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“And Abram went down to Egypt” . . . This verse hints at
wisdom and the levels down below, to the depths of which
Abraham descended. He knew them but did not become attached.
—Zohar I.83a
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INTRODUCTION

The Right in the Left
The Divine and the Demonic in the
Apocalypse of Abraham and 2 Enoch

. . . there is a right above and there is a right below; there is a
left above and there is a left below. There is a right above in the
realm of supernal holiness, and there is a right below in the realm
of the Other Side. . . .
—Zohar I.53a

This collection of studies continues the inquiry initiated several years
ago in Dark Mirrors: Azazel and Satanael in Early Jewish Demonology, published by SUNY Press in 2011. The essays in that volume
explored the parallels in early Jewish apocalyptic literature between
heavenly and demonic realities in which antagonists reflect and mirror
not only the features of angelic characters but even the attributes of
the Deity himself. I argued that this paradoxical symmetry between
the divine and the demonic often encompassed a distinctive sacerdotal
dimension in the antagonists’ cultic roles, which stemmed from the
traditional liturgical and priestly settings of Jewish Temple services,
including the Yom Kippur ritual. This mirroring is not entirely novel
or surprising, as it echoes the fundamental principle of Jewish religious
tradition in which the earthly cultic realities are seen as the reflection
of the heavenly ones. The main thrust of this cultic symmetry has often
been expressed by the phrase “on earth as in heaven,” a concept that
envisions the earthly sanctuary as a structure created in accordance
with the heavenly pattern and sustained by divine reality.
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Like the earthly abode, the demonic realm sustains its existence
by imitating the heavenly sacerdotal settings and its cultic retinue.
Cultic mirroring affects both negative and positive characters of the
apocalyptic stories. In this inverse correspondence, a character literally
takes the place of his opponent by acquiring the peculiar attributes and
conditions of his counterpart. Some of these correlations stem from
early biblical priestly patterns in which positive and negative actors of
the cultic drama were portrayed symmetrically. One such early biblical priestly topos was the Yom Kippur ceremony. In Dark Mirrors I
explored the inverse symmetry in the apocalyptic Yom Kippur rite
found in the Apocalypse of Abraham between the angelic high priest
Yahoel and the demonic scapegoat Azazel.
The mirroring of the divine and the demonic in the Slavonic
apocalypse has another significant motif, also prominent in the Yom
Kippur rituals, namely, the dichotomy of left and right, where the
divine side is associated with the right and the demonic side with
the left. In the Apocalypse of Abraham, the eschatological opposition between the divine “right” and the demonic “left” unfolds in the
antagonism between the two “lots” or “portions” of humanity. Such
imagery is strikingly reminiscent of that found in the ceremony of the
goats’ selection on Yom Kippur. This sacerdotal symbolism receives
an eschatological reinterpretation in the Slavonic apocalypse where
the left lot has become associated with the demonic scapegoat, the
fallen angel Azazel, while its right counterpart is associated with the
eschatological “goat for YHWH,” the patriarch Abraham.
As in the earthly version of the Yom Kippur rite, in which the
goats for YHWH and Azazel were similar to each other, in the apocalyptic version of the ritual, the divine “right” becomes imitated by the
demonic “left,” and vice versa. The presence of the “right” in the “left”
and the “left” in the “right” eventually becomes a prominent topic in
later Jewish mysticism, especially in the Castilian Kabbalah and the
Zoharic tradition.1 It appears that the early roots of this conceptual
development had already been manifested in early Jewish pseudepigrapha, including the Apocalypse of Abraham and 2 Enoch. In such
works, the divine blueprints were mysteriously imitated by sacerdotal,
messianic, and creational dimensions of the demonic realm.
The Apocalypse of Abraham and 2 Enoch belong to a very special
cluster of Jewish apocalyptic texts that exhibit features not only of
the apocalyptic worldview but also of the symbolic universe of early
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Jewish mysticism. Both of them were preserved completely only in
the Slavonic language and belonged to the group of early Jewish writings often labeled as the Slavonic pseudepigrapha. With an enigmatic
history of transmission, this group of texts has a highly developed
mystical imagery that makes them stand out in the corpus of early
pseudepigrapha. Apocalypse of Abraham and 2 Enoch share unique
theophanic and mediatorial language, which is very different from the
mainstream of early apocalyptic and pseudepigraphic writings. These
Slavonic sources bear witness to the lost conceptual development that
bridges the matrix of early Jewish apocalypticism as it was manifested
in the early Enochic circle with the matrix of early Jewish mysticism
as it became manifest in rabbinic Merkabah and Hekhalot materials.
Thus, for example, the portrayal of Enoch in various sections of 2 Enoch
appears to be more elaborate than in the early Second Temple Enochic
tractates of 1 Enoch. For the first time, the Enochic tradition seeks to
depict Enoch not simply as a human taken to heaven and transformed
into an angel but as a celestial being exalted above the angelic world. In
this attempt, one may find the origins of another image of Enoch (very
different from the early Enochic literature) developed much later in
rabbinic Merkabah and Hekhalot mysticism—namely, the image of the
supreme angel Metatron, “the Prince of the Presence.” The transformations, reminiscent of later Jewish mystical developments, encompass
not only positive characters of the Slavonic pseudepigraphical texts but
also their infamous antagonists, including the fallen angel Azazel. As
noted, these antagonistic figures often attempt to imitate the attributes
of heavenly beings. This nefarious mimesis exhibits striking similarities to later Jewish mystical developments in Hekhalot and Zoharic
literature in which the Other Side attempts to imitate the messianic
and cultic attributes of heavenly figures.
•
The current collection of studies continues exploration of the symmetry between the demonic and the divine found in the Apocalypse
of Abraham and 2 Enoch by concentrating on sacerdotal, messianic,
and creational aspects of this imagery.
The first part of the collection deals with the demonological
developments in the Apocalypse of Abraham. This section, continuing from Dark Mirrors, focuses on the attributes and features of the
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demonic scapegoat Azazel and his conceptual counterparts, namely,
the eschatological high priestly and messianic figures.
“The Curses of Azazel” continues the examination of the inverse
symmetrical correspondence between the sacerdotal attires of the protagonist and the antagonist of the Apocalypse of Abraham. It explores
the conceptual connections between the high priest’s endowment with
the divine Name and the scapegoat’s endowment with the aural counterpart of the Name, the cultic curses bestowed on the animal during
the atoning rite. The study also explores one of the central clothing
symbols of the Yom Kippur ceremony—a crimson band tied around
the head of the scapegoat, a puzzling piece of clothing that, like the
garment of the high priest, is transformed during the atoning rite.
“The Cosmological Temple in the Apocalypse of Abraham” explores
the cosmological account in chapter 21 of the Apocalypse of Abraham.
The essay discusses how the text portrays the whole creation as a macrocosmic temple with its sacred chambers represented by heaven, earth,
and the underworld. One of the paradoxical features of this account is
the portrayal of the demonic sea as the courtyard of the macrocosmic
temple and of its chief inhabitant, Leviathan, as the sacred foundation
of the sanctuary, comparable to the Foundation Stone.
“The Demise of the Antagonist in the Apocalyptic Scapegoat
Tradition” explores rabbinic and early Christian portrayals of the
final moments of the Yom Kippur ritual, in which, after the removal
of the crimson band, the scapegoat was pushed from a rugged cliff.
The essay argues that these rabbinic and early Christian descriptions
appear reminiscent of the motifs in the eschatological reinterpretations
of the scapegoat rite in the Book of the Watchers, the Apocalypse of
Abraham, and other early Jewish apocalyptic accounts.
“The Nourishment of Azazel” explores the motifs of angelic and
demonic sustenance found in the Apocalypse of Abraham, in which
Abraham is fed on the presence of Yahoel, while Adam and Eve receive
ominous nourishment from the hands of Azazel. Such eating habits
on the part of the protoplasts inversely mirror the nourishing mode
of the patriarch. While Abraham transitions to the celestial prelapsarian condition of humanity, renouncing the associated conventional
nourishment, Adam and Eve head in the opposite direction through
consumption of earthly food. The study demonstrates that the symbolism of nourishment found in the Apocalypse of Abraham plays an
important conceptual role in the dualistic framework of the entire text.
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“The Messianic Scapegoat in the Apocalypse of Abraham” continues to examine the parallels between the divine and the demonic by
concentrating on the tradition of the two messiahs found in chapter
29 of the Apocalypse of Abraham, one of which is envisioned as a
messianic scapegoat. The study argues that the symbolism of the messianic scapegoat attempts to unify both messianic and cultic dimensions. An analysis of the two messiahs affirms an important feature of
the symmetrical correspondences between the divine and the demonic,
namely, the existence of peculiar dyads in which one character acts as
the representative of the divine portion, and the other as an agent of
the demonic side. In Dark Mirrors, I explored in detail one example
of such a dyad: the two eschatological portions or lots represented
by Abraham and Azazel in the Apocalypse of Abraham. The current
collection continues the exploration of the dyad imagery, not only in
the Apocalypse of Abraham but also in another apocalyptic work, 2
(Slavonic) Enoch. The second part of the book includes three essays
dealing with this early Jewish pseudepigraphon.
“Adoil Outside the Cosmos: God Before and After Creation in
the Enochic Tradition” explores an extensive creational account situated in the central portion of 2 Enoch. The narrative exhibits dualistic
features by unveiling the dyad of primordial aeons, one of which is
associated with divine light, and the other with divine darkness. Just
as the divine light is personalized in the Slavonic apocalypse through
the imagery of the primordial aeon Adoil, similarly, 2 Enoch depicts
darkness as a preexistent and divine entity with its own personified agent, namely, Arukhas, who is the foundation of the “lowest
things.” The creational dualism of 2 Enoch is quite different from
the dyadic material found in the Apocalypse of Abraham. In contrast
to the Apocalypse of Abraham, in which the right is paradoxically
present in the left through the demonic imitation of the divine, in 2
Enoch, the left is present in the right. Later Jewish mysticism would
eventually call this the “left side” of the divine—a domain not properly demonic but rather a realm of divine darkness from which the
demonic takes its power. The darkness in 2 Enoch, however, stems
from the Godhead and remains fashioned according to the Deity’s
command. Further, besides exploring the symmetry of divine darkness and divine light, this essay also explores another symmetrical
correspondence: the relation between Endzeit and Urzeit, when the
disintegration of the primordial aeon of light in the beginning of
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creation is juxtaposed with the aeon’s symmetrical eschatological restoration at the end of time.
“The Veneration Motif in the Temptation Narrative of the Gospel
of Matthew: Lessons from the Enochic Tradition” examines the veneration motif in the third temptation of the Gospel of Matthew and
its connection with the extra-biblical apocalyptic traditions in Adamic
and Enochic lore. Satan’s request for veneration, I argue, is patterned
according to the theophanic accounts found in 2 Enoch and the Primary Adam Books in which Enoch and Adam are first ordered to
venerate the Deity and then, in turn, to be venerated by angelic hosts.
In Matthew’s gospel, however, this motif of angelic veneration becomes
deconstructed. The deconstruction affects Satan’s unusual roles and
actions during his temptation of Jesus in the wilderness, including his
roles as a transporting and interpreting angel (a psychopomp and an
angelus interpres), offices well known from Jewish apocalyptic stories.
Finally, “Primordial Lights: The Logos and Adoil in the Johannine Prologue and 2 Enoch” returns to the tradition of the primordial
aeon Adoil, depicted in 2 Enoch as demiugic light and a helper at
God’s creation. The essay argues that Adoil’s attributes and functions
are reminiscent of certain functions of the Logos in the Johannine
Prologue. Further, the study also continues the exploration of the motif
of divine darkness in 2 Enoch and its role in the dualistic framework
of the Slavonic apocalypse.

PART I

Studies in the Apocalypse of Abraham

The Curses of Azazel

. . . Aaron shall lay both his hands on the head of the live goat, in
this fashion: his right hand upon his left. He shall confess over it
all the iniquities of the children of Israel and all their rebellions,
whatever their sins; he shall put them on the head of the goat
with a declared and explicit oath by the great and glorious Name.
—Targum Pseudo-Jonathan to Leviticus 16:21

Introduction
The second part of the Apocalypse of Abraham, a Jewish pseudepigraphon written in early centuries of the Common Era,1 deals with the
ascent of the eponymous hero to the heavenly Holy of Holies. On this
celestial journey, Abraham and his angelic companion Yahoel encounter a strange demonic creature, namely, the fallen angel Azazel, who
attempts to interfere, warning the patriarch about the grave dangers
that a mortal might encounter upon ascending to the abode of the
Deity. In response to Azazel’s challenge, Yahoel rebukes and curses the
fallen angel. The curses imposed on the fallen angel are often seen as
having cultic significance.2 In the sacerdotal framework of the Slavonic
apocalypse, which is permeated with the dynamics of the Yom Kippur
ritual,3 the cursing formulae delivered by the angel Yahoel, whom the
text depicts as the celestial cultic servant,4 appear reminiscent of those
curses bestowed on the scapegoat by the high priest on the Day of
Atonement.5 Thus some have argued that the fallen angel bearing the
conspicuous name Azazel6 is depicted here as the celestial scapegoat
predestined to take upon itself the sins and transgressions of Abraham
in order to carry them into the realm of his exile. This chapter will
9
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explore Azazel’s curses and their role in the sacerdotal framework of
the Slavonic apocalypse.

The Cursing of Azazel in the
Apocalypse of Abraham 13 and 14
Preliminary analysis of the relevant passages in the Apocalypse of Abraham reveals that the curses on the celestial scapegoat in the text can
be divided in two major groups: (1) curses bestowed on Azazel directly
by Yahoel in chapter 13 and (2) the reaffirmation of these sacerdotal
actions taking place when the angel instructs Abraham in chapter 14.
Chapter 13: Curses bestowed by Yahoel
In Apocalypse of Abraham 13:7–14, the following mysterious encounter
between the heavenly high priest Yahoel and the celestial scapegoat
Azazel takes place:
. . . Reproach is on you, Azazel! Since Abraham’s portion
is in heaven, and yours is on earth, since you have chosen
it and desired it to be the dwelling place of your impurity.7
Therefore the Eternal Lord, the Mighty One, has made you a
dweller on earth. And because of you [there is] the whollyevil spirit of the lie, and because of you [there are] wrath
and trials on the generations of impious men.
Since the Eternal Mighty God did not send the
righteous, in their bodies, to be in your hand, in order to
affirm through them the righteous life and the destruction
of impiety. . . . Hear, adviser! Be shamed by me, since you
have been appointed to tempt not all the righteous!
Depart from this man! You cannot deceive him, because
he is the enemy of you and of those who follow you and
who love what you desire. For behold, the garment which
in heaven was formerly yours has been set aside for him,
and the corruption which was on him has gone over to you.8
In view of the aforementioned sacerdotal affiliations of Yahoel,
it is possible that his address to the fallen angel bearing the name
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of the scapegoat has cultic significance, since it appears reminiscent
of some of the actions performed by the high priest on the Day of
Atonement. Similarly, some of the technical terminology found in this
passage may be related to terminology associated with Yom Kippur.9
The most crucial aspect of the text is that Yahoel’s address contains
utterances that are reminiscent of curses bestowed on the scapegoat
during the great atoning rite. One of these pronouncements is found in
Apocalypse of Abraham 13:12–14 (quoted above), where the transference of the patriarch’s sin onto the celestial scapegoat coincides with
the command to depart. Scholars note that this address is reminiscent
of the earlier form of the scapegoat’s curse imposed on the animal by
his handlers during the Yom Kippur celebration.10 M. Yoma 6:4 reads:
. . . And they made a causeway for it because of the Babylonians who used to pull its hair, crying to it, “Bear [our
sins] and be gone! Bear [our sins] and be gone!”11
This mishnaic passage includes two cultic elements: (1) a bestowal of sins (“bear [our sins]”) and (2) a command of departure (“be
gone”).12 The Apocalypse of Abraham exhibits a very similar constellation of motifs, as the transference of the sins on Azazel13 (“the corruption which was on him has gone over to you”) appears simultaneously
with the command to depart (“depart from this man”). It is noteworthy, however, that, in contrast to the mishnaic tradition, the Slavonic
apocalypse situates the departing formula not after the action of the
sins’ transference but before.
Further details related to the bestowal of curses onto the scapegoat are found in Apocalypse of Abraham 13:7–14 and 13:11, 15 which
describe Yahoel’s reproach and shaming of Azazel. Moreover, his utterances may be related to the ritual curses bestowed upon the scapegoat.
The language of cursing or “shame” found in verse 11 is especially
significant because it precedes the similar formulations within mishnaic traditions.
Chapter 14: Curses in Yahoel’s Instruction to Abraham
After Yahoel bestows the curses in Chapter 13, the great angel explains
both the handling of the scapegoat to Abraham and the ritual curses. Several details must be considered with respect to the peculiar
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s acerdotal settings of this portion of the text. Scholars have proposed
that in the Apocalypse of Abraham Yahoel appears to function as a
senior cultic celebrant explaining and demonstrating rituals to a junior
sacerdotal servant, namely, Abraham.16 This parallelism between the
instructions of the teacher and the actions of the apprentice is already
clear in the beginning of the apocalyptic section of the text, where the
patriarch faithfully follows the orders of his angelic guide to prepare
the sacrifices.17 The same pattern of sacerdotal instruction, in which
the orders of the master are followed by the disciple’s performance,
is also discernible in the depiction of the ritual of dispatching the
scapegoat. Apocalypse of Abraham 14:1–8 describes how, after Yahoel’s
own “handling” of Azazel, the angel verbally instructs Abraham about
dealing with the scapegoat:
And the angel said to me, “Abraham!” And I said, “Here am
I, your servant.” And he said, “Know by this that the Eternal
One whom you have loved has chosen you. Be bold and
have power, as I order you, over him who reviles justice, or
else I shall not be able to revile him who scattered about
the earth the secrets of heaven and who conspired against
the Mighty One.
Say to him, “May you be the fire brand of the furnace
of the earth! Go, Azazel, into the untrodden parts of the
earth. Since your inheritance are those who are with you,
with men born with the stars and clouds. And their portion is you, and they come into being through your being.
And justice is your enmity. Therefore, through your own
destruction vanish from before me!” And I said the words
as the angel had taught me.18
This address again contains elements intended to further denigrate and humiliate the fallen angel bearing the name of the scapegoat,
depicting him as an enemy of justice and a damned celestial creature
predestined for destruction in the lower abode.
It is also important that in this narrative we again encounter
the formulas of departure that constitute the crucial element in the
previously mentioned mishnaic curse. Moreover, these commands of
departure appear to be even more decisive and forceful than in the pas-
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sage from chapter 13, as it now includes such commands as “Go” (Slav.
иди)19 and “Vanish from before me” (Slav. буди от мене исчезлъ).20
The description of the handling of the scapegoat recorded in m.
Yoma 4:2 reveals that the high priest was to place the scapegoat in the
direction of his future exile, likely to indicate its destination. Thus, m.
Yoma 4:2 reads: “He bound a thread of crimson wool on the head of
the scapegoat and he turned it towards the way by which it was to
be sent out. . . .”21 This tradition of showing the scapegoat the place
of his banishment appears to be reflected in the Slavonic apocalypse
when the celestial high priest Yahoel informs Azazel about his future
destination: “Go, Azazel, into the untrodden parts of the earth.” The
word “untrodden” (Slav. беспроходна, lit. “impassable”)22 is significant
because it designates a place uninhabitable to human beings, reminiscent of the language of Leviticus 16, where the scapegoat is dispatched
“to the solitary place” (“ )אל ארץ גזרהin the wilderness” ()במדבר.23 Commenting on this terminology, Jacob Milgrom observes that “the purpose of dispatching the goat to the wilderness is to remove it from
human habitation.”24 Later exegetical traditions, too, often emphasize
this “removing” aspect of the scapegoat rite.25 For example, in his De
Spec. Leg. I.188, Philo explains that the goat was sent “. . . into a trackless and desolate wilderness bearing on its back the curses which had
lain upon the transgressors who have now been purified by conversion
to the better life and through their new obedience have washed away
their old disobedience to the law.”26
Abraham’s repetition of the words he received from Yahoel in the
concluding phrase of the passage from chapter 14 seems to align with
our earlier suggestion that Abraham is depicted in this text as a type
of priestly apprentice receiving instructions from his great master, and
then applying this knowledge in dispatching the scapegoat.27

The Scarlet Band of the Scapegoat and Azazel’s Garment
As mentioned above, the Apocalypse of Abraham reinterprets many
features of the scapegoat rite with complicated eschatological imagery,
translating earthly attributes of the cultic animal into a new apocalyptic
dimension.28 This profound paradigm shift affects several distinctive features of the scapegoat ritual, including the crimson band that, a ccording
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to some traditions, was placed on the head of the cultic animal during the Yom Kippur celebration. In the intricate web of apocalyptic
reformulations which took place in the Slavonic pseudepigraphon, this
animal’s emblematic headgear becomes his garment of sins.29
Early Jewish and Christian Traditions about the Crimson Thread
The origin of the scarlet band imagery is shrouded in mystery.30 Rabbinic passages often connect the symbolism of the band with Isa 1:18:
“[T]hough your sins are like scarlet, they shall be like snow; though
they are red like crimson, they shall become like wool.”31 Their use of
the Isaiah passage indicates that the band was intended to manifest the
forgiveness of Israel’s transgressions by changing it from red to white,
an important cultic motif. Several mishnaic passages relate that during
the Yom Kippur ceremony, the crimson band—tied either to the rock
or to the door of the sanctuary—would turn white as soon as the goat
reached the wilderness,32 fulfilling Isaiah’s prophecy.33
Although the description of the scapegoat ritual found in the
Book of Leviticus does not mention the band of the cultic animal,
later Jewish and Christian sources provide a plethora of references to
this mysterious item. A number of mishnaic passages, including m.
Yoma 4:2, 6:6, and 6:8, mention the scarlet ribbon.34 For instance, m.
Yoma 4:2 contains the following tradition:
He bound a thread of crimson wool on the head of the
scapegoat and he turned it towards the way by which it was
to be sent out; and on the he-goat that was to be slaughtered
[he bound a thread] about its throat.35
This passage portrays the high priest marking two chief cultic animals for the Yom Kippur ordinance by designating one as the goat for
YHWH and another as the goat for Azazel, then placing the scapegoat
in the direction of his exile, as mentioned previously.
The tradition of the crimson wool is further expanded in m.
Yoma 6:6, which reads:
What did he do? He divided the thread of crimson wool
and tied one half to the rock and the other half between its
horns, and he pushed it from behind; and it went rolling
down, and before it had reached half the way down the hill
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it was broken in pieces. He returned and sat down beneath
the last booth until nightfall. And from what time does it
render his garments unclean? After he has gone outside the
wall of Jerusalem. R. Simeon says: From the moment that
he pushes it into the ravine.36
While m. Yoma 4:2 describes the beginning of the scapegoat ritual where an animal was chosen and then marked with the crimson
thread, m. Yoma 6:6 deals with the conclusion of this rite, a climactic
moment when the scapegoat is pushed down the hill by his handlers.
Most notably, before the end of the ritual the scapegoat’s band was
temporarily removed by his handlers. After the animal’s cultic headgear was removed, one half of the band was tied to the rock and the
remaining half was returned to the scapegoat’s head before his final
plunge into the abyss. Some new features of this tradition appear in
m. Yoma 6:8, which reads:
R. Ishmael says: Had they not another sign also?—a thread
of crimson wool was tied to the door of the Sanctuary and
when the he-goat reached the wilderness the thread turned
white; for it is written, Though your sins be as scarlet they
shall be as white as snow.37
In contrast to m. Yoma 6:6, this passage insists that the crimson thread
was to be tied not to the rock but instead to the door of the sanctuary. Furthermore, in this passage, the crimson wool of the scapegoat
seems to be understood as the deposit of the human sins carried by
the scapegoat into the wilderness. When this burden is safely removed
from the human oikoumene, the thread changes its color from red to
white.
Early Christian exegetes also display their familiarity with this
tradition of the cultic band. For instance, the Epistle of Barnabas speaks
about the crimson thread using very similar terminology to the mishnaic testimonies.38 Barnabas 7:6–11 reads:
Pay attention to what he commands: “Take two fine goats
who alike and offer them as a sacrifice; and let the priest
take one of them as a whole burnt offering for sins.” But
what will they do with the other? “The other,” he says, “is
cursed.” Pay attention to how the type of Jesus is revealed.
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“And all of you shall spit on it and pierce it and wrap a piece
of scarlet wool around its head, and so let it be cast into
the wilderness.” When this happens, the one who takes the
goat leads it into the wilderness and removes the wool, and
places it on a blackberry bush, whose buds we are accustomed to eat when we find it in the countryside. (Thus the
fruit of the blackberry bush alone is sweet.) And so, what
does this mean? Pay attention: “The one they take to the
altar, but the other is cursed,” and the one that is cursed is
crowned. For then they will see him in that day wearing
a long scarlet robe around his flesh, and they will say, “Is
this not the one we once crucified, despising, piercing, and
spitting on him? Truly this is the one who was saying at
the time that he was himself the Son of God.” For how is
he like that one? This is why “the goats are alike, fine, and
equal,” that when they see him coming at that time, they
may be amazed at how much he is like the goat. See then
the type of Jesus who was about to suffer. But why do they
place the wool in the midst of the thorns? This is a type of
Jesus established for the church, because whoever wishes to
remove the scarlet wool must suffer greatly, since the thorn
is a fearful thing, and a person can retrieve the wool only
by experiencing pain. And so he says: those who wish to see
me and touch my kingdom must take hold of me through
pain and suffering.39
This passage describes a ritual in which the priest wraps a piece
of scarlet wool around the scapegoat’s head, followed by the handler of
the scapegoat removing the wool and placing it on a blackberry bush.40
It parallels both m. Yoma 4:2, where the celebrant binds a thread of
crimson wool on the head of the scapegoat, and m. Yoma 6:6, where
the handler of the scapegoat divides the thread of crimson wool and
ties one half of the cultic band to the rock.
Another early Christian author, Tertullian, is also familiar with
the tradition that the scapegoat was bound with scarlet thread.41 In
Against Marcion 3:7, he writes:
If also I am to submit an interpretation of the two goats
which were offered at the Fast, are not these also figures of
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Christ’s two activities? They are indeed of the same age and
appearance because the Lord’s is one and the same aspect:
because he will return in no other form, seeing he has to
be recognized by those of whom he has suffered injury.
One of them however, surrounded with scarlet, cursed
and spit upon and pulled about and pierced, was by the
people driven out of the city into perdition, marked with
manifest tokens of our Lord’s passion: while the other, made
an offering for sins, and given as food to the priests of the
temple, marked the tokens of his second manifestation, at
which, when all sins have been done away, the priests of
the spiritual temple, which is the Church, were to enjoy, as
it were, a feast of our Lord’s grace, while the rest remain
without a taste of salvation.42
Both Epistle of Barnabas and Tertullian use the symbolism of the
crimson band, the same imagery that receives new meaning in the
Apocalypse of Abraham’s reinterpretation of the atoning rite.
Hippolytus of Rome is also cognizant of the traditions of the scarlet wool of the scapegoat. A fragment of his Catenae on Proverbs reads:
And a goat as leader of the flock
Since, it says, this is
Who was slaughtered for the sins of the world
And offered as a sacrifice
And send away to the Gentiles as in the desert
And crowned with scarlet wool (κόκκινον ἔριον) on the
head by the unbelievers
And made to be ransom for the humans
And manifested as life for all.43
The scarlet band is, thus, for the early Christians, envisioned as the
crown of Christ, receiving novel messianic and liturgical significance.
The Crimson Thread and Human Sins
As one can see, early Christian authors sometimes attempted to link
the symbolism of the crimson thread with the cultic or messianic
accouterment of Christ by describing it as either his robe or his crown.
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This Christian understanding of the thread as a part of the cultic vestment or even as the vestment itself is remarkably similar to the Slavonic apocalypse, where the crimson band appears to be understood as
a garment. More precisely, in the Apocalypse of Abraham (see chapter
12), it is the garment of the patriarch’s transgressions, the deposit of
human sins, placed upon Azazel by Yahoel.44 The arrangement and
details of this narrative are evocative of the scapegoat ritual, as all
actors of the eschatological drama appear to be endowed with the
peculiar cultic roles of the atoning rite.
Earlier it was noted that the text from Apocalypse of Abraham
seems to portray Yahoel as the heavenly high priest handling the angelic scapegoat. Scholars have also suggested that the second apocalyptic
portion of the text envisions Abraham as the second cultic animal of
the Yom Kippur ordinance, namely, the goat for YHWH.45 Moreover,
the Slavonic apocalypse might envision the ascent of Abraham with
his angelic companion into heaven as the entrance of the celestial high
priest into the upper Holy of Holies, with the soul of the immolated
goat, represented by his blood.46 If such an understanding of these
cultic actions is present in the Slavonic apocalypse, and Abraham is
indeed imagined in Apocalypse of Abraham 12 as the goat for YHWH,
then the setting of the whole scene is reminiscent of the depiction
found in the aforementioned passage from m. Yoma 4:2, where the
high priest, standing between two cultic animals, places the deposit
of the sins, symbolized by the crimson thread, on the head of the
scapegoat.
The tradition of Azazel’s garment found in the Apocalypse of
Abraham may provide additional insights into the “clothing nature”
of the cultic band, which is the only known material that the scapegoat wore during the atoning rite. Moreover, if it is assumed that the
crimson-dyed wool on the horns of the scapegoat represents a “garment,” the mishnaic passage, then, seems to indicate that the immolated goat receives its own “garment,” namely, a piece of wool tied around
its neck.47 Consequently, in the reinterpretation of the Yom Kippur
ritual found in Apocalypse of Abraham 12, both “goats” receive “garments” when Azazel is endowed with the garment of sins and Abraham receives the garment stripped from the former celestial citizen.
The aforementioned analysis hints at a potential connection
between the tradition of the scarlet band as the deposit of the human
iniquities and the garment of sins given to the fallen angel Azazel
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in the Slavonic apocalypse. It is possible that the mishnaic accounts
understand the scarlet band as a sort of a garment of sins carried by
the scapegoat into the uninhabited realm where, according to some
mishnaic testimonies, he was then “disrobed” by his handlers and his
ominous headgear was either fully or partially removed.48
An important connection to the Apocalypse of Abraham here is
that both the garment of Azazel in the Slavonic pseudepigraphon and
the crimson band of the mishnaic testimonies are understood as a
fabric that symbolizes the deposit of human sins. For instance, m.
Yoma 6:849 and m. Shabbat 9:350 connect the tradition of the crimson
band to a passage from Isaiah that speaks about the forgiveness of the
sins. Elsewhere, a connection was made between the scarlet thread and
human sins, as Jewish lore often associated the color red with sin and
white with forgiveness. The Book of Zohar II.20a-b neatly summarizes
this understanding of the color symbolism:
Sin is red, as it says, “Though your sins be as scarlet”; man
puts the sacrificial animal on fire, which is also red; the
priest sprinkles the red blood round the altar, but the smoke
ascending to heaven is white. Thus the red is turned to white:
the attribute of Justice is turned into the attribute of Mercy.
A very similar appropriation of the color imagery also appears to be
reflected in the scapegoat ritual. The band’s transformation from red
to white,51 signaling the forgiveness of Israel’s sins, strengthens the
association of the red coloration with sin.52 Numerous mishnaic and
talmudic passages attest to the whitening of the band53 during the
scapegoat ritual in which it signifies the removal of sins.54
Loosing the crimson band at the end of the scapegoat rite might
also signify the forgiveness of sins. Indeed, some scholars point out
the semantic overlap between formulae of loosing and forgiving in
Semitic languages, stressing the fact that “there is a semi-technical use
of language of loosing ( )שריin the Palestinian Aramaic of the Targums
to mean forgiving.”55
Moreover, the close ties between the scarlet band and human sins
can be further illuminated by referring to another significant procedure during the Yom Kippur celebration, the ritual during which the
high priest transferred Israel’s iniquities by placing his hands on the
head of the scapegoat. For instance, Leviticus 16:21 describes the chief
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cultic celebrant placing his hands upon the head of the scapegoat and
confessing over him all the sins of the people of Israel.56
The connection between the placement of the scarlet band on
the head of the scapegoat and the placement of sins on the head as
well by hand-leaning should be explored further. Jacob Milgrom suggests that the hand-leaning rite acts as the ritual of the transference
of human sins. He notes:
[T]he fact that the text stresses that the hand-leaning rite
is executed with both hands is the key to understanding
the function of Azazel’s goat. It is not a sacrifice, else the
hand-leaning would have been performed with one hand.
The two-handed ceremonial instead serves a transference
function: to convey, by confession, the sins of Israel onto
the head of the goat.57
David Wright, likewise, argues that the two-handed rite identifies the
scapegoat as the recipient of the sins. He notes:
[T]wo-handed handlaying is distinct in form and meaning
from the one-handed handlying found in sacrifice (cf. Lev
1:4; 3:2, 8, 13: 4:4, 24, 29, 33). The two-handed rite identifies the scapegoat as the recipient of the ritual action (in
this case, as the recipient of the sins, cf. Lev 24:14; Num
27:18, 23) while the one-handed rite in sacrifice identifies
the animal as belonging to the offerer. . . .58
It is of great importance that both the sins and the crimson band
are placed on the head of the animal, once again strengthening the
connection between the band of the cultic animal and the transgressions it is intended to bear.
Crimson Band and Clothing Metaphors
Distinguished students of Jewish ritual have pointed out that the
imagery of sacred vestments plays a pivotal role in the Yom Kippur
ordinance. They underline the transformational thrust of the atoning
rite in which all celebrants were predestined to undergo the dramatic
breach of their former limits, shepherding them into novel ontological conditions. The anthropological significance of such transforma-
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tions is especially noticeable in the chief sacerdotal celebrant of the
Yom Kippur rite, the high priest, whose reclothing during the ritual
proleptically anticipates the transition from the garments of skin to
the garments of light, signifying the return of humanity to its original
state—that is to say, the prelapsarian condition of the protoplast.
Later apocalyptic reinterpretations of the atoning rite, like the
Apocalypse of Abraham and other Jewish visionary accounts, make the
transformation signaled by the change of garments a privilege not only
for the high priestly figure but also his ominous cultic counterpart. In
the Apocalypse of Abraham, for example, the celestial scapegoat Azazel
receives an unclean garment of sins from Yahoel.59
In attempting to reconstruct the possible roots of this clothing
metaphor, it should be noted that the earliest nonbiblical accounts of
the scapegoat ritual juxtapose the imagery of the crimson wool with
the symbolism of the unclean garments. Thus, m. Yoma 6:6 reveals that
handling the scapegoat and its crimson band renders the garments of
the handler unclean; again, it reads:
. . . He divided the thread of crimson wool and tied one
half to the rock and the other half between its horns, and
he pushed it from behind; and it went rolling down, and
before it had reached half the way down the hill it was
broken in pieces. He returned and sat down beneath the last
booth until nightfall. And from what time does it render
his garments unclean?60
There is thus a peculiar mirroring when the scapegoat’s “attire” appears
to be paralleled by the garments of his handlers. Moreover, in these
accounts another feature can be found, namely, the correspondence
between the removal of the scapegoat’s crimson band and the subsequent stripping of the unclean garment of the handler.61 Leviticus 16:26
appears aware of this procedure, as it commands that the animal’s
handlers must wash their clothes.62
Early reinterpretations of the Yom Kippur imagery found in some
prophetic accounts also seem to underline the importance of clothing
in the scapegoat ritual. One such account is found at Zechariah 3:1–5:
Then he showed me the high priest Joshua standing before
the angel of the Lord, and Satan standing at his right hand
to accuse him. And the Lord said to Satan, “The Lord rebuke
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you, O Satan! The Lord who has chosen Jerusalem rebuke
you! Is not this man a brand plucked from the fire?” Now
Joshua was dressed with filthy clothes as he stood before
the angel. The angel said to those who were standing before
him, “Take off his filthy clothes.” And to him he said, “See,
I have taken your guilt away from you, and I will clothe
you with festal apparel.” And I said, “Let them put a clean
turban on his head.” So they put a clean turban on his head
and clothed him with the apparel; and the angel of the Lord
was standing by. (NRSV)
Strikingly, this account depicts the high priest as situated between
two creatures, one of whom bears the name of YHWH and the other,
the one who is cursed.63 The whole scene appears to draw on a set
of Yom Kippur motifs.64 Indeed, the account is reminiscent of some
depictions of the high priest’s actions during the atoning rite dealing
with two goats, one of whom was the goat for YHWH, and the other
the cursed scapegoat. Similar to the traditions found in the Apocalypse
of Abraham, both cultic animals are now depicted as spiritual agents,
one angelic and the other demonic. This depiction is remarkably similar to the roles of Yahoel and Azazel in the Slavonic apocalypse. In the
prophetic account, as in the Apocalypse of Abraham, the attire of the
human sacerdotal subject is changed from the defiled garments of sin
to festal apparel. Although in Zechariah’s account, unlike in the Slavonic apocalypse, the human’s filthy clothes are not transferred to the
demonic creature, the ritual of Satan’s cursing might suggest that the
antagonist becomes the recipient of the Joshua’s vestments of impurity.
These early references to the changing of cultic attire in connection with the scapegoat ritual are important for our study. It is also
significant that such parallelism in the removal of garments of the
sacerdotal characters affects the high priest, who is the most important
celebrant of the rite and is required to be purified and vested into the
new, now golden garments after sending the scapegoat away.65
The Garment of Darkness
Our previous analysis demonstrated that early biblical and extra-biblical accounts of the scapegoat ritual were filled with a panoply of
clothing metaphors. Some mishnaic passages even develop the pecu-
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liar parallelism between the crimson band of the scapegoat and the
garments of its handlers. Such developments provide an important
interpretive framework for understanding the tradition of the garment
of Azazel in the Apocalypse of Abraham. Yet the fallen angel’s attire
of sins attested in the Slavonic apocalypse appears to stem not only
from biblical and mishnaic testimonies but also from some apocalyptic
accounts that reinterpreted the scapegoat rite eschatologically. One of
these formative accounts is found in one of the earliest Enochic books,
the Book of the Watchers, where the fallen angel Asael, as the celestial
scapegoat, is depicted as being “clothed” with a dark garment. Thus,
in 1 Enoch 10 the Deity orders one of his angelic executors to throw
Asael into the abyss and to cover him with darkness.66
Although scholars have previously reflected on features of Asael’s
punishment in 1 Enoch 10 that are similar to the scapegoat ritual, they
often fail to notice the Yom Kippur motif in the fallen angel’s covering
with darkness.67 As in the Jewish atoning rite, this may be correlated
to both the placement of the scarlet band on the scapegoat and the
transference to it of the sins of the Israelites by the laying of hands, the
sacerdotal action that symbolizes the endowment of the cultic animal
with the deposit of the human transgressions.68
It is also important that in Enochic lore, as in the later Apocalypse
of Abraham, the antagonist’s clothing in darkness inversely correlates
with the protagonist’s clothing in light. We find one such correlation in
1 Enoch 10, with a peculiar mention of the fallen angel’s face clothed in
darkness, which may recall a series of transformational motifs involving God’s luminous Panim and the shining panim of the visionary. This
terminology is quite well known in the Jewish apocalyptic literature.
Rather than symbolizing the luminous visage or face of the figure,
such terminology symbolizes the complete covering of the protagonist
or Deity in luminous attire. Reception of the heavenly garment by the
human protagonist recalls also the realities of the Yom Kippur rite in
which the high priestly celebrant receives white clothes during the
atoning ceremony.
The parallelism between the demonic garment of darkness and
high priestly garment of light returns us again to the Christian testimonies cited earlier, in which the imagery of the crimson band often
signifies both the garment of sins that Christ wore on behalf of humankind and his sacerdotal clothes.69 Thus, Daniel Stökl Ben Ezra notes70
that in Barnabas 9 the scarlet band appears to be the high priestly robe
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of Jesus during his second coming.71 As demonstrated by this tradition
of the priestly robe of Christ and its association with the crimson band,
the band and the priestly accoutrement were often paired together, a
pairing which now must be explored further in our study.72
The Scarlet Band of the Scapegoat and the Front-Plate
of the High Priest
One of the characteristics of the Yom Kippur ordinance previously
noted by scholars is the mirroring that takes place between the two
main characters in the atoning rite, in which case the actions and attributes of one celebrant are mocked and deconstructed by the actions
and attributes of the other. It has been suggested that the Yom Kippur
ritual reflects the dynamics of two inversely symmetrical movements,
one represented by the progression of the high priestly figure into
the Holy of Holies, and the other embodied by the banishment of
the scapegoat into the wilderness. Regarding this spatial arrangement,
Daniel Stökl Ben Ezra notes that the Yom Kippur ritual
. . . consisted of two antagonistic movements . . . centripetal
and centrifugal: the entrance of the High Priest into the
Holy of Holies and the expulsion of the scapegoat. As the
first movement, the holiest person, the High Priest, entered
the most sacred place, the Holy of Holies of the Jerusalem
Temple, burned incense, sprinkled blood and prayed in
order to achieve atonement and purification for his people
and the sacred institutions of the Jewish cult. As a second
movement, the scapegoat burdened with the sins of the
people was sent with an escort to the desert.73
In view of this inverse sacerdotal symmetry of the chief celebrants of
the atoning rite, it is possible that the scarlet band of the scapegoat
is intended to “mock” and deconstruct some of the attributes of the
high priest. Since the clothing metaphors affect both celebrants of the
rite—one of which receives the garment of light, and the other the garment of darkness—the scapegoat’s scarlet band was intended possibly
to mirror the garment of the high priest.
Later rabbinic accounts of the Yom Kippur ritual often speak
about the garments of the high priest, who, for instance, was girded
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with a sash of fine linen and wore a turban of fine linen on his head.74
One particular piece of the high priestly accouterment—which, like
the ominous scarlet band of the scapegoat, was put on the head of the
cultic servant—deserves special attention.
Both biblical and extrabiblical materials often make reference to
the high priest’s front-plate ( )ציץworn on the forehead.75 Made of gold
and inscribed with the divine Name, the plate is said to have shone
like a rainbow. As a result, Jewish accounts often describe heavenly and
earthly priestly figures with the imagery of a rainbow in a cloud. This
tradition of “the rainbow in the cloud” is known from several texts,
including the description of the high priest Simeon in the Wisdom of
Jesus ben Sira 50:7:
Greatest of his brothers and the beauty of his people was
Simeon the son of Johanan the priest . . . how honorable
was he as he gazed forth from the tent, and when he went
forth from the house of the curtain; like a star of light from
among clouds, and like the full moon in the days of festival;
and like the sun shining resplendently on the king’s Temple,
and like the rainbow which appears in the cloud. . . .76
It is important to emphasize that the high priestly front-plate was
decorated with the divine Name, that is to say, the Name by which the
Deity once created heaven and earth. The portrayal of the  ציץgiven
in one of the later Jewish mystical compendiums, known today as
Sefer Hekhalot, underlines the demiurgic functions of the divine Name.
Chapter 14 of Sefer Hekhalot describes the forehead of the heavenly
priest Metatron as decorated with the letters by which heaven and
earth were created. 3 Enoch 12:1–2 reads:
R. Ishmael said: The angel Metatron, Prince of the Divine
Presence, the glory of highest heaven, said to me: Out of
the abundant love and great compassion wherewith the Holy
One, blessed be he, loved and cherished me more than all
the denizens of the heights, he wrote with his finger, as with
a pen of flame, upon the crown which was on my head, the
letters by which heaven and earth were created; the letters
by which seas and rivers were created; the letters by which
mountains and hills were created; the letters by which stars
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and constellations, lightning and wind, thunder and thunderclaps, snow and hail, hurricane and tempest were created;
the letters by which all the necessities of the world and all
the orders of creation were created. Each letter flashed time
after time like lightnings, time after time like torches, time
after time like flames, time after time like the rising of the
sun, moon, and stars.77
The imagery of the  ציץalso appears in the Apocalypse of Abraham,
when the angelic high priest Yahoel wears headgear reminiscent of
a rainbow in the clouds, recalling similar descriptions given in the
Wisdom of Jesus ben Sira 50:7 and rabbinic literature. It is also significant that in Jewish accounts, the imagery of the front-plate of the
high priest often appears in the context of the Yom Kippur rituals in
which the scarlet headgear of the scapegoat is also mentioned. It is
thus possible that the scarlet band of the scapegoat is envisioned in
the inverse symmetrical patterns of the atoning rite as an ominous
counterpart to the front-plate of the high priest.78
The first important connection here is that both cultic items are
situated on the heads of the sacerdotal agents. Exodus 39:30–31 states
that the plate was fastened to the turban of the high priest, a tradition that is reflected in the Apocalypse of Abraham, as it also appears
on the turban of the great angel. The crimson band is also placed
on the head of the scapegoat, as both Jewish and Christian sources
suggest: namely, two passages found in m. Yoma79 and the Epistle of
Barnabas.80 Moreover, Hippolytus of Rome, likewise, speaks of crowning the scapegoat with scarlet wool.
It is also noteworthy that both the scarlet thread bound around
the head of the scapegoat and the  ציץof the high priest become peculiar markers of the sin and righteousness of the Israelites. As mentioned earlier, the scarlet band is said to change its color during the
atoning ritual in order to signal the forgiveness of the sins of the Israelites and the restoration of righteousness. This metamorphosis acts as
a litmus test to indicate the change in moral status of the Israelites.
It appears that the front-plate of the high priest served a very similar
function. Some Jewish descriptions of the  ציץindicate that the frontplate, like the scarlet band, would change its appearance depending on
the sinfulness or righteousness of the Israelites who came into contact
with the plate.
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One of the most extensive descriptions of the unusual qualities
of the  ציץis found in the Book of Zohar II.217b; it reads:
He opened saying, They made ( ציץtsits), the medallion of,
the holy diadem of pure gold . . . (Exodus 39:30). Come and
see: Why is it called tsits? Well, looking to see. Since it was
intended for human observation, it is called tsits. Whoever
looked at that tsits was thereby recognized. In the tsits were
letters of the Holy Name, inscribed and engraved. If the one
standing before it was virtuous, then those letters engraved
in the gold protruded from below upward, rising from
that engraving radiantly, and they illumined that person’s
face—a scintillation sparkled in him and did not sparkle.
The first moment that the priest looked at him, he would
see the radiance of all the letters in his face; but when he
gazed intently he saw nothing but the radiance of his face
shining, as if a sparkle of gold were scintillating. However,
the priest knew from his first momentary glimpse that the
blessed Holy One delighted in that person, and that he was
destined for the world that is coming, because this vision
issued from above and the blessed Holy One delighted in
him. Then when they gazed upon him, they saw nothing,
for a vision from above is revealed only for a moment. If
a person stood before the tsits and his face did not display
momentarily a holy vision, the priest would know that he
was brazen-faced, and he would have to plead for mercy
on his behalf and seek atonement for him.81
We see, then, according to this text, the front-plate of the high
priest served to indicate the righteousness or sinfulness of the person
standing before the cultic servant; that is to say, the reflection of the
letters of the plate, on the face of the individual, differed according to
the moral condition of the person.
Finally, another important parallelism between the front-plate
of the high priest and the crimson band of the scapegoat is the connection of each to the divine Name. As suggested earlier, the crimson
thread, representing the transgression of Israel, appears to be closely
connected to the ritual of laying hands, during which the priest performs the transference rite by laying the sins of the people on the
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head of the cultic animal. If both the ritual of hand-laying and the
crimson band are indeed interconnected, a tradition found in Targum
Pseudo-Jonathan is helpful for understanding the important conceptual
link between the crimson band and the divine Name. Targum PseudoJonathan to Leviticus 16:21 reads:
Aaron shall lay both his hands on the head of the live goat,
in this fashion: his right hand upon his left. He shall confess over it all the iniquities of the children of Israel and
all their rebellions, whatever their sins; he shall put them
on the head of the goat with a declared and explicit oath
by the great and glorious Name. . . .82
Here, during the rite of the hand-laying, the high priest was not only
obliged to transfer to the scapegoat the iniquities of the children of
Israel, but also to seal the head of the cultic animal with a great oath
containing the divine Name.
The Divine Name and the Curse
Although mishnaic and early Christian testimonies do not directly
associate the imposition of the curses with the figure of the high priest,
the Slavonic apocalypse insists on such a function, depicting Yahoel
as the one who places curses on Azazel during the transference rite.
It is important for our study that the curses come, not coincidentally, from the angelic cultic servant associated with the divine Name.
This motif evokes the association of the high priest with the divine
Name, which was worn on the forehead of the sacerdotal agent.
It is possible that the divine Name’s inverse counterpart is the
crimson band of the scapegoat, depicted by Targum Pseudo-Jonathan
as being sealed with the Name. Furthermore, this connection between
the divine Name and the curse might already be present in Zechariah
3’s parallelism between the angelic being bearing the divine Name
and the antagonistic creature who is rebuked. The tradition of the
divine Name found in the Apocalypse of Abraham appears to be able
to explain further the symmetry of the atoning rite, revealing another
link between the divine Name of the high priest and the curse of the
scapegoat, described in Targum Pseudo-Jonathan 16:21 as an “oath”—
that is to say, an ominous cultic utterance possibly representing an
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aural antipode to the divine Name.83
The Apocalypse of Abraham appears to strengthen this link
between the divine Name and the curse when it depicts its chief cultic servant not as one who simply wears the turban decorated with
the divine Name but rather as the embodiment of the divine Name,
defining the great angel as the mediator of “my [God’s] ineffable
name.”84 Even apart from this explanation of the angel’s spectacular
office, the peculiar designation Yahoel (Slav. Иаоиль) in itself identifies the angelic creature as the representation of the divine Name.
The curse for the scapegoat comes literally from the very depth of
the hypostatic aural expression of the Deity. Thus the curse might be
envisioned as the inverse aural counterpart of the divine Name, an
important conceptual marker of the aural ideology that permeates the
Slavonic apocalypse. This conspicuous opposition between two aural
expressions might also paradoxically reflect the initial aural cultic symmetry of the two goats of the Yom Kippur rite in which one animal is
accursed but the other manifests the divine Name in being designated
as the goat for YHWH.85
Although the Slavonic apocalypse only hints at the profound connection between these two aural expressions, early Enochic lore, a
development crucial for the theological universe of the Apocalypse of
Abraham, provides further insights into the conceptual link between
the divine Name and the curse of the fallen angel.
The Curse of the Fallen Angels
As demonstrated in our study, the scapegoat imagery receives an angelological refashioning in the Slavonic apocalypse. This modification,
however, is not a novelty of this text. Rather, as suggested, it is deeply
rooted in the apocalyptic hermeneutics of the scapegoat imagery found
in early Enochic lore. One of the earliest Enochic booklets, the Book
of the Watchers, reinterprets the scapegoat rite by incorporating certain
details of the sacrificial ritual into the story of its main antagonist,
namely, the fallen angel Asael. 1 Enoch 10:4–7 constitutes an important
nexus of this conceptual development:
And further the Lord said to Raphael: “Bind Azazel by his
hands and his feet, and throw him into the darkness. And
split open the desert which is in Dudael, and throw him
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there. And throw on him jagged and sharp stones, and cover
him with darkness; and let him stay there forever, and cover
his face, that he may not see light, and that on the great
day of judgment he may be hurled into the fire. And restore
the earth which the angels have ruined, and announce the
restoration of the earth, for I shall restore the earth. . . .86
Several distinguished scholars of these apocalyptic traditions have convincingly argued that some details of Asael’s punishment are reminiscent of the scapegoat ritual. They point to a number of parallels
between the Asael narrative in 1 Enoch and the wording of Leviticus
16, including “the similarity of the names Asael and Azazel; the punishment in the desert; the placing of sin on Asael/Azazel; the resultant
healing of the land.”87
Although scholars have often been eager to reflect on the aforementioned parallels between the atoning rite and the apocalyptic
account, they have neglected an important aspect of the scapegoat
imagery found in the Enochic narrative, namely, the curse associated
with the fallen angels and their leaders. Already in the Book of the
Watchers, Asael and his rebellious companions are closely tied to the
imagery of the curse, which is an important link, given the role that
curses play in the scapegoat tradition.
The curse’s symbolism looms large already in the beginning of the
Watchers’ story, during their preparation for entrance into the earthly
realm and their descent on Mount Hermon. 1 Enoch 6:1–7 reads:
And it came to pass, when the sons of men had increased,
that in those days there were born to them fair and beautiful
daughters. And the angels, the sons of heaven, saw them
and desired them. And they said to one another: “Come,
let us choose for ourselves wives from the children of men,
and let us beget for ourselves children.” And Semyaza, who
was their leader, said to them: “I fear that you may not wish
this deed to be done, and (that) I alone will pay for this
great sin.” And they all answered him and said: “Let us all
swear an oath, and bind one another with curses not to alter
this plan, but carry out this plan effectively. Then they all
swore together and all bound one another with curses to it.
And they were in all two hundred, and they came down on
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Ardis which is the summit of Mount Hermon.88 And they
called the mountain Hermon, because on it they swore and
bound one another with curses.89
Poised at the threshold of their realm, the angelic band makes
a momentous decision: to ensure mutual responsibility for their risky
action, their angelic leaders demand that they bind each other with
curses. This fascinating act of “binding” with curses before the entrance
into the lower earthly realm appears to have a cultic significance.90 It
is reminiscent of certain elements of the scapegoat ritual in which the
animal was “bound” with the crimson band, representing the “curse”
of Israel’s sin, in preparation for its departure to the lower realm,
symbolized by wilderness and the mountainous cliff. It recalls also
the Azazel tradition found in the Apocalypse of Abraham in which
the fallen angel, just prior to his banishment into the earthly realm,
is cursed by Yahoel and Abraham.
The binding of the Watchers with a curse before their descent
in 1 Enoch 6 also represents a curious parallel to the binding of Asael
a few chapters later, in 1 Enoch 10, when the rebel is bound by the
angelic priest before his banishment into the subterranean realm.
The Demiurgic Curse and the Divine Name
An interesting aspect of 1 Enoch 6 is that it mentions not only curses
but also an oath. It depicts the fallen angels as “swearing the oath”
while “binding themselves with curses”; such phrases occur repeatedly, in tandem91 throughout the text.92 In view of these connections,
scholars often see the symbolism of curse and oath in 1 Enoch 6 as
interchangeable.93 If it can be assumed that these concepts are indeed
connected, and indeed interchangeable, a significant link between the
symbolism of curse and the concept of the divine Name might be
revealed.
Interestingly, the same connection might also be present in the
Apocalypse of Abraham in which the curses for Azazel come from the
mouth of Yahoel, an angelic creature who is also the representation
of the divine Name.
This link between the divine Name and the curse of the fallen
angel(s) may already underlie 1 Enoch’s narratives, in which the curse/
oath of the Watchers appears to possess the same demiurgic powers
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as the divine Name. Here, as in the case of the crimson band of the
scapegoat and the front-plate of the high priest, two opposite spiritual
realities, one divine and another demonic, are closely interconnected.
In order to grasp the conceptual link between the powers of the
demonic oath and the divine Name we must again return to 1 Enoch
6, in which the fallen angels are depicted as binding each other with
a mysterious oath. Although it does not provide any direct connection between the oath/curse and the divine Name, the retelling of the
Watchers’ story in the Book of the Similitudes hints at this possibility.
1 Enoch 69:2–20 further expands the tradition about the great oath
of the Watchers:
And behold the names of those angels. And these are their
names: the first of them (is) Semyaza. . . . And this is the
task of Kesbeel, the chief of the oath, who showed (the oath)
to the holy ones94 when he dwelt on high in glory, and its
name. . . . And this one told the holy Michael that he should
show him the secret name, that they might mention it in
the oath, so that those who showed the sons of men everything which is secret trembled before that name and oath.
And this (is) the power of this oath, for it is powerful and
strong; and he placed this oath Akae in the charge of the
holy Michael.95 And these are the secrets of this oath . . . and
they are strong through his oath, and heaven was suspended
before the world was created and for ever. And through it
the earth was founded upon the water, and from the hidden
(recesses) of the mountains come beautiful waters from the
creation of the world and for ever. And through that oath
the sea was created, and as its foundation, for the time of
anger, he placed for it the sand, and it does not go beyond
(it) from the creation of the world and for ever. And through
that oath the deeps were made firm, and they stand and do
not move from their place from (the creation of) the world
and for ever. And through that oath the sun and the moon
complete their course and do not transgress their command
from (the creation of) the world and for ever.96
In this passage, as in 1 Enoch 6, we find references to the familiar
names of the fallen angels responsible for the antediluvian corruption
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of humanity97 as well as to the imagery of the oath. Yet, unlike in the
earlier narrative, here the oath is now not simply a sign of commitment98 but an instrument of creation with which God once fashioned
the heaven and earth.99 1 Enoch 41:5 reaffirms the significance of the
oath for the destiny of all creation, suggesting that various elements
of creation are made to exist and be bound by this demiurgic oath.
It depicts the heavenly luminaries (the sun and moon) keeping their
proper course according to the oath that they have sworn.100 The Book
of Jubilees101 also reflect the idea that the demiurgic oath was once used
by the Deity in his creative work and since then is predestined to hold
creation together. It is noteworthy that in some passages, such as 1
Enoch 41, the demiurgic oath102 is used interchangeably with the divine
Name.103 Later rabbinic accounts reflect extensively on the demiurgic
functions of the Tetragrammaton104 and its letters,105 often interpreting
them as the instruments through which the world came into being.106
These traditions often construe God’s command  יהיat the creation of
the world as an abbreviation of the divine Name.107
It is striking that the fallen angels traditions found in 1 Enoch 69
also try to negatively reinterpret this demiurgic understanding of the
divine Name/Oath by putting it in the hands of the celestial rebels.108
In this respect 1 Enoch 69 further illuminates initial obscure allusions to the demiurgic powers of the great oath/curse. Moreover, such
cryptic allusions might already be present in 1 Enoch 6,109 hinted at
in the name of one of the Watchers’ leaders, Shemihazah ()שמיחזה, an
angelic rebel who is often interpreted by scholars as a possessor or a
seer of the divine Name.110 The demiurgic connotations in the name of
the chief leader of the angelic group do not appear to be coincidental,
considering the irreparable havoc that the group is able to cause in
God’s creation, necessitating new creative activity by the Deity.
Another name—that of Asael ()עשאל, the second leader of the
fallen Watchers—possesses possible demiurgic connotations of the
same sort. In fact, his very name is often translated by scholars as
“God has made,”111 providing further links to the “creational” task of
the fallen angels who decided to “refashion” the earthly realm through
the revelations of mysteries and the conjugal unions of the celestial
and earthy creatures.
In this context, the oath uttered by the fallen angels bearing
peculiar demiurgic names acts as a curious parallel to the oath of the
Creator. While the demiurgic powers of the divine Name bring the
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world into existence, and sustain its harmony, the Watchers’ oath creates chaos and allows them to unlock the boundaries of the created
order in order to refashion it. It also demonstrates their extraordinary
access to the deepest mysteries of the universe, the faculties that enable
them to replicate and mimic the creative faculties of the Deity. As
later rabbinic testimonies often suggest, they literally “fall down with
open eyes.”112
While the possibility of the fallen angels possessing the demiurgic
oath remains only in the background of early Enochic texts, it comes
to the forefront in some other materials; for instance, later Jewish
and Islamic traditions often directly connected the “mighty” deeds
of Shemihazah and Azael with their possession of the divine Name.
Some passages even depict them as the one who unlawfully revealed
the divine Name to humans.113
It has been noticed by scholars that in 1 Enoch 8:3 the names of
the fallen angels indicate their illicit revelatory functions,114 including
the type of instruction they offered.115 In light of this, it seems no
accident that in later Watchers traditions Shemihazah is often posited
as the one who is responsible for passing on illicit knowledge of the
divine Name.116 The Midrash of Shemhazai and Azael 3–5, for instance,
depicts the fallen angel teaching a girl named Esterah the Ineffable
Name; it reads:
They said before Him: “Give us Thy sanction and let us
descend (and dwell) among the creatures and then Thou
shalt see how we shall sanctify Thy name.” He said to
them: “Descend and dwell ye among them.” . . . Forthwith
Shemhazai beheld a girl whose name was Esterah; fixing
his eyes at her he said: “Listen to my (request).” But she
said to him: “I will not listen to thee until thou teachest
me the Name by which thou art enabled to ascend to the
firmament, as soon as thou dost mention it.” He taught her
the Ineffable Name. . . .”117
Later Muslim accounts of the fallen angels found in the Tafsirs
attest to a similar cluster of traditions portraying Shemihazah (‘Aza)
and Asael (Azazil) as the culprits responsible for the illicit revelation
of the divine Name to a woman named Zuhra.118
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Conclusion
Chapters 12 and 13 of the Apocalypse of Abraham, where the celestial
creature bearing the divine Name teaches the young hero of faith how
to impose ritual curses on the celestial scapegoat, constitute one of
the important conceptual nexuses of the Slavonic pseudepigraphon, a
work permeated with the aural ideology. This distinctive ideological
stand attempts to fight the anthropomorphic understanding of God
by putting emphasis on the audial expression of the Deity, who manifests Himself through His Voice and Name. For this reason, Yahoel,
the personified manifestation of the divine Name, plays a paramount
role119 and highlights some new aural potentials of the Yom Kippur
rite. The chief celebrant of the atoning rite here is not simply a bearer
of the front-plate with the divine Name; rather, he himself becomes
the embodiment of the Name. Likewise, other aural realities of the
atoning rite, such as those in the early Enochic reinterpretations of
the Yom Kippur ritual, are solidified here around the figure of this
pivotal sacerdotal servant.
In this respect it is significant that, although the biblical and
mishnaic accounts are silent about the duties of the high priest in
imposition of the curses on the scapegoat, the Apocalypse of Abraham
openly assigns the execution of these duties to the heavenly priest
Yahoel.
Another significant aspect is the inverse aural settings found
in the text. The previously discussed connection between the divine
Name and curse appears to be already manifested in the initial aural
cultic symmetry of two goats of the Yom Kippur rite in which one
animal was accursed but the other was predestined to manifest the
divine Name as the goat for YHWH. The Apocalypse of Abraham,
which closely follows the Enochic demonological patterns, even further identifies the curse as the inverse counterpart of the divine Name,
connecting the angelic bearer of the divine Name with the curses of
the scapegoat. Here there is not merely a goat bearing the divine Name
that serves as the counterpart of the accursed animal, but rather it is
the hypostatic divine Name itself that now presents a foil for the infamous scapegoat standing in opposition to his angelic representation.
Does this paradoxical positioning of the celestial scapegoat visà-vis the embodied manifestation of the divine Name found in the
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Slavonic apocalypse envision Azazel as an inverse counterpart of
the divine Name, similar to Shemihazah’s position in early Enochic
accounts? The Apocalypse of Abraham is unwilling to provide a clear
answer to this question.

The Cosmological Temple in the
Apocalypse of Abraham

A monster below, on the left side, swims in all those rivers. He
comes with his mighty scales, each one as strong as iron, and he
arrives there in order to draw water and defile the place. All the
lights are darkened before him; his mouth and his tongue flame
with fire; his tongue is as sharp as a mighty sword until he gets
as far as entering the sanctuary within the sea, and then he defiles
the sanctuary, and the lights are darkened, and the supernal lights
disappear from the sea.
—Zohar I.52a
For, as the nut has a shell surrounding and protecting the kernel
inside, so it is with everything sacred: the sacred principle occupies the interior, whilst the Other Side encircles it on the exterior.
—Zohar II.233b

Introduction
In chapter 18 of the Apocalypse of Abraham, Abraham, having entered
into the celestial throne room, receives a vision of all creation and
the entire human history from the beginning to the end. This disclosure accounts for much of the apocalypse, stretching from chapter
19 to chapter 31. Although the main portion of the vision is devoted
to describing the history of humankind, from the fall of Adam and
Eve until the appearance of its eschatological messianic figures, the
beginning of this vision is concerned with cosmological matters. In
the cosmological revelations situated in chapters 19 and 21, the seer
37
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contemplates the complex architecture of the heavenly realm and
learns about the structure and features of the lower realms, which
include earth and the underworld. In the lowest region, Abraham sees
Leviathan, who is depicted as the foundation of the world.
Although certain details of this cosmological portrayal have been
explored in previous studies, one important question that has not been
addressed is how this vision fits into the overall sacerdotal framework
of the Slavonic apocalypse. It appears that certain details of the disclosure account, including peculiar references to the imagery of the
Garden of Eden and others, are distinctive sacerdotal motifs. Indeed,
the Slavonic apocalypse may intend to apply its sacerdotal vision to
the entire created order. From this perspective, the whole universe is
envisioned as one macrocosmic temple, with heaven, earth, and underworld as its sacred chambers. The aim of this chapter is to explore in
depth the cosmological revelation found in Apocalypse of Abraham
19–21 and its possible connections to the sacerdotal traditions.

Waters of the Sacred Courtyard1
Abraham’s vision begins in the initial verses of chapter19 when the
patriarch receives the divine command from the theophanic furnace
to look beneath his feet and explore the lower levels of heaven. As
the divine voice speaks, the “levels” under his feet open up to reveal
the lower heavens.2 Multitudes of angelic beings are situated on some
of the lower heavens. On the lowest heavenly level, he sees stars and
“the elements of earth obeying them.”
The revelation, however, is not limited to heavenly realities. After
contemplating the various levels of heaven and their inhabitants, Abraham receives another command from the Deity, this time the command to “contemplate creation.” Following God’s order, he again looks
beneath his feet at the expanse and sees what the text calls the “likeness
of heaven,”3 the lower realms including the earth and the underworld:
And he said to me, “Look now beneath your feet at the
expanse and contemplate the creation which was previously
covered over. On this level there is the creation and those
who inhabit it and the age that has been prepared to follow it.” And I looked beneath the expanse at my feet and
I saw the likeness of heaven and what was therein. And I
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saw there the earth and its fruits, and its moving ones, and
its spiritual ones, and its host of men and their spiritual
impieties, and their justifications, and the pursuits of their
works, and the abyss and its torment, and its lower depths,
and the perdition which is in it. And I saw there the sea
and its islands, and its animals and its fishes, and Leviathan
and his domain, and his lair, and his dens, and the world
which lies upon him, and his motions and the destruction
of the world because of him. I saw there the rivers and
their overflows, and their circles. And I saw there the tree
of Eden and its fruits, and the spring, the river flowing
from it, and its trees and their flowering, and I saw those
who act righteously. And I saw in it their food and rest.4
Some features of this depiction, including the portrayal of Leviathan as the foundation of the world, indicate that the vision is not
merely a “historical” disclosure like those that are revealed to the seer
in the later chapters of the apocalypse, but rather a distinctive cosmological revelation of a different nature intending to communicate
to the patriarch the structure of the entire world. Several details of
this depiction are subtly connected to cultic traditions and indicate
that here one might have a sacerdotal vision of the entire creation
understood as the cosmological temple rather than simply a depiction of the universe. This macrocosmic sacred structure reflects the
tripartite division of the earthly temple wherein heaven is conceived
as the macrocosmic Holy of Holies; earth, the holy place; and the
underworld—represented by the sea—the courtyard. This concept of
the cosmological temple, attempting to connect creation and cult, is
quite ancient, stemming from early Mesopotamian5 and Egyptian6 traditions. In Jewish materials, this conceptual trend is often associated
with the cluster of protological motifs in which the Garden of Eden
is understood as the celestial Holy of Holies7 where the first human
was ministering as the high priest.8
Scholars have noted that a conception of the cosmological temple
is already implicit in some biblical materials, including Ezekiel’s formative depiction of the eschatological sanctuary, which paradoxically
juxtaposes cosmological and paradisal imagery.9 Ezekiel’s portrayal of
the eschatological temple provides a crucial aid to discerning the possible sacerdotal dimensions of the cosmological narrative found in the
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Slavonic apocalypse. For instance, one important cultic motif that is
equally important in both Ezekiel and the Apocalypse of Abraham is
the imagery of the primordial waters.
Abraham reports that he sees under his feet “the sea and its
islands, and its animals and its fishes, and Leviathan and his domain,
and his lair, and his dens, and the world which lies upon him, and his
motions and the destruction of the world because of him . . . the rivers and their overflows, and their circles.”10 In addition to the text’s use
of the sea to represent the underworld, this watery imagery appears
to betray several cultic connections as well.
In Jewish sacerdotal reinterpretations of creational imagery, the
sea often symbolizes the courtyard of the sanctuary of the world. Numbers Rabbah 13.19 states that the court encompasses the sanctuary just
as the sea surrounds the world.11 B. Sukkah 51b likewise tells how the
white and blue marble of the temple walls were reminiscent of the
waves of the sea.12 The association between the sacred chamber and
the sea may also be suggested by the symbolism of the bronze tank in
the courtyard of Israel’s temple, designated in some texts as the “molten sea.”13 It has been suggested that “the great size of the tank . . . in
conjunction with the fact that no practical application is offered for
the ‘sea’ during the time of Solomon, supports the supposition that
the tank served symbolic purpose.14 Either the ‘cosmic waters’ or the
‘waters of life,’ which emanated from below the garden of Eden, or the
‘great deep’ of chaos is most often cited as the underlying symbolism
of the molten sea.”15
It appears that depictions of the eschatological temple in the Book
of Ezekiel reflect the cosmological meaning of the sacred courtyard,
connecting it to the imagery of living water. Victor Hurowitz notes
that “Ezekiel’s temple of the future has a river flowing from under the
threshold (Ezekiel 47:1). . . . The river envisioned by Ezekiel seems to
replace the basins in Solomon’s temple—basins that may have symbolized the rivers of a divine garden.”16 Ezekiel 47:1–8 offers the following
description of the sacred waters:
Then he brought me back to the entrance of the temple; there,
water was flowing from below the threshold of the temple
toward the east (for the temple faced east); and the water was
flowing down from below the south end of the threshold of
the temple, south of the altar. Then he brought me out by
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way of the north gate, and led me around on the outside to
the outer gate that faces toward the east; and the water was
coming out on the south side. Going on eastward with a cord
in his hand, the man measured one thousand cubits, and then
led me through the water; and it was ankle-deep. Again he
measured one thousand, and led me through the water; and
it was knee-deep. Again he measured one thousand, and led
me through the water; and it was up to the waist. Again he
measured one thousand, and it was a river that I could not
cross, for the water had risen; it was deep enough to swim
in, a river that could not be crossed. He said to me, “Mortal,
have you seen this?” Then he led me back along the bank of
the river. As I came back, I saw on the bank of the river a
great many trees on the one side and on the other. He said
to me, “This water flows toward the eastern region and goes
down into the Arabah; and when it enters the sea, the sea of
stagnant waters, the water will become fresh.” (NRSV)
The flowing rivers of this passage evoke the cosmological account
found in the Slavonic apocalypse where the sea is depicted alongside
rivers and their circles. Like the great prophetic account, the Apocalypse
of Abraham is familiar with the paradisal provenance of the sacred
waters since it connects the Edenic tree with “the spring, the river flowing from it.” In both passages, the waters of the Paradise are portrayed
as “flowing.”17 The origin of the paradisal imagery of the circulating
waters can be traced to Genesis 2:10,18 in which a river flows from
Eden to water the garden.19 In Ezekiel, however, the image of flowing
Edenic waters receives further cultic meaning. Yet such an emphasis
is not unique to Ezekiel. Gregory Beale notes20 that the similar sacerdotal imagery of “rivers” can also be found in the description of
Israel’s Temple in Psalm 36:8–9.21 Scholars have additionally discerned22
a similar sacerdotal motif of sacred waters in various Jewish extrabiblical accounts, including the Letter of Aristeas 89–9123 and Joseph
and Aseneth 2.24 Christian materials also display acquaintance with the
sacerdotal tradition of flowing waters. Revelation 22:1–2, for example,
portrays a river of the water of life flowing from the throne of God.25
If we again turn our attention to the foundational Ezekiel account,
it is notable that in Ezekiel 47:12, the imagery of the water is conflated
with other distinctive symbols, including arboreal imagery:
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And on the banks, on both sides of the river, there will grow
all kinds of trees for food. Their leaves will not wither nor
their fruit fail, but they will bear fresh fruit every month,
because the water for them flows from the sanctuary. Their
fruit will be for food, and their leaves for healing.
This portrayal is evocative of the constellation of motifs found in
the Slavonic apocalypse, particularly where the tree of Eden is mentioned in conjunction with other trees:
And I saw there the tree of Eden and its fruits, and the spring,
the river flowing from it, and its trees and their flowering, and I saw
those who act righteously. And I saw in it their food and rest.26
One cannot ignore the panoply of striking similarities between
Ezekiel and the Apocalypse of Abraham, both of which combine the
imagery of flowing rivers, Edenic trees, and the fruits of these trees
that will serve as nourishment for the elect.27 In both accounts, the
Edenic imagery appears to hint at the motif of eschatological restoration of the harmony of creation, known in various traditions as the
paradise of the righteous. Paradisal imagery, as mentioned, permeates
the Ezekelian account. In the Slavonic account, too, the patriarch sees
“those who act righteously” near the tree of Eden. Some early Jewish texts often interpret this restored, uncorrupted, paradisal state of
creation in cultic terms, envisioning it as the eschatological temple.28
The host of similarities between Ezekiel and the Apocalypse of
Abraham suggests that the portrayal of the eschatological temple found
in the great prophetic book appears to exercise some influence on the
cosmological narrative of the apocalyptic work. Moreover, Ezekiel’s
cultic concerns may also underlie the Slavonic apocalypse’s account,
especially considering its own priestly concerns.29
Chambers of the Macrocosmic Temple
Let us now return to the motif of the sacred courtyard symbolically
representing the primordial sea. In Jewish lore, the courtyard of the
macrocosmic temple was identified with the sea, whereas the other
chambers of the sanctuary of creation were associated with heaven
and earth, respectively. A late rabbinic tradition that circulated in the
name of Rabbi Pinhas ben Ya’ir states that “the Tabernacle was made
to correspond to the creation of the world. . . . The house of the Holy
of Holies was made to correspond to the highest heaven. The outer
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Holy House was made to correspond to the earth. And the courtyard was made to correspond to the sea.”30 This arcane cosmological
speculation is not a late rabbinic invention but a tradition with ancient
roots. Josephus, in his Jewish Antiquities 3.121–123, suggests that the
tripartite division of the earthly sanctuary was a reflection of the tripartite structure of the entire creation,31 with its sacred chambers that
corresponded to heaven, earth, and sea:
Internally, dividing its length into three portions, at a measured distance of ten cubits from the farther end he set up
four pillars, constructed like the rest and resting upon similar
sockets, but placed slightly apart. The area within these pillars was the sanctuary; the rest of the tabernacle was open
to the priests. Now this partitionment of the tabernacle was
withal an imitation of universal nature; for the third part of
it, that within the four pillars, which was inaccessible to the
priests, was like heaven devoted to God, while the twenty
cubits’ space, even as earth and sea are accessible to men,
was in like manner assigned to the priests alone.32
Likewise, Jewish Antiquities 3.180–181 affirms a similar tradition:
For if one reflects on the construction of the tabernacle and
looks at the vestments of the priest and the vessels which
we use for the sacred ministry, he will discover that our
lawgiver was a man of God and that these blasphemous
charges brought against us by the rest of men are idle. In
fact, every one of these objects is intended to recall and
represent the universe, as he will find if he will but consent
to examine them without prejudice and with understanding.
Thus, to take the tabernacle, thirty cubits long, by dividing
this into three parts and giving up two of them to the priests,
as a place approachable and open to all, Moses signifies the
earth and the sea, since these too are accessible to all; but
the third portion he reserved for God alone, because heaven
also is inaccessible to men.33
The idea that cult and creation corresponded was also known
to another prominent Jewish interpreter, Philo, who suggests that the
holy temple of God represents the whole universe in his De Specialibus

44 ■ Divine Scapegoats

Legibus 1.66.34 This belief that the earthly temple is a replica of the
entire creation is rooted in biblical materials; the creation of the world
in Genesis 1–2 is set in conspicuous parallel with the building of the
tabernacle in Ex 39–40. Moshe Weinfeld notes that “Gen 1:1–2:3 and
Ex 39:1–40:33 are typologically identical. Both describe the satisfactory
completion of the enterprise commanded by God, its inspection and
approval, the blessing and the sanctification which are connected with
it. Most importantly, the expression of these ideas in both accounts
overlaps.”35 Scholars often suggest that, in view of these parallels, the
earthly sanctuary is envisioned as a microcosm of the world, imitating
the sacerdotal structure of the entire creation.
Keeping in mind these intriguing connections, let us return to
the Apocalypse of Abraham. If a cultic dimension is indeed present in
its cosmological depiction, then the Slavonic apocalypse might also be
aware of the threefold sacerdotal structure of the universe—heaven,
earth, and watery underworld—as the visionary account found in
chapters 19–21 mentions all three realms. In these chapters, the seer
first sees the heavenly levels, and then the earth and the sea. Moreover, Abraham’s position in the upper heaven, which represents the
macrocosmic Holy of Holies, provides an elevated vantage point from
which he is able to glimpse into the other chambers of the cosmological temple. This spatial arrangement provides additional insights
about the structure of the macrocosmic sanctuary, which exhibits some
similarity to the earthly temple.
Much like the earthly shrine, whose inner sanctum was shielded
from the less holy parts of the sanctuary, the macrocosmic temple
seems also to possess a sacred border between its Holy of Holies,
identified with the heavenly realm, and its less sacred chambers, with
the earth and the sea. Such a boundary, represented in the Slavonic
apocalypse by the firmament, appears to be understood as equivalent
to the Pargod, the mysterious curtain of the celestial Holy of Holies, an
entity which, according to some traditions, reflects all human history
from the beginning to the eschatological end. We should now explore
more closely this imagery of the cosmic fabric.
The Veil of the Cosmological Sanctuary
Assuming that the idea of the macrocosmic temple is indeed present
in the cosmological depiction found in the Slavonic apocalypse, it is
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possible that this macrocosmic structure, similar to the earthly shrine,
has its own sacred veil that separates the adytum of the sanctuary from
other less sacred enclosures.
It has been noted that the patriarch’s revelations in the heavenly
throne room are reminiscent of the vision of the Pargod, the heavenly counterpart of the veil of the terrestrial sanctuary.36 Later Jewish
mystical accounts often depict the Pargod as the mystical textile that
miraculously reflects the history of creation. The patriarch’s placement
in the celestial Holy of Holies, gazing on the firmament under his feet,
situates him behind the curtain that separates the heavenly adytum
from the rest of the macrocosmic sanctuary.
Further, some researchers have commented that the unique way in
which Abraham receives the vision of the ages is reminiscent of the disclosures to the Hekhalot mystics on the celestial curtain and the apocalyptic seers on the heavenly tablets.37 Specifically, it recalls the revelation
of the Pargod to R. Ishmael38 in Sefer Hekhalot,39 where the rabbinic seer
beholds the whole span of human history on a cosmic curtain.40
The mystical screen of 3 Enoch, like the medium of revelation in
the Apocalypse of Abraham, reveals the order of events from the generation of the protological couple until the generation of the Messiah.
However, as noted previously, in the Apocalypse of Abraham the vision
of the Pargod encompasses not only historical but also cosmological
subjects, attempting to reveal the structure of the entire universe.
In this respect, it is curious that some early Jewish texts state
that even the veil guarding the terrestrial Holy of Holies was to be
understood as the fabric that somehow mirrors the entire universe.
Josephus’s Jewish War, for example, explains that the veil of the Jerusalem temple was an image of the entire universe; it reads:
Before these hung a veil of equal length, of Babylonian
tapestry, with embroidery of blue and fine linen, of scarlet
also and purple, wrought with marvelous skill. Nor was this
mixture of materials without its mystic meaning: it typified
the universe. For the scarlet seemed emblematic of fire, the
fine linen of the earth, the blue of the air, and the purple
of the sea; the comparison in two cases being suggested by
their colour, and in that of the fine linen and purple by their
origin, as the one is produced by the earth and the other
by the sea. On this tapestry was portrayed a panorama of
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the heavens, the signs of the Zodiac excepted. (Jewish War
V. 212–214)41
The account noticeably emphasizes the combination of the colors of
the veil, which the author asserts symbolize the four elements of the
universe: fire, earth, air, and water. He also underlines the familiar
tripartite structure of the universe, in other words, the heavenly realm,
the earth, and the sea. Josephus’s reflection on the curtain of the tabernacle in his Jewish Antiquities contains a similar portrayal, again
alluding to the cardinal elements and their corresponding colors:
The tapestries woven of four materials denote the natural
elements: thus the fine linen appears to typify the earth,
because from it springs up the flax, and the purple the
sea, since it is incarnadined with the blood of fish; the air
must be indicated by the blue, and the crimson will be the
symbol of fire. (Jewish Antiquities III. 183)42
Creation’s projection onto the sacerdotal fabric, the veil of earthly
sanctuary, may represent an important contribution to the concept
of the heavenly curtain, Pargod, which shows the entire universe to
apocalyptic or Hekhalot seers.
After this short excursus into early Pargod traditions, let us return
to the developments found in the Slavonic apocalypse. Before proceeding to a close analysis of the revelation given to the patriarch, it
will be important to discuss certain spatial aspects of this disclosure.
Consider, for instance, Apocalypse of Abraham 21:1–2, which reports
the Deity’s command received by the visionary immediately before the
disclosure is given to him; we read:
And he said to me, “Look now beneath your feet at the
expanse and contemplate the creation which was previously
covered over. On this level there is the creation and those
who inhabit it and the age that has been prepared to follow
it.” And I looked beneath the expanse at my feet and I saw
the likeness of heaven and what was therein.43
Here the Deity orders the seer look beneath his feet. At first, the
vision’s arrangement appears to be strange and quite different from
the customary appearance of the Pargod, which in rabbinic accounts
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is usually depicted as a vertical barrier. In the Slavonic apocalypse,
however, the curtain of the celestial Holy of Holies, unlike the paroket
of the earthly adytum, is not a vertical entity but a horizontal one. The
arrangement of the vision stresses the fact that Abraham looks down
from the heavenly Holy of Holies onto the medium of the divine revelation, which is situated under his feet. It affirms a paradoxical spatial
structure of the macrocosmic sanctuary in which the upper Holy of
Holies is separated from the lower realms by a horizontal boundary
called “a spreading under one’s feet”—in Slavonic, простертие ножное.44 This horizontal orientation of the heavenly veil is not unique
to the Slavonic apocalypse and is found in other Jewish documents.
Some rabbinic traditions understand one of the heavens as a veil that
separates the celestial Holy of Holies from the lower realms/heavens,
often envisioned as the less sacred chambers of the heavenly Temple.
George MacRae, in his in-depth investigation of the imagery of the
heavenly veil,45 draws attention to a passage from the Babylonian Talmud in which the lowest heaven, Wilon ()וילון,46 is understood as the
cosmic veil.47 The relevant passage from b. Hag. 12b reads:
R. Judah said: There are two firmaments, for it is said:
Behold, unto the Lord thy God belongeth heaven, and the
heaven of heavens. Resh Lakish said: [There are] seven,
namely, Wilon, Rakia’, Shehakim, Zebul, Ma’on, Makon,
‘Araboth. Wilon serves no purpose except that it enters in
the morning and goes forth in the evening and renews every
day the work of creation, for it is said: That stretcheth out
the heavens as a curtain, and spreadeth them out as a tent
to dwell in. Rakia’ is that in which sun and moon, stars
and constellations are set, for it is said: And God set them
in the firmament [Rakia’] of the heaven.48
According to the rabbinic tradition, then, the cosmic curtain represented by Wilon, the lowest of the seven firmaments,49 draws back
every morning, revealing the light of day to the world, and in the
evening, the same cosmic veil closes and hides the daylight.50
The biblical roots of Wilon’s imagery are usually traced to Isaiah
40:22, in which the Deity is depicted as stretching heavens like a curtain: “It is he who sits above the circle of the earth, and its inhabitants
are like grasshoppers; who stretches out the heavens like a curtain, and
spreads them like a tent to live in. . . .”51
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B. Ber. 58b also connects the imagery of the celestial veil with
Wilon: “R. Huna the son of R. Joshua said: Wilon was torn asunder and rolled up, showing the brightness of Rakia.”52 It is significant
that both talmudic passages connect the symbolism of Wilon to the
imagery of firmament ()רקיע. This connection is important in light of
the tradition found in the Apocalypse of Abraham, in which the seer
beholds the mysteries of creation and human history by gazing on the
firmament at his feet:
And he said to me, “Look now beneath your feet at the
expanse (простертие) and contemplate the creation which
was previously covered over. On this level there is the creation and those who inhabit it and the age that has been
prepared to follow it.” And I looked beneath the expanse
(простертие) at my feet and I saw the likeness of heaven
and what was therein. (Apoc. Ab. 21:1–2)53
In the biblical materials, the firmament or expanse ( )רקיעis
often understood as the diaphragm that separates upper waters from
lower waters. Genesis 1:6 records that the Deity created a firmament
( )רקיעin the midst of the waters in order to separate “the waters from
the waters.” In a fashion similar to the Apocalypse of Abraham, some
midrashic materials appear to envision the firmament’s separating
function as the cosmic curtain by tracing the etiology of the sacerdotal veil to the division of upper and lower waters at that crucial point
of creation. Thus, in Midrash Bereshit Rabbati on Exodus 26:33, the
veil of the terrestrial sanctuary is put in parallel with the firmament
as the dividing line between upper and lower waters:
In the Tabernacle the veil divided between the Holy Place
and the Holy of Holies, and in body the diaphragm divides
the heart from the stomach, and in the world it is the
firmament which divides between the upper waters from
lower waters. . . .54
Numbers
development:

Rabbah

12:13

preserves

a

similar

conceptual

. . . It is written, In the beginning God created the heaven,
etc. (Gen. I, 1), and it is written, Who stretchest out the

The Cosmological Temple in the Apocalypse of Abraham ■ 49

heaven like a curtain (Ps. CIV, 2), while of the Tabernacle
it is written, And thou shalt make curtains of goat’s hair
for a tent over the Tabernacle, etc. (Ex. XXVI, 7). It is
written in connection with the second day, Let there be a
firmament . . . and let it divide, etc. (Gen. I, 6), and of the
Tabernacle it is written. The veil shall divide unto you (Ex.
XXVI, 33). Of the third day we read, Let the waters under
the heaven be gathered together (Gen. I, 9). . . .55
A passage from the Book of Zohar underlines the sacerdotal significance of the firmament as the curtain by stating that it separates
the more sacred realm from the less sacred:
Rabbi Yehudah said, “From here we learn that every division of opinion for the sake of heaven is destined to endure,
for here is a division for the sake of heaven, and through
it heaven endured, as it is written: God called the expanse
Heaven (Genesis 1:8). In a waterskin of lofts they appear by
the pint and endure. For we have learned that it is written:
The curtain shall serve you as a partition between the Holy
and the Holy of Holies (Exodus 26:33), precisely, for this is
an expanse dividing in the middle. (Zohar I.33a)56
It appears that in the aforementioned passages from Midrash
Rabbah and the Zohar there is found a peculiar parallelism in which
the dividing line between upper and lower waters is understood as the
cosmic veil. This rabbinic understanding of the curtain as the cosmic
diaphragm between the more sacred upper regions and the less sacred
lower realms, a boundary represented either by the lowest heaven or
the firmament, appears to have early conceptual roots. MacRae draws
attention to some Nag Hammadi materials in which the cosmic veil
is understood as the threshold that separates the divine Pleroma from
the world of matter. One text, the Hypostasis of Archons (NHC, II, 94,
9–14) states that “a veil exists between the world above and the realms
that are below; and shadow came into being beneath the veil; and
that shadow became matter; and that shadow was projected apart.”57
Here, as in the Jewish texts attesting to the Wilon imagery, the veil
is understood as the horizontal entity dividing the divine realm from
its material “shadow.” Another passage, Hypostasis of Archons (NHC,
II, 95, 19–22), again envisions the cosmic veil as the dividing border
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between upper and lower abodes: “And Sophia and Zoe caught him
up and gave him charge of the seventh heaven, below the veil between
above and below.”58 In these heterodox Christian traditions, similar to
the aforementioned rabbinic developments in which the lowest firmament Wilon serves as the macrocosmic veil, the lowest region/aeon of
the divine Fullness, Sophia, is often understood as the curtain separating the realm of the Pleroma from the realm of humans. On the Origin
of the World (NHC, II, 98, 21–23) another Nag Hammadi text, informs
its readers that “she (Sophia) functioned as a veil dividing mankind
from the things above. . . .”59
As we see, these texts often endow their cosmic veils with a cultic
function, serving as a boundary between the more sacred and the less
sacred realms. The horizontal spatial arrangement of the macrocosmic
“veil” in the Apocalypse of Abraham possesses both cosmological and
cultic significance. It might suggest that the lower realms portrayed in
the patriarch’s vision can be understood as exterior chambers of the
temple of the universe, which correspond to the less sacred chambers
of the terrestrial sanctuary known as the holy place (hekhal) and the
vestibule (olam).60
The Leviathan as the Foundation Stone
Returning to the motif of the sacred courtyard, which the Slavonic
apocalypse associates with the sea, another feature demands some
attention, namely, the mysterious oceanic inhabitant, Leviathan, whom
the text portrays as the foundation of the world. Exploring this motif of
the primordial monster sustaining the earth leads to a cluster of Jewish traditions in which the world’s protological foundation often has
cultic connotations, being closely associated with the sacred base of
the Temple. The idea of the sacerdotal and cosmological groundwork
received its crystallization in the notion of the Foundation Stone (the
Eben Shetiyah),61 the primordial entity with which, according to some
Mesopotamian62 and Jewish texts, creation began and which became
the cornerstone not only of the entire world63 but also of the temple.64
This idea of the primordial foundation of the sanctuary is reflected in
2 Enoch, in which the primordial aeon Adoil becomes the foundation
of the upper temple, represented by the divine throne.65
In rabbinic lore, the Foundation Stone was often identified both
with the foundation of the upper sanctuary66 and with the rock in the
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earthly Holy of Holies of the Jerusalem Temple. Mishnah Yoma 5:2 tells
us that “after the Ark was taken away a stone remained there from the
time of the early Prophets, and it was called ‘Shetiyah.’ It was higher
than the ground by three fingerbreadths.”67
Moreover, in Jewish lore, the primordial stone additionally
becomes the cosmic plug, intended to subdue and seal the waters of
chaos. One can find such idea of the primeval waters’ sealing in the
Prayer of Manasseh 1–3, in which the Deity seals the abyss with his
glorious Name:
O Lord, God of our fathers, God of Abraham, Isaac, Jacob,
and their righteous offspring; He who made the heaven
and the earth with all their beauty; He who bound the sea
and established it by the command of his word, He who
closed the bottomless pit and sealed it by his powerful and
glorious name. . . .68
Although the Foundation Stone is not mentioned in this early
passage, the reference to the divine Name parallels this entity insofar
as the Eben Shetiyah was often associated with the Name. Targum
Pseudo-Jonathan on Exodus 28:30 states that, in the beginning, God
sealed up the mouth of the Tehom with the Foundation Stone, on
which the divine Name was engraved.69 In the Babylonian Talmud,70
this protological act of the Deity was later replicated by King David,
who similarly seals the waters of chaos with the stone inscribed with
the Tetragrammaton.71 Here the primordial act of subduing of the
chaotic waters is linked to the Temple’s foundation.72 Michael Fishbane
notes that
. . . the waters of Tehom are held in check by a stone . . . and
this is the foundation stone upon which the Temple itself
was established. . . . Thus . . . the Temple serves as an axis
mundi, or point of connection and intermediation between
the divine realms above and the chaotic waters below. There
is also a palpable trace in these accounts of the ancient
mythic theme of the establishment of the world and the
heavenly shrine upon the defeated waters of chaos. This topic
is most famously known from the great battle and building
scenes found in Enuma elish iv-v; but one will also recall
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the striking link between the divine combat against the sea
and the references to the building of a temple recorded in
Exod. 15:6–8, 17.73
The imagery of the Foundation Stone, envisioned as the primordial solid point, brings us back to the cosmological account of the
Slavonic apocalypse, in which Leviathan is depicted as the foundation of the world.74 Like the Eben Shetiyah, Leviathan too serves as
the cosmic dam against the turbulent waters. Rabbinic lore also often
describes Leviathan not only as the cornerstone of the world75 but also,
similar to the Foundation Stone, as the barrier against the waters of
chaos.76 Pesikta Rabbati 48:3 claims that if Leviathan did not lie over
the abyss and press down upon it, the abyss would eventually destroy
the world and flood it.77 In view of these traditions, scholars suggest that the Jewish materials appear to describe Leviathan as “a plug
over the primordial waters, preventing a world-threatening flood from
arising from the netherworld.”78 Similar imagery is used with respect
to the Foundation Stone.79 Thus both Leviathan and the Foundation
Stone are envisioned as the cosmic boundaries predestined to “block
the primordial waters.”80 William Whitney notes that rabbinic tradition about Leviathan “places him at a focal point in the cosmic order.
He is the one solid point on which the cosmos might be founded
in the midst of the watery depths.”81 This, again, evokes the rabbinic
understanding the Foundation Stone as an initial solid point of cosmos, thrown by the Deity into the primordial abyss.82 In this respect,
it is intriguing that the Leviathan tradition preserved in 1 Enoch 60:9
depicts God throwing the monster into the depths of the sea during
the process of creation, an act strikingly reminiscent of the protological
casting of the Foundation Stone into the abyss.83
The position of Leviathan as the sacred foundation of the cosmological temple might also be hinted at in Apocalypse of Abraham 10:9–
10 in which the Leviathans are paired with the Cherubim/Hayyot.84
Ezekiel’s vision depicts the Hayyot as the holders or foundation of the
celestial sanctuary represented by the divine Chariot. Their counterparts are the Cherubim of the Holy of Holies, who hold the divine
Presence in the earthly adytum. Pairing the Leviathans with these sacerdotal “holders” provides additional insight into the cultic functions
of the monsters of the sea.85
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Appointing Yahoel, the angelic embodiment of the divine Name,
as the stabilizing force over the Leviathans is also instructive. Whitney
notes that Apocalypse of Abraham 10:9–10 is concerned with the stability of the Axis Mundi, since Yahoel—the angelic representation of the
Name—rules over the Leviathans and is portrayed as “the one who
guarantees the stability of the cosmic axis.”86 Juxtaposing the themes
of divine Name and the Axis Mundi, represented by Leviathan(s),
again calls to mind the tradition of the Foundation Stone in which
this primordial entity is sealed with the divine Name to suppress the
watery chaos under the sanctuary. Whitney notes the same stabilizing function of Yahoel in relation to the Hayyot; besides taming the
Leviathans, he also reconciles the rivalries of the Living Creatures of
the Cherubim against one another. Whitney suggests that “here the
power of the name of God serves to suppress dark and threatening
forces beneath the throne of God.”87 The hypostasized divine Name
thus tames chaotic forces both in the foundation of the upper sanctuary as well as the sanctuary of the world.
It is also possible that, in some traditions, Leviathan is envisioned
not only as the Foundation Stone that provides the cultic base and seals
the primordial waters but also as the cosmological courtyard of the
macrocosmic temple that, like the outer sacerdotal chamber, circumscribes the sacred realm. In some traditions, Leviathan encompasses
the entire world, acting as “Circuitus Mundi.”88
Leviathan “embodying” the sacred structure also seems to be
found in the Babylonian Talmud, which tells that Leviathan will represent the building material for the eschatological Tabernacle. B. Baba
Bathra 75a speaks of the following tradition: “Rabbah in the name of
R. Johanan further stated: The Holy One, blessed be He, will in time
to come make a tabernacle for the righteous from the skin of Leviathan; for it is said: Canst thou fill tabernacles with his skin.”89 Here
the eschatological tabernacle of the righteous will be constructed from
the skin of Leviathan.

Conclusion
Examining the cultic dimensions of the cosmological account found in
chapter 21 of the Apocalypse of Abraham, we have suggested that this
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chapter portrays the macrocosmic temple, with the sacred chambers
corresponding to heaven, earth, and the underworld. The presence
of such sacerdotal imagery reflects the cultic concerns that permeate
the Slavonic apocalypse. Written shortly after the destruction of the
Jerusalem Temple, the text offers an alternative, idealized vision of
the sanctuary in order to mitigate the catastrophic loss of the earthly
shrine. It portrays the young hero of the faith as an adept of otherworldly priestly praxis, receiving revelation about the true upper
prototype of the earthly temple. In this respect, the portentous cultic disclosure of the macrocosmic temple in the very beginning of
Abraham’s vision in the celestial Holy of Holies appears to envision
him as an archetypal sacerdotalist to whom God reveals the “idea of
priesthood.” The sacerdotal developments taking place in the Apocalypse of Abraham and other Jewish apocalyptic writings will influence
later Jewish mystical developments, as rabbinic seers will also receive
visions of the idealized sanctuaries.90
Another distinctive feature of the sacerdotal universe of the
Apocalypse of Abraham that will play a similarly prominent role in
later Jewish mysticism is the cultic dimension of the demonic side
that attempts to mirror the sacerdotal realities of the divine realm.
It has been previously noted that the chief antagonist of the Slavonic
apocalypse, the fallen angel Azazel, appears to possess his own “glory,” or kavod, an attribute that is reserved almost exclusively for the
depiction of the Deity in apocalyptic accounts.91 The transference of
divine theophanic attributes to the story’s antagonist seems part of the
broader ideological tendency of the Slavonic apocalypse, which builds
paradoxical symmetry between the good and evil realms. Leviathan’s
role as the foundation stone of the macrocosmic sanctuary appears
also to belong to the similar cluster of ideas that attempt to envision
the prominent agents of the Other Side as counterparts to the divine
realities.

The Demise of the Antagonist
in the Apocalyptic Scapegoat Tradition

What was that vision? Uzza and Azael, who were “falling down
and having eyes open.”
—Zohar III.194a

Introduction
As has been already noted in our study in the Apocalypse of Abraham, the reader encounters an eschatological reinterpretation of the
chief sacerdotal event of the Jewish tradition, namely, the Yom Kippur ceremony. In particular, chapter 13 utilizes this enigmatic rite, in
which the angel Yahoel, depicted as the celestial high priest, bestows
the garment of sins upon the main antagonist of the story, the fallen
angel Azazel, who is then sent into the lower realm.
Previous studies note that the peculiar details of this account
evoke the scapegoat ritual, the annual atoning ordinance of the Jewish
tradition outlined in the Book of Leviticus, during which the transgressions of the Israelites were heaped upon a goat who was then banished into the wilderness.1 According to Leviticus, in the Yom Kippur
ordinance, the exile of the cultic animal into an uninhabitable realm
coincided with another significant progression, namely, the entrance
of the high priestly celebrant into the divine presence—that is to say,
into the Holy of Holies.
By adding several nuances, the Slavonic apocalypse offers a
unique apocalyptic understanding of the purifying ordinance. In this
eschatological reinterpretation of Yom Kippur, the main hero of the
story does not simply enter the sacred chamber of the earthly Temple
55
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made by human hands, but rather the celestial throne room, represented by the highest heaven. His ominous counterpart, on the other hand,
namely, the fallen angel bearing the name of the scapegoat, is exiled
to the subterranean sphere. Such refashioning ushers the enigmatic
rite into an entirely new conceptual dimension. Some traces of this
novel apocalyptic framework also appear in rabbinic and early Christian accounts, suggesting that later interpretations of the Yom Kippur
imagery may have been shaped by not only biblical patterns but also
early apocalyptic developments. Indeed, later rabbinic and Christian
testimonies betray obvious similarities with the apocalyptic currents.
It is even possible that the determinative biblical version of the
ritual may not have completely escaped the influence of the apocalyptic
worldview. After all, even the early version found in Leviticus appears
to deal with certain themes also found in apocalyptic literature, such
as the transformation and the breaching of the boundaries of sacred
realms, as well as alongside purification and atonement.
The conceptual roots of the Yom Kippur ritual are shrouded in
mystery. In their attempts to clarify the origin of this enigmatic rite,
scholars have often focused on Mesopotamian traditions, which are
permeated by a complex apocalyptic worldview, including visions, initiations, and heavenly journeys. Although the Mesopotamian materials
yield some useful information, a great deal of uncertainty remains.
This uncertainty is reflected in the proposed rationale behind the ritual
described in Leviticus. On one hand, it has been proposed that the ritual was developed as a dialogical reaffirmation of the practice of heavenly ascent, as the earthly complement to the visionary’s eschatological
entrance into the celestial Holy of Holies. On the other hand, the
opposite approach has been articulated as well—it has been suggested
that the Levitical ritual may have arisen as a polemic against such
practices, in order to discourage the praxis of the heavenly priesthood
by establishing an alternative cultic framework that limits the access to
the divine presence on earth to the members of certain priestly clans.2
While there are no clear answers to the questions about the
account found in the Book of Leviticus, it is possible that later accounts
of the atoning rite, those in the Mishnah and early Christian authors,
were influenced by the apocalyptic reinterpretations of Yom Kippur
found in early apocalyptic texts such as the Book of the Watchers, the
Animal Apocalypse, and the Apocalypse of Abraham.
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In this respect, it is important to note several possible “apocalyptic” features of the atoning ritual that seem present in the later
descriptions of the scapegoat ordinance. For instance, several enigmatic additions to the Levitical blueprint of the scapegoat ritual appear
in later interpretations of the atoning rite found in mishnaic, targumic,
and talmudic accounts, especially in the description of the conclusion
of the scapegoat ceremony. Some of these accounts insist that in the
final moments of the ritual in the wilderness the crimson band of the
scapegoat was removed and then placed back onto the animal. The
scapegoat was then pushed off the cliff by its handlers. These traditions are not attested to in the biblical description from Leviticus, yet
they figure into many rabbinic and early Christian interpretations. M.
Yoma 6:6, for example, contains this tradition:
What did he do? He divided the thread of crimson wool
and tied one half to the rock and the other half between its
horns, and he pushed it from behind; and it went rolling
down, and before it had reached half the way down the hill
it was broken in pieces. He returned and sat down beneath
the last booth until nightfall. And from what time does it
render his garments unclean? After he has gone outside the
wall of Jerusalem. R. Simeon says: From the moment that
he pushes it into the ravine.3
This account depicts the climax of the scapegoat ceremony in
which the handlers of the scapegoat stripped away the infamous crimson band from the cultic animal, and then, according to the Mishnah,
the band was divided into two pieces, one of which was tied to a rock
and the other to the animal’s horns. The scapegoat was finally pushed
off the cliff by its handlers. Scholars have suggested that the scarlet
band was envisioned as an impure garment or, more specifically, as
the attire of sins4 that the cultic animal was predestined to carry in an
uninhabitable realm, in this case, the wilderness.5 Loosing the cultic
band possibly signifies the forgiveness of the sins of the Israelites,6
since, in some Jewish accounts, the imagery of loosing is closely connected to the forgiveness of transgressions.7
The aforementioned mishnaic passage also hints to the fact that
the final destination of the scapegoat’s exile was not merely the desert
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but rather the underworld or abyss, a descent symbolically expressed
by the pushing of the animal off the cliff.
Other Jewish and Christian sources, both preceding and contemporaneous with the aforementioned mishnaic testimony, attest to the
scapegoat’s dramatic descent and the ritual function of the crimson
band. For instance, in De plantatione 61, Philo speaks about the fall
of the scapegoat.8 Similarly, although Justin Martyr does not directly
mention the act of pushing the cultic animal off the cliff, his statements regarding the scapegoat’s death in Dialogue with Trypho hint at
his knowledge of the ritual:
Likewise, the two identical goats which had to be offered
during the fast (one of which was to be the scapegoat, and
the other the sacrificial goat) were an announcement of the
two comings of Christ: Of the first coming, in which your
priests and elders send him away as a scapegoat, seizing
him and putting him to death. . . . (40:4)9
Further, The Epistle of Barnabas 7:6–11 repeats the tradition of
disrobing the scapegoat by removing the cultic band, connecting the
crimson thread to the messianic or sacerdotal garment of Christ.10
It relates a version of the ritual in which the priest wraps a piece
of scarlet wool around the scapegoat’s head; its handler subsequently
takes the goat into the wilderness and removes the wool, placing it
on a blackberry bush. This depiction parallels both m. Yoma 4:2, in
which the celebrant places a thread of crimson wool onto the head of
the scapegoat, and m. Yoma 6:6, in which the handler of the scapegoat
divides the thread of crimson wool and ties one half of it to the rock.11
Later rabbinic testimonies found in the targumic and talmudic
literature are also cognizant of the disrobing and rerobing of the cultic
animal, as well as its forced descent from the cliff into the abyss. In
these rabbinic accounts, this cliff is often called the Zok (Heb. )צוק.12
One such example is found at b. Yoma 67a:
What did he do? He divided the thread of crimson wool, and
tied one half to the rock, the other half between its horns,
and pushed it from behind. And it went rolling down and
before it had reached half its way down hill it was dashed
to pieces. He came back and sat down under the last booth

The Demise of the Antagonist ■ 59

until it grew dark. And from when on does it render his
garments unclean? From the moment he has gone outside
the wall of Jerusalem. R. Simeon says: from the moment he
pushes it into the Zok.13
Y. Yoma 6:3 also contains such a motif:
. . . All during Simeon the Just’s lifetime he [the scapegoat]
did not fall down half the mountain before he dissolved into
limbs; after Simeon the Just’s death he fled to the desert and
was eaten by the Saracens.14
As shown above, both the Babylonian and Jerusalem Talmuds
make reference to the high places as the animal’s final destination.
Both accounts also portray its violent descent, culminating in the dramatic disintegration of the scapegoat’s body.
Targum Pseudo-Jonathan on Leviticus 16:21–22 provides a specific location from which the scapegoat was to be pushed—the mountains of Beth Haduri:
Aaron shall lay both his hands on the head of the live goat,
in this fashion: his right hand upon his left. He shall confess over it all the iniquities of the children of Israel and
all their rebellions, whatever their sins; he shall put them
on the head of the goat with a declared and explicit oath
by the great and glorious Name. And he shall let (it) go,
in charge of a man who has been designated previously, to
go to the desert of Soq, that is, Beth Haduri. The goat shall
carry on himself all their sins to a desolate place; and the
man shall let the goat go into the desert of Soq, and the
goat shall go up on the mountains of Beth Haduri, and the
blast of wind from before the Lord will thrust him down
and he will die.15
The intriguing reference to “the blast of wind from before the
Lord” causing the scapegoat’s demise may represent a spiritual or angelic agent pushing the goat into the abyss, which is reminiscent of the
story found in the Book of the Watchers in which the archangel Raphael
executes Asael’s punishment. Indeed, as Lester Grabbe notes, although
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in this passage “the goat dies, as in the Mishnah,” his final demise “is
ascribed to a supernatural force rather than to the human agent.”16
These traditions—hurling the scapegoat off the cliff and the alteration of his “attire,” the crimson band, immediately before his death—
are strikingly reminiscent of the eschatological reinterpretations of the
scapegoat rite in the Book of the Watchers, the Apocalypse of Abraham,
as well as other Jewish apocalyptic material. As mentioned, the Apocalypse of Abraham reflects the tradition of sending the scapegoat into
the lower realm when Yahoel banishes Azazel first to the earthly realm
and eventually into the fiery abyss of the subterranean sphere.17 It is
noteworthy that, much like the scapegoat in mishnaic testimonies, the
antagonist’s exile in the Slavonic apocalypse coincides with his disrobing and rerobing. The text tells us that the fallen angel was first disrobed of his celestial garment and then reclothed in the ominous attire
of human sins; it reads: “For behold, the garment which in heaven was
formerly yours has been set aside for him, and the corruption which
was on him has gone over to you.”18
Azazel’s ontological garments are likely altered from angelic to
demonic in order to prepare for the new conditions of his exile, indicated by the connection between his transition to the lower realm and
his disrobing and rerobing. As we see, then, such clothing metaphors
in this text serve as important markers for the characters’ transitions
to different habitats or realms.
The traditions of the scapegoat’s garments and his descent into
the lower realm must now be explored in detail in the search of their
possible apocalyptic roots.
The Reinterpretation of the Yom Kippur Ritual in the Jewish
Apocalypticism
As noted, one of the earliest apocalyptic reinterpretations of the scapegoat ritual in Jewish tradition can be found in the Book of the Watchers, in which the story of the cultic gatherer of impurity receives a
novel conceptual makeup. This early Enochic booklet refashions the
scapegoat rite in a paradoxical angelological way, incorporating details
from the sacrificial ritual into the story of its main antagonist, the
fallen angel Asael.
1 Enoch 10:4–7 presents a striking depiction laden with the familiar sacerdotal details; it reads:
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And further the Lord said to Raphael: “Bind Azazel by his
hands and his feet, and throw him into the darkness. And
split open the desert which is in Dudael, and throw him
there. And throw on him jagged and sharp stones, and cover
him with darkness; and let him stay there forever, and cover
his face, that he may not see light, and that on the great
day of judgment he may be hurled into the fire. And restore
the earth which the angels have ruined, and announce the
restoration of the earth, for I shall restore the earth. . . .19
Several scholars have noticed numerous details of Asael’s punishment that are reminiscent of the scapegoat ritual. Daniel Olson, for
instance, argues that “a comparison of 1 Enoch 10:4–8 with the Day of
Atonement ritual (cf. Lev 16:8–26), where we find a goat sent off ‘to
Azazel,’ leaves little doubt that Asael is indeed Azazel.”20 Additionally,
Daniel Stökl Ben Ezra observes that “the punishment of the demon
resembles the treatment of the goat in aspects of geography, action,
time and purpose.”21 Furthermore, the place of Asael’s punishment designated in 1 Enoch as Dudael is reminiscent of the terminology used for
the designation of the ravine of the scapegoat ( הדודו/ )בית הדורוin later
rabbinic interpretations of the Yom Kippur ritual.22 This is reflected in,
for example, m. Yoma and Targum Pseudo-Jonathan.23
Asael’s special execution in 1 Enoch 10, especially in comparison
with the undifferentiated punishment of the other leader of the fallen
angels, Shemihazah, which takes place with the rest of the celestial rebels,24 strengthens the cultic interpretation of his punishment, perhaps
envisioning him as a sort of expiatory offering for the sins of fallen
angels and the giants,25 or as a sacrifice to remove the impurity and
defilement caused by the celestial rebels and their offspring.26 Józef
Tadeusz Milik draws attention to one such motif found in fragments
from the Book of Giants (4Q203), in which Asael/Azazel seems to be
an expiatory agent; it reads:27
. . . and [yo]ur power . . . Blank Th[en] ’Ohyah [said] to
Hahy[ah, his brother . . .] Then he punished, and not us,
[bu]t Aza[ze]l and made [him . . . the sons of] Watchers,
the Giants; and n[o]ne of [their] be[loved] will be forgiven . . . he has imprisoned us and has captured yo[u].
(4Q203, frag. 7, col. I)28
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Moreover, some Qumran materials appear aware of the angelological interpretation of the scapegoat figure. In particular, they depict
Azazel as the eschatological leader of the fallen angels,29 incorporating
him into the story of the Watchers’ rebellion.30 All these strands of
evidence demonstrate that the conceptual link between the scapegoat
and the fallen angel is documented in a number of important materials
across a substantial span of history.
Placing the Scapegoat into the Abyss
Although biblical materials are silent about the demise of the scapegoat, later rabbinic testimonies often insist on the fact that the cultic
animal was pushed by his handlers off the cliff, hurtling into the abyss.
The apocalyptic versions of the Yom Kippur ritual in the Book of the
Watchers, the Animal Apocalypse, and some other Enochic materials
often contain some features of the scapegoat ritual that are absent
from the Levitical description but which are present in the mishnaic
testimonies. One of the important details here is the placement of the
antagonist into a pit situated in the wilderness. As mentioned, in 1
Enoch 10, the Deity orders Raphael to open the pit in the desert and
throw Asael into the darkness. The text further describes the celestial
scapegoat’s fall into the depths of the abyss.31 It should be noted that,
although m. Yoma 6:6 also informs its readers about the descent of
the animal from the desert cliff, this account is much later than the
tradition found in the Book of the Watchers, the Animal Apocalypse,
and other Jewish apocalyptic works. The latter were written several
centuries before the composition of the Mishnah.
The roots of the Enochic tradition of the angelic scapegoat’s punishment in the abyss are shrouded in mystery. Some scholars believe
that this motif may have its origin in a set of earlier developments
connected with another infamous Enochic rebel, namely, Shemihazah.
1 Enoch 10:11–1532 tells how the other rebellious angels, including
their leader Shemihazah, will eventually be shepherded into the abyss:
“Go, inform Semyaza and the others with him who have
associated with the women to corrupt themselves with
them in all their uncleanness. When all their sons kill each
other, and when they see the destruction of their beloved
ones, bind them for seventy generations under the hills of
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the earth until the day of their judgment and of their consummation, until the judgment which is for all eternity is
accomplished. And in those days they will lead them to the
abyss of fire;33 in torment and in prison they will be shut
up for all eternity. And then he (Semyaza) will be burnt
and from then on destroyed with them; together they will
be bound until the end of all generations.”34
Scholars suggest that 1 Enoch 6–11 represents a fusion35 of
two originally distinct traditions, one of which was associated with
Shemihazah and the other with Asael.37 Some studies argue that the
Shemihazah material may have had priority over the Asael material,38
suggesting that the Shemihazah narrative did not originally include the
Azazel episode in 10:4–8.39 George Nickelsburg, for instance, proposes
that the interpolation of material about Asael was drawn “largely from
an independent myth about the rebellion of a single angelic figure.”40
Some researchers attempt to explain the cultic overtones of 1 Enoch
10 by suggesting that the tradition of Asael’s punishment arose as a
conflation of Leviticus 16 and the Shemihazah narrative.41 An in-depth
discussion of the editorial history of 1 Enoch 10 transcends the boundaries of the current investigation, but it is important to emphasize that
the final constellation of the sacerdotal traditions reflected in chapter
10 most certainly took place before the composition of m. Yoma, with
its peculiar understanding of the scapegoat ritual.
The incarceration of the fallen angels in the abyss is also reflected in other booklets of 1 Enoch, which largely draw on the formative
accounts found in the Book of the Watchers.42 For instance, the tradition
of confining the celestial rebels to the depth of the abyss looms large in
the Animal Apocalypse in which the story of the fallen angels is clothed
in obscure cosmological and zoomorphic imagery.43 Thus, 1 Enoch 90:24
designates the abyss as the place of the punishment of the fallen “stars”:
36

And the judgment was held first on the stars, and they
were judged and found guilty; and they went to the place
of damnation, and were thrown into a deep (place), full of
fire, burning and full of pillars of fire.44
As in the Book of the Watchers, this Enochic booklet seems to
pay special attention to the penalization of the leaders of the fallen
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angels. 1 Enoch 88:1 further refashions the story of Asael’s punishment, shrouding it in even more esoteric imagery.45 Despite the cryptic
embellishments, however, the place of the demonic scapegoat’s punishment is described as a narrow, deep, dark, and desolate abyss, just as
in the Book of the Watchers.46
The Book of Jubilees, another Second Temple Jewish text that tries
to reconcile the Mosaic revelation with the Enochic tradition, contains
the same motif.47 Jubilees 5:6, for instance, reads:
Against his angels whom he had sent to the earth he was
angry enough to uproot them from all their (positions of)
authority. He told us to tie them up in the depths of the
earth; now they are tied within them and are alone.48
Similarly, Jubilees 5:10 reads:
Now their fathers were watching, but afterwards they were
tied up in the depths of the earth until the great day of
judgment when there will be condemnation on all who have
corrupted their ways and their actions before the Lord.49
In both passages, the condemned angels are restrained in the
place of their punishment, a topos designated in Jubilees as the depth of
the earth. Moreover, Jubilees provides another striking reinterpretation
of the scapegoat symbolism relevant to our study. Jubilees 34:18–19,
as others have noted, connects the story of Joseph and his brothers
to the scapegoat ritual:
For this reason, it has been ordained regarding the Israelites
that they should be distressed on the tenth of the seventh
month—on the day when (the news) which made (him)
lament Joseph reached his father Jacob—in order to make
atonement for themselves on it with a kid—on the tenth
of the seventh month, once a year—for their sins. For they
had saddened their father’s (feelings of) affection for his
son Joseph. This day has been ordained so that they may
be saddened on it for their sins, all their transgressions,
and all their errors; so that they may purify themselves on
this day once a year.50
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Some studies even argue for the formative value of the biblical
Joseph story in the development of the original account of the atoning
rite.51 It is additionally important that the biblical account of Joseph’s
ordeal includes the motifs of binding the “human scapegoat” and placing him in the pit.52
Scholars note that besides the early Jewish pseudepigraphical
works, the tradition of pushing the scapegoat off the cliff may also
appear in Philo’s De Plantatione, 6.53 While speaking about the scapegoat ritual, Philo mentions “rocky chasms” in the wilderness. Some
have suggested that such an interpretation may reflect an early Midrash
on the meaning ( גזרcut, split up) in ( ארץ גזרהLev. 16:22) and/or the
historical memory of the actual cliffs in the mountains of Jerusalem.54
However, although Philo’s early testimony is significant, it is not entirely
novel, since the early Enochic booklets, written several centuries before
the great Alexandrian author, already attempt to connect the figure of
the celestial scapegoat to the motifs of ruggedness and the abyss.
It should be noted that the motif of the angelic antagonists’ exile
into the subterranean pits is not confined to the Enochic currents but
can also be found in Adamic lore. In these Adamic accounts we can see
the formative influence of the Enochic aetiology of evil. Thus, Revelation 20:1–3,55 an account that some scholars believe to be patterned
after the Enochic scapegoat tradition,56 sentences its chief antagonist,
Satan, to the bottomless pit.57 The later Satan traditions, reflected in
the Primary Adam Books, perpetuate the narrative of the antagonist’s
expulsion.58 It is also intriguing that, in the Primary Adam Books, the
antagonist’s demotion coincides with the use of distinctive clothing
metaphors, such as the removal of the opponent’s angelic garment59
and his rerobing into the animal skins of the Serpent and the Beast.60
2 (Slavonic) Enoch also elaborates on this tradition of Satan’s exile
into the abyss with a complex mix of Adamic and Enochic trends. 2
Enoch 24:4–5 reads:
But one from the order of the archangels deviated, together
with the division that was under his authority. He thought
up the impossible idea, that he might place his throne higher
than the clouds which are above the earth, and that he might
become equal to my power. And I hurled him out from the
height, together with his angels. And he was flying around
in the air, ceaselessly, above the Bottomless.61
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This account represents a curious intersection of the Enochic and
Adamic aetiologies of evil, since the features of the chief character of
one mythology of corruption are transferred to the antagonist of the
other. Both conceptual developments, however, exhibit their independent, ancient roots. Besides its reliance on the familiar Enochic motifs,
the tradition of Satan’s fall into the pit in 2 Enoch 24 also seems to draw
upon some early biblical themes found in Isaiah62 and Ezekiel.63
The aforementioned conceptual developments demonstrate that
the early tradition of the scapegoat’s exile into the wilderness found
in Leviticus was enhanced by other prophetic and apocalyptic reinterpretations, which eventually led to a more complex understanding
of the scapegoat’s removal. This understanding grew to encompass
two stages: (1) its exile into the wilderness and (2) its fall into the
subterranean realm, represented by the abyss. It is this novel and more
complex understanding of the cultic animal’s removal that plays a
prominent role in later mishnaic and early Christian understandings
of the scapegoat ritual.
Clothing the Scapegoat with the Dark Garment
As we saw in previous chapters, another important feature absent
in Leviticus but quite prominent in the rabbinic and early Christian
depictions of the scapegoat ritual is the symbolism of the crimson
band. Tied around the cultic animal’s head, the ribbon was said to
miraculously change color at the climax of the atoning ceremony in
order to signify the forgiveness of Israel’s sins. Early interpretations
suggest that the scarlet band decorating the scapegoat’s head was often
intended to be a garment, the attire of human sins, carried by the animal into the uninhabitable desert. There, according to Christian and
mishnaic testimonies, the cultic animal was “disrobed” by its handlers
when its ribbon was either fully or partially removed.64
In the search for the possible roots of this complex and ambiguous tradition, some prophetic and apocalyptic accounts that deal with
the motif of the spiritual scapegoats’ attire are very useful. A peculiar
reinterpretation of the Yom Kippur ritual found in the Book of Zechariah provides an important conceptual development that will be often
used by later interpreters in their speculation about the garment of the
scapegoat. Zechariah 3:1–5 gives the following description:
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Then he showed me the high priest Joshua standing before
the angel of the Lord, and Satan standing at his right hand
to accuse him. And the Lord said to Satan, “The Lord rebuke
you, O Satan! The Lord who has chosen Jerusalem rebuke
you! Is not this man a brand plucked from the fire?” Now
Joshua was dressed with filthy clothes as he stood before
the angel. The angel said to those who were standing before
him, “Take off his filthy clothes.” And to him he said, “See,
I have taken your guilt away from you, and I will clothe
you with festal apparel.” And I said, “Let them put a clean
turban on his head.” So they put a clean turban on his head
and clothed him with the apparel; and the angel of the Lord
was standing by.
As I argued in the first chapter, this prophetic passage is permeated with Yom Kippur symbolism. It contains several characters that
hold familiar cultic roles and attributes evocative of the atoning rite,
namely, a human high priest who is reclothed during the ceremony, a
character bearing the divine Name, and an accursed antagonist.
Already, the familiar constellation of cultic motifs can be discerned here, motifs that later play a prominent role in Apocalypse of
Abraham 13. In particular, the spiritual creatures of Zechariah, like the
Apocalypse of Abraham, are reminiscent of the two emblematic animals
of the atoning rite, one of whom was endowed with the divine Name
and another who was cursed. Similar too are the functions and actions
of the actors of the prophetic account when compared to those of the
Slavonic apocalypse. In Zechariah 3, as in the Apocalypse of Abraham, the attire of the human sacerdotal celebrant is changed from the
defiled garments of sin to pure vestments. Conducting this transferal
is the Angel of the Divine Name. Unlike the Slavonic apocalypse, the
filthy human clothes are not directly transferred to Satan in Zechariah; nonetheless, his presence during the ceremony and his cursing
represent important conceptual steps toward associating the demonic
scapegoat with the attire of human sins.
The antagonist in Zechariah is not clothed with the dark vestment of human sins, but it is possible that this does take place in the
Book of the Watchers. Asael, the celestial scapegoat, appears to receive
a garment of darkness in 1 Enoch 10:

68 ■ Divine Scapegoats

. . . And throw on him jagged and sharp stones, and cover
him with darkness; and let him stay there forever, and cover
his face, that he may not see light. . . .65
The symbolism of the scapegoat’s covering, enhanced by the
dichotomy of light and darkness, parallels another cluster of clothing
metaphors often found in Jewish apocalyptic accounts, namely, the
imagery of the seer’s endowment with garment of light, received upon
his entrance into upper realm. Asael seems to undergo a similar, albeit
reverse, transformation when he is covered with darkness to prepare
for his forced exile into the subterranean realm.
In view of these transformational correspondences, it is especially significant that Asael’s face is covered. It appears that, here, like
in the metamorphoses of Jewish patriarchs and prophets, the term
“face” serves as a terminus technicus for designating the character’s
entire “extent.” Moreover, the ontological refashioning of the visionary’s “face” leads to his new status vis-à-vis the Deity when his face
literally becomes the reflection of the glorious Face of God. Covering
the antagonist’s “face” leads to the opposite metamorphosis. In this
context, therefore, the covering of Asael’s “face” may suggest that he
receives a new ontological garment that deprives him from access to
or vision of the Deity.66
Elsewhere in the early Enochic booklets, too, these clothing metaphors are equally important. Asael and other fallen angels are often
depicted as changing their angelic celestial vestments, even before their
punishment in the abyss. This theme receives special attention in the
Animal Apocalypse, a work permeated with intense transformational
patterns. The distinct zoomorphic codes found in this enigmatic apocalypse allow its readers to easily discern the change of the ontological “costumes” of the main characters. Thus, in contrast to the Book
of the Watchers, the Animal Apocalypse begins Asael’s story with an
account of his transformation and ontological “reclothing.” 1 Enoch
86:1 portrays a fallen star’s celestial form changed into earthly “animal
garments” upon his entrance in the lower realm:
And again I looked with my eyes as I was sleeping, and I
saw heaven above, and behold, a star fell from heaven, and
it arose and ate and pastured amongst those bulls.67
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The same cluster of clothing metaphors permeates the portrayal
of the descent of other Watchers:
And again I saw in the vision and looked at heaven, and
behold, I saw many stars, how they came down and were
thrown down from heaven to that first star, and amongst
those heifers and bulls; they were with them, pasturing
amongst them. And I looked at them and saw, and behold,
all of them let out their private parts like horses and began
to mount the cows of the bulls, and they all became pregnant
and bore elephants and camels and asses.68 (1 Enoch 86:3–4)
As in the Book of the Watchers, the Animal Apocalypse contains
the familiar transformational pattern in which a change in the fallen
angels’ clothes coincides with the metamorphosis of the hero’s ontological garments. The animal garments of skin into which the fallen angels are forced to change constitutes a striking contrast to the
metamorphosis of Moses and Noah, who undergo the reverse process,
changing their animal dress to angelic clothes.
This Enochic tradition appears to have played a formative role in
later Adamic currents, in which its antagonist also receives the animal
attires. Satan traditions, reflected in the Primary Adam Books, speak
of his expulsion, which, as above, coincides with the removal of his
angelic garment and his rerobing into the animal skins of the Serpent
and the Beast.
The Binding of the Scapegoat
Along with his garment of darkness and exile to the abyss, 1 Enoch 10
also speaks about the binding of Asael. Although the biblical account
of the scapegoat ritual found in Leviticus does not mention any bindings for the scapegoat, it is very prominent in the mishnaic accounts,
such as m. Yoma 4:2, in which the scapegoat is bound with the scarlet
thread upon his selection by the high priest. Another tradition, found
in m. Yoma 6:6, tells us that, in the final moments of the ceremony,
the scapegoat was unbound and then retied with the crimson band.69
The features that mishnaic authors weave into the fabric of the
ancient rite are intriguing, and seemingly novel. Yet it should not be
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forgotten that, several centuries before the composition of the Mishnah, some apocalyptic accounts already link the scapegoat ritual with
the symbolism of binding, including 1 Enoch 10.70 In 1 Enoch 10, the
handler of the celestial scapegoat, the archangel Rafael, is instructed
to bind the demon by his hands and feet immediately before throwing him into the subterranean pit. This is similar to m. Yoma 6:6 in
which the cultic animal is bound with a crimson band immediately
before his demise.
One interesting detail in Asael’s binding is that he is bound by
his hands and his feet, a peculiar sacerdotal custom that hints at the
fallen angel’s role as a cultic animal predestined for sacrifice. Likewise,
Jewish tradition attests to rituals in which animals were bound before
being offered as sacrifices. Moreover, some halakhic regulations even
forbid the sacrifice of animals without binding. 2 Enoch, for example,
heavily emphasizes the binding of the sacrificial animal before its offering. In that text, the seventh antediluvian hero warns his children not
to forget to bind their sacrifices.71
Besides the obvious cultic connotations, the theme of binding
also seems to be connected with the exorcistic practice of “binding”
the unclean spirits.72 This practice is widely attested to in early Jewish
literature, including, for instance, Tobit 8:3, in which the archangel
Raphael binds a demon bearing the name Asmodeus.73 An intriguing
detail, here, is that, as in the Book of the Watchers, it is the archangel
Raphael who binds the demon. The method of the antagonist’s binding is also similar in both accounts—that is, like Asael, Asmodeus is
bound by hand and foot.
It thus appears that it is no coincidence that the practice of
binding demons come to the fore in the Book of the Watchers, a text
focused primarily on the fallen angels. Moreover, in this work, the
theme of binding is not confined solely to Asael’s punishment but
includes Shemihazah and other fallen angels as well. There the familiar
constellation of peculiar details can be found in conjunction with the
motif of banishment into the subterranean pit:74
Go, inform Semyaza and the others with him who have
associated with the women to corrupt themselves with them
in all their uncleanness. When all their sons kill each other,
and when they see the destruction of their beloved ones, bind
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them for seventy generations under the hills of the earth
until the day of their judgment and of their consummation,
until the judgment which is for all eternity is accomplished.
And in those days they will lead them to the abyss of fire;
in torment and in prison they will be shut up for all eternity. And then he (Semyaza) will be burnt and from then
on destroyed with them; together they will be bound until
the end of all generations. (1 Enoch 10:11–15; my italics)75
Paul Hanson has argued that “the details unique to the Azazel
episode can be recognized as stemming from the expository techniques of interpreters writing from the perspective of apocalyptic
eschatology as they now relate their narrative to yet another biblical
text, Lev 16.”76 Hanson traces the roots of the motif of Asael’s binding
to Mesopotamian apocalyptic traditions.77 He suggests that prophetic
authors attempted to shepherd these traditions into a Jewish context
by adopting the motif of binding to portray the capture of the rebel.
Hanson argues that “Ezek 32, by combining the motifs of binding,
casting into the pit, blotting out light, covering with darkness, and
final healing of the earth, illustrates the important position assumed
by late prophecy in mediating these archaic motifs from the ancient
myths of rebellion in heaven to the writers of the Shemihazah story
and the Azazel elaboration.”78
Further, the motif of Asael’s binding appears again in the Animal
Apocalypse (1 Enoch 88:1–3), in which it is mentioned that the fallen
star’s hands and feet are tied. In fact, the Animal Apocalypse extends
this tradition of sacrificial binding of the hands and the feet to all the
“stars” who are similar to Asael:
And I saw one of those four who had come out first, how
he took hold of that first star which had fallen from heaven,
and bound it by its hands and its feet, and threw it into an
abyss; and that abyss was narrow, and deep, and horrible,
and dark. And one of them drew his sword and gave (it)
to those elephants and camels and asses, and they began to
strike one another, and the whole earth shook because of
them. And as I looked in the vision, behold, one of those
four who had come out cast from heaven and gathered and
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took all the large stars whose private parts (were) like the
private parts of horses, and bound them all by their hands
and their feet, and threw them into a chasm of the earth.79
(my italics)
Another Enochic booklet included in 1 Enoch, the Book of the
Similitudes, is also cognizant of the tradition of the Watchers’ binding.
In particular, in Similitudes 54:4–6, the angelus interpres discloses to the
seer the purpose of the chain-instruments prepared for the fallen angels:
And I asked the angel of peace who went with me, saying: “These chain-instruments—for whom are they being
prepared? And he said to me: “These are being prepared
for the hosts of Azazel, that they may take them and throw
them into the lowest part of Hell; and they will cover their
jaws with rough stones, as the Lord of Spirits commanded.
And Michael and Gabriel, Raphael and Phanuel—these will
take hold of them on that great day, and throw them on
that day into the furnace of burning fire, that the Lord of
Spirits may take vengeance on them for their iniquity, in
that they became servants of Satan and led astray those who
dwell upon the dry ground.80
Other pseudepigraphical texts reflect the same motif. For
instance, Jubilees, at 5:6 and 5:10, depicts the binding of the fallen
angels in the abyss:
Against his angels whom he had sent to the earth he was
angry enough to uproot them from all their (positions of)
authority. He told us to tie them up in the depths of the
earth; now they are tied within them and are alone. (Jub. 5:6)81
Now their fathers were watching, but afterwards they were tied
up in the depths of the earth until the great day of judgment
when there will be condemnation on all who have corrupted
their ways and their actions before the Lord. (Jub. 5:10)
Similarly, Testament of Levi 18:12 places the motif of binding
in a cultic context when it portrays its antagonist bound by a high
priestly figure.82
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The theme of the antagonist’s binding also appears in some New
Testament materials, subtly revealing its formative Enochic roots. This
is most obvious in the telling of the execution of angelic servants,
the darkness to which they have been exiled, and their subsequent
placement into the abyss. Thus, in Revelation 20:1–3, the antagonist’s
enchaining coincides with the now familiar motif of his banishment
to the subterranean pit by an angelic executor.83 Jude 6 also reveals a
tradition of binding of the fallen angels; it reads:
And the angels who did not keep their own position, but
left their proper dwelling, he has kept in eternal chains84 in
deepest darkness for the judgment of the great Day. (NRSV)85
Here, too, the same elements can be found: the celestial rebels
are bound and situated in the depths of darkness.86 2 Peter 2:4, which
draws on Jude 6,87 repeats this tradition of binding the fallen angels,
carefully preserving motifs of darkness and abyss.88

Conclusion
Having explored the apocalyptic refashioning of the final moments of
the scapegoat ritual, we return to the account of the antagonist’s demotion found in the Apocalypse of Abraham. This Jewish pseudepigraphon,
which was most likely written during the period in which the mishnaic
descriptions of the atoning rite received their conclusive textual codification, provides us with a unique glimpse into the final stages of the
ever-changing scapegoat imagery that began many centuries earlier in
the Enochic booklets. Although the early traits of the Enochic apocalyptic blueprint still play a formative role in the Slavonic account,89 this
conceptual core is now greatly enhanced by some novel developments
that are essential in mishnaic and early Christian versions of the atoning ritual. Thus the imagery of the celestial scapegoat’s clothing, only
vaguely alluded to in the early Enochic booklets, in the symbolism
of covering the antagonist with darkness, now receives its distinctive
conceptual expression as the impure vestment of human sins.
The details of the demonic scapegoat’s exile into lower realms
found in the Slavonic apocalypse are similarly indebted to the early
Enochic blueprint. As with Asael in the Enochic tradition, the antagonist’s exile in the Apocalypse of Abraham encompasses two movements:
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first, to the earth, and second to the fiery abyss of the subterranean
sphere. Although early versions of the scapegoat ritual found in the
Book of Leviticus attest to only a one-step removal of the goat to the
wilderness, the tradition of the two-step removal plays a prominent
role in later mishnaic versions of the rite in which the cultic animal
will be first taken to the wilderness and then further pushed into the
abyss from the cliff.
All these developments point to the paramount importance of
apocalyptic patterns for the later rabbinic and early Christian understandings of the scapegoat ritual. Such influence of Second Temple
apocalypticism upon the development of the scapegoat imagery is
not universally recognized; scholars have more often understood the
presentations of the Yom Kippur ritual found in the Mishnah as an
ideal form of the cult, based solely on biblical texts.90 In contrast to
these studies, our investigation suggests that these mishnaic accounts
were profoundly influenced by the apocalyptic reinterpretations of the
atoning rite found in such early Enochic writings as the Book of the
Watchers and the Animal Apocalypse, the works that led the traditional
biblical imagery into a new eschatological dimension.

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

75

76 ■ Divine Scapegoats

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 heavenly 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 following 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 preceded 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 nourishment 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 chapter 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 heavenly 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 sacrifices, 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 Abraham, as well as their connections with the main theological currents
of the text as a whole.

78 ■ Divine Scapegoats

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 according 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 antediluvian 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 present 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 incorruptibility.”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 possible, 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 luminous 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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e viction 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 celestial 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 arboreal 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 encounters 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 Exodus 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 supernatural 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 nourishment 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 drinking 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 apocalypse 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 nourishment has a priority over the Abrahamic developments, as this motif
is deeply rooted in early biblical and extrabiblical Mosaic testimonies. 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 version 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 Quaestiones 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. Wherefore, 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 famished, 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 Further, 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 portfolio 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 anthropomorphic 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 traditions become challenged and reshaped by the rival audial paradigms,
the motif of nourishment on the divine form received a novel polemical reformulation.55 Scholars have suggested that one such polemical
clash takes place in the story of Bar-Eshath, an infamous idol of Abraham’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 polemics 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 important 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 traditions 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 nourishment of the idolater Terah,58 later in the text the true divine form
represented by the Angel of the Tetragrammaton becomes the authentic 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, Abraham 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 envisions 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 Rabbah 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 supernatural 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 qadushin 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 commandments, 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 distinctive aural connotations.
Transformation through Celestial Nourishment
Other studies have noted the distinctive soteriological dimension that
accompanies the motif of spiritual nourishment.69 Through their feeding 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

92 ■ Divine Scapegoats

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 abstinence 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 Abraham. In particular, the Slavonic pseudepigraphon defines him as the
mediation of “my [God’s] ineffable name (неизрекомаго имени моего).”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 nourished 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 unconventional 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 coming 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 Abraham, 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 Egyptian 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 symbolism. 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 protological 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 Protoplast,” 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 reaffirmation 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 worshiper 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 visual 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, Abraham 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 concerning 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 contemplation 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 reflected 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 dualistic 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 coincidental. Rather, it is a meaningful portrayal that nicely corroborates other
feeding episodes found throughout the text. As suggested, this depiction 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 represents 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’ feeding, the depiction of Azazel hints at his former heavenly state by reference to his twelve wings upon his shoulders.
Furthermore, the antagonist’s stance near the Tree of the Knowledge 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 reminiscent 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 parallelism 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 wisdom, 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 nourishment and erotic imagery in Apocalypse of Abraham 23 is not coincidental, 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 transformation 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 glorious 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 conceptual 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 protological or eschatological conditions. In this respect, the theme of nourishment 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 eschatological 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 developments 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.

The Messianic Scapegoat in the
Apocalypse of Abraham

. . . for there is no light except that which issues from darkness,
for when that “Other Side” is subdued the Holy One is exalted
in glory. In fact, there can be no true worship except that which
comes from darkness, and there is no good except that which
comes from evil.
—Zohar II.184a

Introduction
In the Apocalypse of Abraham 29, the Deity reveals to the seer one
of the most profound eschatological mysteries. The revelation deals
with the appearance of a future messianic leader of humankind, an
ambiguous character depicted in very obscure terms. Apocalypse of
Abraham 29:4–13 reads:
<And I looked> and saw a man going out from the left
side of the heathen. Men and women and children, great
crowds, went out from the side of the heathen and they
worshiped him. <And> while I was still looking, those on
the right side went out, and some shamed this man, and
some struck him, and some worshiped him. <And> I saw
that as they worshiped him, Azazel ran and worshiped, and
having kissed his face he turned and stood behind him.
And I said, “Eternal Mighty One! Who is this shamed and
struck man, worshiped by the heathen with Azazel?” And
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he answered and said, “Hear, Abraham, the man whom you
saw shamed and struck and again worshiped is the laxity of
the heathen for the people who will come from you in the
last days, in this twelfth hour of the age of impiety. And
in the [same] twelfth period of the close of my age I shall
set up the man from your seed which you saw. Everyone
from my people will [finally] admit him, while the sayings
of him who was as if called by me will be neglected in their
minds. And that you saw going out from the left side of the
picture and those worshiping him, this [means that] many
of the heathen will hope in him. <And> those of your seed
you saw on the right side, some shaming and striking him,
and some worshiping him, many of them will be misled
on his account. And he will tempt those of your seed who
have worshiped him.1
This depiction has been viewed by experts as the most puzzling
passage of the entire apocalypse.2 Numerous interpretations have been
offered that discern in these passages either a later Christian interpolation3 or the original conceptual layer.4 The vague portrayal of the
main characters has also provoked impassioned debates about whether
they display features of Jewish or Christian messiahs. These traditional
polemics, however, have not often adequately considered the overall
conceptual universe of the text, especially its cultic framework. More
specifically, such interpretations have overlooked several features of
the passage, including references to Azazel and his worship of the
messianic figure, that hint to sacerdotal traditions.
Recent studies on the Apocalypse of Abraham, however, point
to the importance of cultic motifs in the text. Some scholars have
even suggested that a sacerdotal vision permeates the whole fabric
of the text; Daniel Harlow, for example, argues that priestly concerns
affect the entire conceptual framework of the apocalypse.5 His research
shows that all the main characters of the story appear to be endowed
with priestly credentials, and this includes not only positive figures,
such as Yahoel and Abraham, but also negative ones, including Azazel,
Terah, and Nahor, who are depicted as corrupted sacerdotal servants
causing pollution of heavenly and earthly sanctuaries.
Many scholars agree that the sacerdotal features of the text appear
to be connected with the Yom Kippur ordinance, the central atoning
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rite in the Jewish tradition, which culminated in two portentous cultic events: the procession of the high priestly figure into the Holy of
Holies and the banishment of the scapegoat to the wilderness. Scholars
have noted that the peculiar movements of the main characters of the
Slavonic apocalypse resemble the aforementioned sacerdotal events.
While Yahoel and Abraham ascend to the celestial Holy of Holies, the
main antagonist of the story, the fallen angel Azazel, is banished into a
supernal wilderness. In this sacerdotal depiction, the main angelic protagonist of the story, the angel Yahoel, appears to be understood as the
heavenly high priest, while the main antagonist of the text, the fallen
angel Azazel, as the eschatological scapegoat. Further, scholars have
noted that in chapters 13 and 14 of the Apocalypse of Abraham Yahoel
appears to be performing the climactic action of the Yom Kippur atoning ceremony—namely, the enigmatic scapegoat ritual through which
impurity was transferred onto a goat named Azazel and then, through
the medium of this animal, dispatched into the wilderness.
This connection with the main atoning rite of the Jewish tradition
and its chief sacerdotal vehicle, the scapegoat Azazel, is important for
our study of the messianic passage found in Apocalypse of Abraham
29. In that text Azazel appears to be playing a distinctive role in the
course of his interaction with the messianic character whom he kisses
and even worships. The sudden appearance of Azazel, the chief cultic
agent of the Yom Kippur ceremony, might not be coincidental in our
passage, as the sacerdotal dynamics of the atoning rite appear to be
profoundly affecting the messianic characters depicted in chapter 29
of the Slavonic apocalypse.
In view of these traditions it is necessary to explore the meaning of the messianic passage in chapter 29 in the broader sacerdotal
framework of the entire text and, more specifically, in its relation to
the Yom Kippur motifs. Some peculiar details in the depiction of the
messianic character point to his connection with the scapegoat ritual
in which he himself appears to be envisioned as a messianic scapegoat.

I. Messianic Reinterpretation of the Scapegoat Imagery in
Second- and Third-Century Christian Authors
Many scholars note how the messianic figure in chapter 29 is depicted
in terms reminiscent of Christian motifs, specifically the traditions
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about the passion of Jesus and his betrayal by Judas.6 For instance, in
the Apocalypse of Abraham, the messianic figure is described as being
shamed and stricken and also as being kissed by Azazel. The abuses
the messianic figure endures in Apocalypse of Abraham 29 have often
been construed as allusions to Jesus’ suffering, and Azazel’s kiss to
the infamous kiss of Judas in the Garden of Gethsemane.7 While the
allusions in the Gospels accounts of the betrayal and passion of Christ
have been much discussed, insufficient attention has been given to
certain connections between the messianic passage and later Christian
interpretations. Yet, in the second century CE, when the Apocalypse
of Abraham was likely composed, several Christian authors sought to
interpret Jesus’ passion and betrayal against the background of the
scapegoat rite. In these Christian reappraisals, Jesus was viewed as the
scapegoat of the atoning rite who, through his suffering and humiliation, took upon himself the sins of the world. Although scholars often
note the similarities in the depictions of the messiah in Apocalypse of
Abraham 29 and some biblical Jesus traditions, they are often reluctant
to address these second-century developments in which the Christian
messiah’s suffering and humiliation received a striking sacerdotal significance. Given the permeating influence of the Yom Kippur sacerdotal imagery on the Slavonic apocalypse, we need to explore more
closely these postbiblical Christian elaborations.
One of the earliest remaining witnesses to the tradition of the
Christian messiah as the scapegoat8 can be found in the Epistle of
Barnabas, a text scholars usually date to the end of the first century
or the beginning of the second century CE,9 which is the time when
the Apocalypse of Abraham was likely composed. Epistle of Barnabas
7:6–11 reads:
Pay attention to what he commands: “Take two fine goats
who alike and offer them as a sacrifice; and let the priest
take one of them as a whole burnt offering for sins.” But
what will they do with the other? “The other,” he says, “is
cursed.” Pay attention to how the type of Jesus is revealed.
“And all of you shall spit on it and pierce it and wrap a piece
of scarlet wool around its head, and so let it be cast into
the wilderness.” When this happens, the one who takes the
goat leads it into the wilderness and removes the wool, and
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places it on a blackberry bush, whose buds we are accustomed to eat when we find it in the countryside. (Thus the
fruit of the blackberry bush alone is sweet.) And so, what
does this mean? Pay attention: “The one they take to the
altar, but the other is cursed,” and the one that is cursed is
crowned. For then they will see him in that day wearing
a long scarlet robe around his flesh, and they will say, “Is
this not the one we once crucified, despising, piercing, and
spitting on him? Truly this is the one who was saying at
the time that he was himself the Son of God.” For how is
he like that one? This is why “the goats are alike, fine, and
equal,” that when they see him coming at that time, they
may be amazed at how much he is like the goat. See then
the type of Jesus who was about to suffer. But why do they
place the wool in the midst of the thorns? This is a type of
Jesus established for the church, because whoever wishes to
remove the scarlet wool must suffer greatly, since the thorn
is a fearful thing, and a person can retrieve the wool only
by experiencing pain. And so he says: those who wish to see
me and touch my kingdom must take hold of me through
pain and suffering.10
In this passage the suffering of Christ is compared with the treatment of the scapegoat on Yom Kippur.11 It is important for our study
that the Epistle of Barnabas depicts the scapegoat alongside another
important animal of the atoning rite: the sacrificial goat of YHWH.12
Barnabas underlines the fact of similarity, or even twinship, of the
goats who shall be “alike, fine, and equal.” As we will see later, this
dual typology might be present in Apocalypse of Abraham 29, which
appears to describe not one but two messianic figures, one of whom
proceeds from the left side of the Gentiles and the other from the
right lot of Abraham.
Another important feature of the passage from the Epistle of
Barnabas is its depiction of the scapegoat’s exaltation—that is to say,
the depiction in which he is crowned and dressed in a long scarlet
robe.13 This motif of the scapegoat’s exaltation is also present in the
Apocalypse of Abraham, in which the messianic scapegoat is repeatedly
venerated by worshipers from both lots and by Azazel.
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In light of the sacerdotal dimension of the messianic passage
from chapter 29, where the cultic veneration of the messianic figure
is couched in Yom Kippur symbolism, we should also note that the
Epistle of Barnabas gives sacerdotal significance to the scarlet wool
placed on the scapegoat by portraying it as the high priestly robe of
Christ at his second coming.14 In this regard, the Epistle of Barnabas is
not a unique extrabiblical testimony to early Christian understanding
of Jesus as the scapegoat. A close analysis of the Christian literature
of the second and third centuries CE shows that this interpretation
was quite popular among principal Christian sources of the period.
For example, in chapter 40 of his Dialogue with Trypho, a text written
in the middle of the second century CE, Justin Martyr compares Jesus
with the scapegoat. In this text, he conveys the following tradition:
Likewise, the two identical goats which had to be offered
during the fast (one of which was to be the scapegoat, and
the other the sacrificial goat) were an announcement of the
two comings of Christ: Of the first coming, in which your
priests and elders send him away as a scapegoat, seizing him
and putting him to death; of the second coming, because in
that same place of Jerusalem you shall recognize him whom
you had subjected to shame, and who was a sacrificial offering for all sinners who are willing to repent and to comply
with that fast which Isaiah prescribed when he said, loosing
the strangle of violent contracts, (διασπῶντες στραγγαλιὰς
βιαίων συναλλαγμάτων)15 and to observe likewise all the
other precepts laid down by him (precepts which I have
already mentioned and which all believers in Christ fulfill).
You also know very well that the offering of the two goats,
which had to take place during the fast, could not take place
anywhere else except in Jerusalem.16
Although Justin’s text seems to be written later than the Epistle
of Barnabas, it is not a reworking of Barnabas’s traditions but instead
represents independent attestation to a traditional typology.17 John
Dominic Crossan observes:
[T]here are significant differences between the application
in Barnabas 7 and Dialogue 40 that indicate that Justin is
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not dependent on Barnabas. The main one is the divergent
ways in which each explains how two goats can represent
the (two comings of) the one Christ. For Barnabas 7 the
two goats must be alike. For Dialogue 40 the two goats and
the two comings are both connected to Jerusalem. They represent, therefore, two independent versions of a traditional
typology foretelling a dual advent of Jesus, one for Passion
and death, the other for parousia and judgment.18
Further, in his understanding of the scapegoat ritual, Justin
reveals striking similarities with the interpretation of the Yom Kippur imagery in extrabiblical Jewish materials.19 It points to a possibility that early Christian interpretations were developed in dialogue
with contemporaneous Jewish traditions. Examining this dialogue can
be important for understanding not only early Christian accounts of
the messianic scapegoat but also Jewish messianic reinterpretations,
similar to those found in the Apocalypse of Abraham where messianic
speculations were conflated with the scapegoat symbolism.
Justin also makes several interesting appropriations of the biblical traditions that the Epistle of Barnabas does not make. One of
them is his usage of the tradition from Isaiah 58:6 to elaborate the
symbolism of the messianic scapegoat. Daniel Stökl Ben Ezra notes
that this appropriation represents the first instance when this passage
from Isaiah is viewed in the context of the Yom Kippur imagery.20
The Septuagint version of this passage from Isaiah uses the language
of “loosing,”21 which is similar to some formulae from the Apocalypse
of Abraham, to which we will return later in our study.
In Tertullian’s Against Marcion 3:7 and Against the Jews 14:9,
both works written in the beginning of the third century CE, one
can again see a messianic reinterpretation of the scapegoat imagery.22
Against Marcion 3:7 reads:
If also I am to submit an interpretation of the two goats
which were offered at the Fast, are not these also figures of
Christ’s two activities? They are indeed of the same age and
appearance because the Lord’s is one and the same aspect:
because he will return in no other form, seeing he has to
be recognized by those of whom he has suffered injury.
One of them however, surrounded with scarlet, cursed
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and spit upon and pulled about and pierced, was by the
people driven out of the city into perdition, marked with
manifest tokens of our Lord’s passion: while the other, made
an offering for sins, and given as food to the priests of the
temple, marked the tokens of his second manifestation, at
which, when all sins have been done away, the priests of
the spiritual temple, which is the Church, were to enjoy as
it were a feast of our Lord’s grace, while the rest remain
without a taste of salvation.23
In his testimonies to the messianic scapegoat, Tertullian appears
to rely on the traditions conveyed by Barnabas and Justin.24 His knowledge of the original typology remains uncertain.
As we conclude this section, let us again underline the similarities in the aforementioned Christian reinterpretations of the scapegoat
ritual and the messianic passage in Apocalypse of Abraham 29. First,
all the Christian testimonies considered here combine the imagery of
the two goats chosen during the Yom Kippur ceremony, sometimes
even emphasizing their equality. This fact might be a curious parallel
to the Apocalypse of Abraham 29 in which one can possibly detect
the depiction of not one but two intertwining messianic figures—one
positive and the other negative.
Second, it is intriguing that in Barnabas, as in the Slavonic apocalypse, the Messiah’s humiliation is paradoxically linked with his exaltation. The curses coincide with the crown. Such exaltation, both in
Christian interpretations and in the Apocalypse of Abraham, is laced
with significant cultic features, including the motifs of the worship
and transference to the messianic character of attributes of the various
characters involved in the Yom Kippur ceremony. In these peculiar
reinterpretations, which take place both in the Christian texts and
in the Jewish apocalypse, one can see elaborate cultic dynamics that
attempt to bring corresponding messianic characters into the complex
world of the Yom Kippur rite. One of the most important nexuses of
this sacerdotal process is without doubt the identification of this messianic character with the scapegoat figure.
Another important similarity is that the aforementioned Christian authors depict the two emblematic animals of the Yom Kippur
ceremony as two manifestations of Christ—one in suffering and another in victory. Justin effectively summarizes this idea when he suggests,
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in the beginning of his passage, that “likewise, the two identical goats
which had to be offered during the fast (one of which was to be the
scapegoat, and the other the sacrificial goat) were an announcement of
the two comings of Christ.”25 This is a striking parallel to the traditions
in Apocalypse of Abraham 29 in which the messianic figure appears
to proceed initially from the left lot, associated with Azazel, and later
from the right lot, tied to Abraham.26
Having examined these Christian interpretations of the messianic scapegoat, let us now proceed to a closer investigation of similar
developments in the Apocalypse of Abraham.

II. Messianic Reinterpretation of the Yom Kippur Imagery
in the Apocalypse of Abraham
Initial Procession of the Messianic Figure from the Left Side
The enigmatic revelation given to the seer in chapter 29 of the Apocalypse of Abraham begins with the appearance of a human figure emerging from the left side: “And I looked and saw a man going out from
the left side of the heathen.”27 This tradition of the messianic figure’s
procession from the left side, the side associated in the text with the
lot of Gentiles, was often taken to be puzzling, since the well-known
Jewish and Christian candidates for the messianic office, including
Jesus himself, were, at least historically, closely linked with the lot of
Israel. This tradition, however, may have more than a merely historical
significance but rather a cultic and eschatological significance as well.
Moreover, this tradition cannot be fully understood unless we examine
the meaning and the role of the two eschatological lots in the overall
conceptual framework of the Slavonic apocalypse.
Graphic depictions of the two lots, one associated with the nation
of Israel and the other with the heathen, are widely dispersed throughout the second, apocalyptic, part of the pseudepigraphon. It was noted
that these portrayals are reminiscent not only of the eschatological
portions of humanity found in the Qumran materials28 that associate
these entities with the heathen and Israel but also of the imagery of
sacrificial lots prominent in the Yom Kippur ritual. Indeed, the word
“lot” (Slav. часть) in the Slavonic text appears to be connected to the
Hebrew גורל, a term prominent in cultic descriptions of the atoning rite
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found in biblical and rabbinic accounts,29 as well as the eschatological
developments in the Qumran materials.30 Yet, in the Slavonic pseudepigraphon, these cultic entities, known from classic depictions of the
Yom Kippur ordinance, receive a new apocalyptic and eschatological
significance. In this respect, the Apocalypse of Abraham shares much
with the Qumran materials. For instance, as in Qumran materials,
in which the lots are often linked to fallen angelic figures or translated heroes (like Belial or Melchizedek), in the Slavonic apocalypse,
the portions of humanity are now tied to the main characters of the
story, namely, the fallen angel Azazel31 and the translated patriarch
Abraham.32 The association of the left lot with the infamous fallen
angel bearing the name of the scapegoat solidifies the close link of
the cultic and eschatological dimensions of the Slavonic apocalypse.
In this context, the procession of the messianic figure from the left
side, which is unambiguously associated in the Apocalypse of Abraham
with Azazel, emphasizes the close connections of the messianic figure
with the portion of the scapegoat.
Another feature that strengthens the messianic character’s association with the left lot is that immediately after his emergence from
the left side, in the beginning of the passage, the crowds who worshipped this leader also came from the left side: “Men and women
and children, great crowds, went out from the side of the heathen and
they worshiped him.”33 In this description, the left lot is again viewed
as an abode of the Gentiles. The left side is thus associated not only
with the provenance and procession of the messianic figure but also
with his initial cultic veneration and exaltation.
The Maltreatment of the Messiah
The second important conceptual nexus concerns details about the
treatment of the messianic figure in Apocalypse of Abraham 29, who
is portrayed as being shamed and stricken. Often this humiliation
and abuse has been interpreted as allusions to the suffering that Jesus
endured before his crucifixion. Yet other important symbolic markers
in the text, such as the association with the left lot and the messiah’s
interaction with the celestial scapegoat of the story of the fallen angel
Azazel, suggest that the messianic figure is also connected with the
Yom Kippur cultic settings. If there is such a connection, then abuses
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endured by the messianic character may reflect the Yom Kippur ceremony in which the infamous cultic animal was maltreated and shamed
in a ritual fashion by his handlers and by the people.34 M. Yoma 6:4
recounts the ritual humiliation and abuse visited upon the scapegoat:
. . . And they made a causeway for it because of the Babylonians who used to pull its hair, crying to it, “Bear [our
sins] and be gone! Bear [our sins] and be gone!” Certain
of the eminent folk of Jerusalem used to go with him to
the first booth. There were ten booths from Jerusalem to
the ravine [which was at a distance of] ninety ris (which
measure seven and a half to the mile).35
Further, m. Yoma 6:6 notes that the scapegoat was pushed from
behind by his handlers into the ravine and its body was broken in
pieces; it reads:
What did he do? He divided the thread of crimson wool
and tied one half to the rock and the other half between its
horns, and he pushed it from behind; and it went rolling
down, and before it reaches half the way down the hill it
was broken in pieces.36
It is clear that the aforementioned Christian interpreters of the
second and third centuries CE, who tried to link Jesus’ suffering with
the Yom Kippur imagery, were aware of the Jewish cultic traditions of
the scapegoat’s mistreatment. For instance, Epistle of Barnabas mentions the abuses endured by the scapegoat, including prodding and
spitting; it reads: “And all of you shall spit on it and pierce it and wrap
a piece of scarlet wool around its head, and so let it be cast into the
wilderness.”37
Similarly, in passages dealing with the scapegoat traditions, Tertullian describes the maltreatment of the cultic animal as follows:
One of them however, surrounded with scarlet, cursed and
spit upon and pulled about and pierced, was by the people
driven out of the city into perdition, marked with manifest
tokens of our Lord’s passion. . . .38
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One of them, however, which was surrounded with scarlet,
cursed and spat upon and perforated and punctured, was
driven outside the city by the people to ruin. . . .39
Some scholars have also suggested that the crimson thread
attached to the head of the scapegoat might symbolize the suffering
and torture of the scapegoat.40 In Christian interpretations, the crimson band was often connected with Jesus’ crown of thorns.
Some passages in the Apocalypse of Abraham also seem cognizant
of traditions concerning ritual humiliation in their portrayals of the
celestial scapegoat, namely, the fallen angel Azazel. Chapters 13 and
14 offer an eschatological version of the scapegoat ritual in which the
heavenly priest Yahoel and his apprentice patriarch Abraham appear
as sacerdotal servants who impose ritual curses on the fallen angel
bearing the name of the scapegoat. This motif is found, for example,
in Apocalypse of Abraham 13:7–14 in which an enigmatic interaction
occurs between the high priest Yahoel and the scapegoat Azazel:
Reproach is on you, Azazel! Since Abraham’s portion is in
heaven, and yours is on earth. Since you have chosen it
and desired it to be the dwelling place of your impurity.
Therefore the Eternal Lord, the Mighty One, has made
you a dweller on earth. And because of you [there is] the
wholly-evil spirit of the lie, and because of you [there are]
wrath and trials on the generations of impious men. Since
the Eternal Mighty God did not send the righteous, in their
bodies, to be in your hand, in order to affirm through them
the righteous life and the destruction of impiety. . . . Hear,
adviser! Be shamed by me, since you have been appointed
to tempt not to all the righteous! Depart from this man! You
cannot deceive him, because he is the enemy of you and of
those who follow you and who love what you desire. For
behold, the garment which in heaven was formerly yours
has been set aside for him, and the corruption which was
on him has gone over to you.41
It has been previously observed that Yahoel’s address to the
scapegoat here has a ritual significance, as it bears resemblance to
several actions of the high priest and handlers of the scapegoat on Yom
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Kippur. Reproaching and shaming of Azazel in Apocalypse of Abraham
13:7 and 13:11 are reminiscent of such ritual curses pronounced upon
the scapegoat.42
If the depiction of the humiliated messiah in chapter 29 is seen
in the light of the aforementioned traditions, it is possible that the
authors of the text may have tried to establish there a subtle connection between the humiliation of Azazel and the messianic figure, so as
to reinforce the link between the two ambiguous characters and posit
the messianic figure as an earthly envoy of Azazel and maybe even an
earthly version of the heavenly scapegoat.
The Messiah and Azazel
The messianic narrative in chapter 29 reaches an important conceptual
crux in the messiah’s reception by Azazel. Here we observe one of the
most puzzling encounters in the Slavonic apocalypse, an enigmatic
interaction between the celestial scapegoat and its human counterpart.
The providential ties between the two eschatological characters are
then sealed through the mysterious kiss of the arch-demon: “And I
saw that as they worshiped him, Azazel ran and worshiped, and having kissed his face he turned and stood behind him.”43
This perplexing scene appears to further solidify the connections
between the messianic imagery and the cultic scapegoat traditions.
While portrayals of the eschatological characters’ mistreatment and
even death are common in Jewish and Christian accounts, Azazel’s
sudden appearance in the eschatological narrative in chapter 29 is distinctive and may indicate that the messianic tradition in the Apocalypse
of Abraham is closely connected with the Yom Kippur rite. Further,
certain details of the messianic character’s reception by Azazel seem
to have here a pronounced cultic meaning.44 That Azazel embraces
him is especially significant. The scapegoat offering on the Day of
Atonement was often understood in the Jewish tradition as a gift to
Azazel, with the demon envisioned as a recipient of the ominous sacrificial portion. This notion is already imbedded in the earliest form
of the atoning rite, finding its confirmation first in the conspicuous
designations of the goats, one designated as the goat for the Lord and
the other for Azazel,45 and second in the peculiar spatial dynamics of
the Yom Kippur ceremony, according to which the sacerdotal animal’s
expulsion into the wilderness coincided with the human celebrant’s
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entrance into the Holy of Holies. In this inverse cultic symmetry, the
demonic and divine realms are depicted as mirroring one another, as
both characters enter into their respective domains, each ruled by an
antagonistic power.
The celebrants’ entrance into their respective realms also had a
striking theophanic significance. Although this dimension was conspicuous in the symbolism of the high priest’s entrance into the Holy
of Holies, by which he was breaching the threshold of the divine Presence, it was also reflected negatively, in a deconstructed form, in the
portrayals of the scapegoat as he was breaching the boundaries of the
netherworld. Their respective entrances into the new realms affected
the ontological condition of the characters, which was manifested in
their wardrobes. Similar to the garment of the high priest, which was
depicted as a copy of the macrocosm and decorated with the divine
Name46 and attributes, the scapegoat’s attire was decorated with curses
and sins, symbolized by the red color of its crimson band. And like
the high priest’s cultic garments, which went through notable changes
on his path toward the divine presence, the crimson “garment” of the
scapegoat was also miraculously transformed into color on its way to
Azazel’s realm.47
In view of these cultic developments, the figure of the scapegoat appears overlaid with theophanic features in the Apocalypse of
Abraham. Indeed, scholars have noted that the fallen angel Azazel,
conceived in the Apocalypse of Abraham as a celestial scapegoat, is
portrayed as an imitator of the most exalted theophanic attributes,
including the attribute of the divine Glory, Kavod.48 Considering this
unusual adaptation of traditional theophanic imagery in the portrayals of demonic characters, one might wonder whether the interaction
between Azazel and the messianic character in chapter 29 contains
similar traditions, and thus might too represent one of the epiphanies
of the arch-demon, whose manifestations are widely dispersed in the
Slavonic apocalypse.
This consideration draws our attention again to one of the most
notable features of the interaction between the fallen angel and the
ambiguous messiah in chapter 29, namely, the infamous kiss of the
demon. This encounter might be viewed as a specimen of erotic
imagery, a kind of symbolism that plays quite a prominent role in
the Slavonic apocalypse.49 Such symbolism can point to a theophanic
dimension, as some Jewish apocalyptic and mystical accounts often
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imbue eroticism with theophanic meaning.50 This erotic theophanic
facet is often present in apocalyptic and mystical imaginaires of Yom
Kippur rite51 in which human seers enter into the celestial Holy of
Holies, where they often are embraced and even kissed by the Deity.
We see this, for instance, in 2 Enoch, in which the seer reports that,
after his ascent into the highest heaven, the Deity embraced him with
his hand.52 The reference to the embracing or helping hand of God is
found also in the Exagoge of Ezekiel the Tragedian.53 The early roots
of this tradition can be traced to the biblical Exodus account that has
Moses appearing to be closely guarded and protected by the hand of
the Deity.
Some later Jewish mystical accounts offer even more salient erotic
interactions between the Deity and a seer, depicting human visionaries kissed by God.54 One thinks of Hekhalot Rabbati (Synopse §163),
which portrays God’s kiss of the heavenly image of the patriarch Jacob;
it reads:
And testify to them. What testimony? You see Me—what
I do to the visage of the face of Jacob your father which
is engraved for Me upon the throne of My glory. For in
the hour that you say before Me “Holy,” I kneel on it and
embrace it and kiss it and hug it and My hands are on its
arms three times, corresponding to the three times that you
say before Me, “Holy,” according to the word that is said,
Holy, holy, holy (Isaiah 6:3).55
In view of these accounts of the divine embrace and kiss, which
constitute the theophanic apex of Jewish mystical lore, might we
suggest that Azazel’s kiss in Apocalypse of Abraham 29 also has a
theophanic meaning?56 If so, this nicely interplays with other deconstructive “epiphanies” of the arch-demon in the Slavonic apocalypse
that are laden with erotic overtones, including Azazel’s appearance in
the midst of the primordial pair of the protoplasts57 in Apocalypse of
Abraham 23:4–11.58
The peculiar imagery of the “face” is another important detail
that links the kiss of Azazel in the messianic passage with theophanic
imagery in the aforementioned apocalyptic and mystical accounts
in which seers are embraced or kissed by the Deity. Both 2 Enoch
and Hekhalot Rabbati make a connection between God’s face and the
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visionary’s face. In these accounts, the visionary’s identity is engraved
on the Deity’s face and serves as a kind of screen or façade for the
divine countenance. In Apocalypse of Abraham 29 the countenance
imagery plays a pivotal conceptual role in being applied not only to
God and the righteous but also Azazel and his elect: “Azazel ran and
worshiped, and having kissed his face he turned and stood behind
him.”59 Here, as in the aforementioned visionary accounts in which
seers often become servants or even representations of the divine Face,
the messianic character kissed by Azazel becomes the earthly façade
of his demonic presence. It is then no surprise that in Apocalypse of
Abraham 29:7 the messianic man “was worshiped by the heathen with
Azazel.” The phrase “worshiped with Azazel” might indicate that the
eschatological character has become a kind of “icon” of Azazel through
which one can worship the demon.60
The Messianic Idol
Azazel’s kiss appears also to be closely linked with the Slavonic apocalypse’s distinctive stance against idolatry. Before we explore more closely this important aspect of the text, we should underline the unique
nature of Azazel’s embrace and kiss of the messianic scapegoat, as
Jewish lore does not provide us with any other clear textual testimonies
in which the scapegoat was embraced or kissed. Yet, another embrace
or kiss is attested to several times, with respect to another animal
sacrificial symbol of Jewish tradition, namely, the Golden Calf. Several
rabbinic passages, including b. Yoma 66b, include the theme of kissing
and embracing the Golden Calf:
One said: Whosoever sacrificed and burned incense died by
the sword; whosoever embraced and kissed [the calf] died
the death [at the hands of Heaven]; whosoever rejoiced in
his heart died of dropsy. The other said: He who had sinned
before witnesses and after receiving warning, died by the
sword; he who sinned before witnesses but without previous
warning, by death; and he who sinned without witnesses
and without previous warning, died of dropsy.61
The motif of embracing and kissing the Golden Calf is also attested in the Hekhalot literature,62 and its roots can be traced to certain
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biblical accounts.63 Its presence in these traditions is instructive for
our study because they frame the motif in a cultic setting in which
the kiss is understood as an act of worship. This cultic connection is
an important parallel to Azazel’s kiss in Apocalypse of Abraham 29 in
which the celestial scapegoat’s kiss has a sacerdotal significance communicated through conspicuous use of the formulae of “worship” in
connection with the erotic event.64 The language of “worship” is very
strong in the immediate context of the messianic passage, stronger
than anywhere else in the text. In the very beginning of the passage,
in verse 4, readers learn that the great crowds will worship the messianic man. Verse 5 says that the man will go through humiliation and
abuses, but he will still be worshipped. In verse 6, Azazel is worshipping him. In verse 7, Abraham asks the Deity about worship offered
to the eschatological man and God’s answer confirms the terminology.
Finally, verses 11 through 13 also mention worship offered to this
eschatological character.
References to worshipping objects other than God are closely
tied, in the Apocalypse of Abraham, with the theme of idolatry.65 In
chapter 3, Terah worships his idols.66 In chapter 25, Abraham sees
the idol of jealousy in the Temple, and a man worshipping it.67 The
pervasive symbolism of worship in the messianic passage indicates
that the eschatological character in chapter 29 is envisioned as an
idol. Along such lines, Robert Hall has argued that in Apocalypse of
Abraham 29 “Azazel sets up another idol, a human being.”68 He further
remarks that “in Apoc. Abr. [the] vision of the man who is worshiped
continues the theme of idolatry connected with Azazel. Not only does
the figure encourage the heathen to worship him, but it deceives many
Jews as well.”69
In view of these intense polemics against idols in various parts
of the Slavonic apocalypse, we should return to the paradigmatic case
of idolatry in Jewish lore, namely, the Golden Calf episode, and clarify
its connection with the scapegoat tradition. Moreover, in order to better grasp the conceptual links between these two sacrificial animals of
the Jewish tradition, which in later Jewish lore were often connected
with the revelation received by Moses on Mount Sinai, we must now
explore more closely the mold of the Mosaic traditions in the Slavonic
apocalypse.
As in later rabbinic materials, Yom Kippur imagery in the Apocalypse of Abraham appears to be connected with Mosaic lore.70 Later
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Jewish traditions closely link the etiology of the Yom Kippur ordinance
with Moses’ fight against the idolatry of the Golden Calf. In these later
rabbinic interpretations, Moses’ struggle with the infamous idol, his
forty-day fast, his vision of the Deity, and his reception of the portentous revelation on Sinai were understood as a chain of formative
events linked to the establishment of the Yom Kippur festival. Some of
these traditions viewed Moses’ visionary ordeals as a cosmic prototype
of the symbolic actions that, while the Temple still stood, were to be
reenacted annually by the high priest in the Holy of Holies. In this
new sacerdotal context of the atoning rite, the fight against the Golden
Calf has a new cultic meaning.
It is intriguing that in the Apocalypse of Abraham, as in the Exodus account, the forty-day fast follows the hero’s fight against idolatry.
The stories of the two visionaries parallel each other. Moses burns the
Golden Calf in Exodus 32 and fasts in chapter 34. Abraham, too, burns
the idol of his father, which bears the name Bar-Eshath, and then
enters a ritual fast. This parallelism might indicate the authors’ intention to refashion the story of Abraham along the lines of the Mosaic
typology. As in later rabbinic and mystical accounts, the atoning rite
may have been given a new Mosaic reinterpretation, which now closely
connects the Yom Kippur ordinance with the Golden Calf story.
In later rabbinic texts, the Golden Calf idolatry is linked with
the assignment of a sacrificial portion to the left side, which was often
identified with the offering of the scapegoat to Azazel on Yom Kippur.71 The scapegoat ritual may also be seen as a symbolic reenactment
of the Golden Calf episode. For example, Tamara Prosic argues that
. . . the ritual for Azazel repeats the golden calf episode in
that it reinforces Yahweh as the only cultic figure through
ceremonial expulsion of the other god. The whole ritual actually resembles a performance of a banishing act. . . . Azazel’s
goat is left alive and driven into the wilderness. In symbolic
language, the old god begins as an equal to Yahweh and is
acknowledged at the beginning of the ritual as one who is
also partaking in the sacrificial cult, but after the lottery, only
one god is honored between the two who are waiting for
their respective sacrifice. Only Yahweh’s goat is ritually killed
and presented on the altar thus becoming a proper sacrifice.
The same cultic status and the inherent honour of being a
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god’s offering is denied to Azazel’s animal; it is left alive and
banished into the wilderness, the symbol of non-habitable
spaces, where there are no altars and no worshippers and
where it can never become a sacrifice. Azazel, although
admitted initially by bringing his would-be sacrifice within
the sacred space, is denied proper worship, the allegiance
to him is abjured, and he is step by step removed from the
cult and pushed into a symbolic void.72
This reflection on the scapegoat as an idol that must be banished through ceremonial expulsion helps us to better grasp the link
between the tradition of the scapegoat in the Slavonic apocalypse and
the theme of idolatry found in the text. It also elucidates the function
of the messianic scapegoat in the apocalyptic version of the atoning
rite taking place in the Slavonic apocalypse, as this eschatological character appears to be understood as a sort of gatherer of the impurity
who is predestined to attract the idolaters, not only from the portion
of the Gentiles but also from the lot of Abraham, leading both into
the hands of Azazel.73
The Messianic Dyad
As noted earlier, second- and third-century Christian interpretations
include messianic depictions that often encompass the imagery of both
goats used during the Yom Kippur festival: the scapegoat and the goat
for YHWH. Such interpretations often combine the functions and
attributes of the two goats and apply the conceptual amalgam to Jesus.
It is possible that the Apocalypse of Abraham is employing a similar
interpretive strategy in which the scapegoat imagery is enhanced with
features of the immolated goat. Moreover, given our hypothesis that
the scapegoat’s symbolism takes on distinctive messianic overtones,
the two emblematic animals of the atoning rite might receive there
the form of the messianic dyad.
A close reading of chapter 29 shows that its narrative is portraying not one but two messianic figures, the features of which represent
a puzzling mix. In verses 4–8 we are told that the messiah will come
from the side of the Gentiles, while verses 9 and 10 speak of the messiah as coming from the seed of Abraham.74 In view of this apparent
contradiction, scholars have suggested that the text may speak about
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not one but two messianic characters—the first coming from the left
lot, the portion associated with the Gentiles, and the second from the
right, the portion of Abraham and God. Alexander Kulik proposes
that “the eschatological scenario of Apoc. Ab. 29 might have the wellknown Jewish eschatological duo-messianic structure75 (in this case:
anti-Messiah vs. true Messiah).”76 There is no textual contradiction if
we assume that 29:4–8 speaks of an anti-Messiah who is “going out
from the left side of the heathen” and “worshiped by the heathen with
Azazel.”77 This hypothesis is promising for resolving textual puzzles in
chapter 29. The tradition of the messianic pair, in which each agent
has distinctive eschatological roles and functions, is a recurrent motif
in Jewish lore.78 An early example is found in the Dead Sea Scrolls
materials in which the messiahs of Aaron and Israel79 fulfill unique
eschatological functions, one cultic and the other royal.80 Later Jewish
materials are also cognizant of the concept of the two messiahs, one
suffering and dying and the other victorious. For example, later Jewish
sources often speak of the Messiah, the son of Joseph (or Ephraim),81
who will endure suffering to atone for the sins of the Israelites, as
well as the Messiah, the son of David,82 who is predestined to be a
glorious ruler.83
It is significant that one member of the messianic duo, like the
eschatological figure from Apocalypse of Abraham 29, will experience
maltreatment and suffering.84 What is also important for our study is
that in the second century CE, when the Apocalypse of Abraham was
composed, we find, under the influence of the political situation and
Christian messianic developments, highly elaborate reflection on the
concept of the true versus false messiah.85 Scholars trace the development of the true/false messianic pair to the Bar Kokhba uprising.
Harris Lenowitz suggests:
[T]he events of the Bar Kosiba uprising displayed the new
doctrine of two messiahs—if they did not actually create
the doctrine—in its most pernicious form. . . . In peculiar
countermeasure to the two-messiah doctrine, the idea of the
false messiah was soon developed as well; it also arose in
close interaction with Christian views. During the Galilean
rebellions, the term “false” was first applied to a prophet in
a messianic context, paving the way for the explicit application of the term to messiahs. But it was the Christian texts
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that coined the term pseudochristoi (Greek for “false messiahs”); Matthew 24:4, 6, 24; Mark 13:5, 21–22; and Luke
21:3 all use the term pseudochristos to refer to messianic
pretenders. The Jewish tradition follows the Christian; the
Greek term is borrowed and translated in the much later
Hebrew term mashiah sheker, which reshapes and alters
the previous Hebrew usage of the term “lying” (sheker), in
connection with the witness and prophet, so that it means
“false witness, false prophecy.”86
It has been noted that these conceptual developments “have no
need for two authentic messiahs, the first of whom is doomed to die.
Instead the false messiah identifies the true one by contrast.”87
If Kulik is right that the Apocalypse of Abraham 29 presumes two
messiahs, the second messianic figure, like the first, can be associated
with the Yom Kippur context. This view may be supported by the
idea that the second messianic figure, also like the first, is identified
with a distinctive eschatological allotment: the right portion, which
is often identified in the text as the lot of Abraham and God. Such
identification is important for discerning possible links with the Yom
Kippur ceremony in which the right lot, associated with God, is also
identified with the goat for YHWH.
Another important detail of the messianic passage is that the
portrayals of two messianic figures are not clearly demarcated, but
rather are confused. Such confusion has been taken by many students
of the Slavonic apocalypse as proof that the entire messianic passage
represents an interpolation. Yet, in the light of aforementioned Christian accounts, in which the characteristics of the two “messianic goats”
were also often paradoxically mixed and not clearly distinguished,88 it
is possible that the mixing of the features of the positive and negative
messianic characters represents a deliberate strategy of the authors of
the Slavonic apocalypse.
Yet, while features of the two messianic figures often appear intertwined and sometimes confused, their respective eschatological functions are nevertheless clearly delineated in the program outlined by
the authors. Thus, the first, mistreated messiah appears to be endowed
with a rather misleading, yet purifying function, and, as the scapegoat
of the atoning rite, can be understood as a gatherer and remover of
the impurity associated with the Gentiles and idolatrous Hebrews. In
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contrast, the second messianic character appears to be playing the
more traditional messianic role, the role reiterated in Apocalypse of
Abraham 31:1, which depicts the parousia of the victorious messiah
who will come with the sound of the trumpet and power in order to
gather the elect.89
Distraction for the Heathen
The ambiguous, misleading role of the mistreated messiah, who comes
at the apex of impiety, cannot be fully grasped without a proper understanding of the multifaceted nature of the scapegoat’s place in the Yom
Kippur ordinance.
Later Jewish interpreters often stress that one of the essential
functions of the scapegoat was to distract or weaken the power of
the Other Side during the most important atoning feast of the Jewish liturgical year. For example, in the Book of Zohar, the scapegoat
“weakens” the power of the left side by serving as a distraction. Zohar
I.113b–114b transmits the following tradition:
Come and see: Similarly, on the day that judgment appears
in the world and the blessed Holy One sits on the Throne
of Judgment, Satan appears, accusing and seducing above
and below, to destroy the world and seize souls. . . . On
Yom Kippur one must pacify and appease him with that
goat offered to him, and then he turns into an advocate
for Israel. . . .90
Isaiah Tishby offers interesting remarks on the famous parable
in the Book of Zohar in which a king makes special arrangements
for a celebratory feast with his son and friends. He orders a separate
meal for ill-wishers and quarrelers so their presence would not spoil
the happy occasion.91 Tishby notes that “according to this parable the
purpose of sending a goat to Azazel is to remove sitra ahra from the
‘family circle’ of Israel and the Holy One, blessed be He, on the Day
of Atonement.”92
In view of these traditions, it is possible that in the Apocalypse of
Abraham the scapegoat-messiah also serves as a distraction or decoy;
he is sent to mislead and weaken the heathen of the left lot and to
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prepare the safe arrival of the true (second) messiah who will arise
from the right lot. One of the crucial pieces of evidence here is that
he is openly labeled in the text as the “weakening” of the Gentiles93
(Slav. ослаба).94 As in the later Jewish reinterpretation of the atoning rite, the messianic scapegoat is depicted here as an eschatological
instrument for weakening and distracting sitra ahra, represented by
the heathen. The passage has several affirmations of this messianic
role, noting “many of the heathen will have hope in him,” that some
people from the right lot “will be misled on his account,” and that “he
will tempt those of your [Abraham’s] seed who have worshiped him.”95
Since, according to the text, the false messiah will mislead not
only Gentiles but also sinful Hebrews, it is possible that the Slavonic
term oslaba has an additional meaning of “liberation,” which would
refer to the cathartic purifying release of Israel’s sins to the realm of
the Other Side associated with Gentiles.96 The messianic figure thus
will take with him the idolatrous portion of Israel. In this respect, the
text specifically mentions that the messianic figure will appear at the
apex of the impiety, defined as the “twelfth hour of the age of impiety,”
and that he will release it to the left side represented by Azazel.97 This
context underlines the principal “elimination” aspect of the scapegoat
ritual whereby impurity must be removed from the human oikoumene
into an uninhabitable realm.

Conclusion
Although many scholars have suggested that the messianic passage in
chapter 29 of the Apocalypse of Abraham is a later Christian interpolation, this study revisited some details in this enigmatic eschatological
account that may provide new evidence for its belonging to the original layer of the text. Our analysis suggests that the messianic narrative
shares a number of crucial ideological tenets with the original conceptual core of the Slavonic apocalypse, including its peculiar polemic
against idolatry and veneration of anthropomorphic images, which are
repeatedly portrayed in the Apocalypse of Abraham as objects of worship. It also appears that the messianic passage might play an important, if not central, role in the sacerdotal framework of the text, which
is thoroughly steeped in cultic traditions. As in Christian sacerdotal
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reinterpretations of messianic imagery in Barnabas and Justin the
Martyr, the Slavonic apocalypse authors are also refashioning their
messianic traditions through the prism of the Yom Kippur ordinance.
In light of these Christian developments, the possibility that
authors of the Apocalypse of Abraham had some knowledge of contemporaneous Christian messianic currents should not be completely
excluded. Some scholars have suggested that the early Christian concepts of the false messiah(s) often exercised a formative influence on
similar Jewish developments in the second century CE.98 If the authors
of the Apocalypse of Abraham tried to appropriate Jesus traditions in
their depiction of the messiah in chapter 29, as has been suggested by
several scholars, it is possible that their appropriation was not solely
based on the Gospel accounts but also drew from more extended contemporaneous cultic reinterpretations of Jesus’ passion in which the
Christian Messiah was identified with the proverbial scapegoat of the
Yom Kippur ritual.

PART II

Studies in 2 Enoch

Adoil Outside the Cosmos
God Before and After Creation
in the Enochic Tradition

[V]essels shattered and collapsed, for they were not able to contain the light expanding and emanating from within them . . . the
saints in their death transform these sparks of holiness. . . .
—Chaim Vital, Etz Chaim

Introduction
Unlike other early Enochic writings, the 2 (Slavonic) Apocalypse of
Enoch depicts a unique story of primordial creation, revealing an
elaborate course of events that preceded the visible creation of the
world.1 The importance of this mystical account is underlined by the
fact that it was delivered to the seventh antediluvian hero by God
himself. Chapter 25 of 2 Enoch recounts how, at the end of the patriarch’s celestial tour to the throne of Glory, the Deity unveils to the seer
that prior to the visible creation he had called out from nothing the
luminous aeon Adoil to become the foundation of the upper things.
The account describes the enigmatic event of Adoil’s disintegration
during the course of which the aeon becomes the cornerstone of the
visible creation upon which the Deity establishes his throne. Here,
like the depictions found in the Lurianic Kabbalah, the bursting of
the primordial vessel of light is depicted as the first creative act of
the Deity that gives life to the visible order of everything. Even more
striking is that this primordial act of establishing the visible reality is
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then paralleled in the later chapters of the Slavonic apocalypse that
focus on the eschatological demise.
In light of this, scholars have noted that the protological account
in chapter 25, dealing with the establishment of the created order,
appears to correspond with the order of eschatological events in chapter 65 in which, during his short visit to earth, Enoch conveys to
his children the mystery of the last times.2 The patriarch reveals that,
after the final judgment, time will collapse and all the righteous of the
world will be incorporated into the luminous aeon of the righteous.
The description of this final aeon betrays some striking similarities to
the primordial aeon Adoil depicted in chapter 25. The revelation also
seems to suggest that the righteous Enoch, translated to heaven and
transformed into a luminous celestial creature, represents the first fruit
of this eschatological aeon that will eventually gather all the righteous
into a single entity.
The purpose of this chapter is to explore these traditions about
the primordial aeon Adoil in the Slavonic apocalypse, as well as the
role of Enoch in its eschatological restoration.

The Aeon before Creation
The Upper Foundation
The Slavonic apocalypse underlines the portentous nature of the primordial cosmogonic account by stressing that this special knowledge
has never been revealed to any other creatures, including the angels.
This supraangelic disclosure, given to the visionary after his celestial
metamorphosis, can be seen as the pinnacle of the esoteric instruction the seventh antediluvian hero acquired in the upper realm. An
extensive description of this revelation is provided by both the shorter
and the longer recensions of the Slavonic text. The shorter recension3
of 2 Enoch 25 offers the following account:
And I commanded the lowest things: “Let one of the invisible
things come out visibly!” And Adail descended, extremely
large. And I looked at him, and, behold, in his belly he had
a great age. And I said to him, “Disintegrate yourself, Adail,
and let what is disintegrated from you become visible.” And
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he disintegrated himself, and there came out from him the
great age. And thus it carried all the creation which I had
wished to create. And I saw how good it was. And I placed
for myself a throne, and I sat down on it. To the light I
spoke: “You go up higher and be solidified and become the
foundation for the highest things.” And there is nothing
higher than the light, except nothing itself. And I spoke, I
straightened myself upward from my throne.4
The central character of the story is the aeon Adoil (“Adail” in the
shorter recension)5 who is depicted in the text as the chief cosmogonic
agent responsible for the “revelation” of the visible creation. Further,
this enigmatic entity is depicted as both the mother and the midwife
of creation, someone that conceives and then releases the whole creation from its cosmic belly. The text emphasizes the enormous size of
Adoil, defining him as “extremely large.” He is portrayed as pregnant
with creation by containing a great aeon in his stomach. Also, Adoil’s
disintegration provides the beginning for all visible reality and serves
as the foundation on which God is able to establish the first visible
manifestation of the created order, namely, his throne. It is noteworthy that in both recensions the Deity commands Adoil to become the
foundation of the highest things.6 This terminological identification
of Adoil with the concept of foundation is important for our study.7
Another significant feature, for our purposes, is the portrayal
of Adoil, in the longer recension, as the revealer.8 His disintegration
is understood in the text as the revelation of the created order: “And
the great age came out, and it revealed all the creation which I had
thought up to create.”
Finally, another notable detail in the depiction of Adoil is the
repeated references to his luminous nature. The emphasis on the luminosity of the primordial aeon is even more apparent in the longer
recension, which emphasizes not only the outer shining nature of the
protological agent but also his internal luminous state, depicted there
as a pregnancy with great light.9
Inverse Symmetry of Light and Darkness
The disintegration of the vessel of light at the beginning of creation
will be reversed by the eschatological restoration at the end of time,

132 ■ Divine Scapegoats

when the final aeon of the righteous will gather the dispersed particles of light in the souls of the elect into a new luminous gathering.
This symmetry of the primordial and eschatological vessels once again
illustrates the symmetrical principle of Urzeit and Endzeit often found
in Jewish apocalyptic accounts.10
The Slavonic apocalypse appears cognizant not only of the temporal symmetry of the beginning and the end but also of another,
spatial mirroring of the lower and the upper realms, expressed through
the symbolism of light and darkness. Light and darkness are set in
striking opposition, especially in the creational account of 2 Enoch.
Immediately after the description of the luminous aeon Adoil,
the text describes another preexistent entity, namely, the aeon of darkness—that is to say, the second paradoxical helper of the Deity at
creation, personified under the name Arukhas (Arkhas in the longer
recension). The shorter recension of 2 Enoch 26:13 unveils the following depiction of Arukhas:
And I called out a second time into the lowest things, and
I said, “Let one of the invisible things come out solid and
visible.” There came out Arukhas, solid and heavy and
very black. And I saw how suitable he was. And I said to
him, “Come down low and become solid! And become the
foundation of the lowest things!” And he came down and
became solid. And he became the foundation of the lowest things. And there is nothing lower than the darkness,
except nothing itself.11
One of the intriguing features of this account is that the darkness is not a mere created thing, as in the biblical creational account,
but is instead a preexistent demiurgic entity that is summoned by the
Deity from the order of realities that preceded creation. It is equal
and symmetrical to the divine light, as both Adoil and Arukhas are
brought from the same order of “the lower things”—a possible designation of the preexistent divine Pleroma. Further, the processions of
Arukhas are reminiscent of earlier descriptions of Adoil’s processions.
In both instances, after summoning the aeons, the Deity orders their
disintegration. His command to Arukhas—“Open yourself up . . . and
let what is born from you become visible!”—can be compared to the
almost identical command given to Adoil, namely, “Disintegrate your-
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self, Adail, and let what is disintegrated from you become visible.” In
response to this divine order, both Arukhas and Adoil give birth to
their respective aeons, or ages of creation: “[Arukhas] disintegrated
himself. There came out an age, dark, very large, carrying the creation
of all lower things;” and “[Adoil] disintegrated himself, and there came
out from him the great age.”
Despite such parallels between the actions of Adoil and Arukhas,
we are dealing here with an inverse symmetry that utilizes the dichotomies of light and darkness, upper and lower. Adoil’s disintegration
produces the luminous aeon, while the disintegration of Arukhas produces its dark counterpart. Furthermore, in comparison with Adoil’s
disintegration, which provides “the foundation of the upper things,”
Arukhas’s opening lays “the foundation of the lower things.”
Portrayed as the demiurgic faculty equal to the divine light, the
divine darkness provides a unique glimpse into the dynamics of the
divine “Left Side,” demonstrating the complexity of the creational
imagery found in the Slavonic apocalypse, in which the divine light
was dispersed not due to the fall of the primordial human but through
a command of the Deity. As the primordial vessel of light bursts forth
by virtue of the Deity’s command, so too does the primordial darkness arise from the very essence of the Godhead, becoming the chief
mediatorial agent of the creator.
The Cosmogony of 2 Enoch: Light inside of Light
Scholars have noted several parallels between the creational narrative found in the Slavonic apocalypse and certain hermetic and gnostic cosmogonies. These scholars often understand 2 Enoch’s account
as an important early testimony to the Jewish matrix of these later
cosmogonic speculations.12 In light of these similarities, others have
speculated that Adoil’s imagery may be connected with the myth of the
Heavenly Man. Such imagery becomes prominent in the later hermetic
and gnostic texts and collections,13 including the Corpus Hermeticum
in which the Anthropos inherits the luminosity of the Father14 and
becomes the blueprint for the created order and humankind by disintegrating himself into the physical realm. This motif is also conveyed
in the Poimandres,15 through the erotic metaphor of Anthropos falling
in love with Nature.16 In commenting on the features of the Heavenly
Man myth in the story of Adoil, Jarl Fossum draws attention to the
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peculiar symbolism of light conveyed in the longer recension of the
Slavonic pseudepigraphon through the expression “light out of light.”
He proposes that this imagery of light—possibly rendered in the Greek
Vorlage of 2 Enoch through the term φῶς, as in many other accounts
that contain the Heavenly Man ideology—might have an anthropomorphic significance.17 It is well known that the heavenly Anthropos
traditions often play on the ambiguity of the φως terminology, which
can designate either φώς “a man” or φῶς “light,” both pointing to the
luminous and anthropomorphic nature of the Celestial Human.18 In
view of these conceptual developments, Adoil can be understood in the
Slavonic apocalypse as an anthropomorphic entity that is predestined
to serve not only as the pattern of the visible creation but also as the
blueprint of humanity. The possible “human” form of Adoil seems
reaffirmed in both recensions through references to his belly.
The anthropomorphic dimension of the φως symbolism was also
evident in the hermetic and gnostic cosmologies that often play on the
ambiguity of this terminology in their depiction of the Heavenly Man.
In this respect it is intriguing that some gnostic anthropogonies use
expressions very similar to 2 Enoch by describing the Heavenly Man
“Adamas” as “a light which radiated from the light.”19
The Anthropogony of 2 Enoch: Sophia and Seven
The enigmatic unfolding of the cosmogonic process in the Slavonic
apocalypse receives further conceptual development in the account
of the creation of Adam that follows this narration. The cosmogonic
account of Adoil’s disintegration in chapters 25 through 27 and the
anthropogonic account of Adam’s creation found in chapter 30 appear
to be closely connected with each other, as some of Adam’s qualities resemble some peculiar features of the great aeon. One of the
prominent features here is a parallel in the luminosity of Adoil and the
luminosity of Adam. Thus, according to 2 Enoch 30:12, the prelapsarian Adam was a very special celestial being. The Slavonic apocalypse
defines him as a second angel who was great and glorious.20
The designation of Adam as a “second angel” is also intriguing
in light of previous scholarly suggestions that Adoil too appears to be
envisioned in the text as an angel.21 In view of the possible angelic
nature of the first aeon, Adam’s designation as the second angel may
have been conceived as a subtle link between the two characters by
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placing the patriarch in parallel with the Heavenly Man. Additional
imagery found in the text seems to corroborate this connection. In
this respect it is noteworthy that the account of Adam’s creation ends
with an arcane hymn about the two “substances” of humanity—invisible and visible:
From invisible and visible substances I created man.
From both his natures come both death and life.
And (as my) image he knows the word like (no) other
creature.
But even at his greatest he is small,
And again at his smallest he is great.22
In light of this juxtaposition of the invisible and the visible, it is
worth noting that the descent of Adoil in both recensions of 2 Enoch
25:1 is rendered, similarly, as transition from an invisible into a visible
condition: “And I commanded the lowest things: ‘Let one of the invisible things descend visibly!’ And Adoil descended, extremely large.”23
Moreover, the aforementioned hymn makes an enigmatic juxtaposition between the invisible and visible substances of the protoplast and the conditions of death and life, which possibly signify here
the states of mortality and immortality: “From invisible and visible
substances I created man. From both his natures come both death
and life.” It is striking that the Poimandres 15 offers a similar cluster
of traditions about the twofold nature of humankind, in which the
immortal part is linked with the Heavenly Man; it reads: “Because of
this, unlike any other living thing on earth, mankind is twofold—in
the body mortal but immortal in the essential man.”24
All these parallels help to clarify the subtle correlations between
Adoil and Adam, providing further insight into the relationships
between 2 Enoch’s cosmogony and anthropogony.
The unity of the cosmological and anthropological developments
in the Slavonic apocalypse is also evident in the tradition about the
sevenfold nature of humanity. The longer recension of 2 Enoch 30:8–
9 recounts that Adam was created from seven “components”25 and
endowed with seven “properties/faculties”:26
And on the sixth day I commanded my wisdom to create
man out of the seven components:
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His flesh from earth;
His blood from dew and from the sun;
His eyes from bottomless sea;
His bones from stone;
His reason from the mobility of angels and from clouds;
His sinews and hair from grass of the earth;
His spirit from my spirit and from wind.
And I gave him 7 properties:27
Hearing to the flesh;
Sight to the eyes;
Smell to the spirit;
Touch to the sinews;
Taste to the blood;
To the bones—endurance;
To the reason—sweetness.28
Such accounts of the creation of Adam, from seven substances,
are important for our study. They are again reminiscent of the hermetic and gnostic developments in which the sevenfold anthropogonic
pattern is intertwined with the sevenfold cosmogony. For example, in
Poimandres 16–17, the following cryptic tradition can be found:
Poimandres said: “This is the mystery that has been kept
hidden until this very day. When nature made love with the
man, she bore a wonder most wondrous. In him he had the
nature of the cosmic framework of the seven, who are made
of fire and spirit, as I told you, and without delay nature
at once gave birth to seven men, androgyne and exalted,
whose nature were like those of the seven governors . . .
As I said, then, the birth of the seven was as follows.
<Earth> was the female. Water did the fertilizing. Fire was
the maturing force. Nature took spirit from the ether and
brought forth bodies in the shape of the man. From life
and light the man became soul and mind; from life came
soul, from light came mind, and all things in cosmos of
the senses remained thus until a cycle ended <and> kinds
of things began to be.”29
As we see, here, humanity’s origin is traced to the seven spirits30 who are responsible for “giving birth” to the seven androgynous
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humans.31 It is also intriguing that in Poimandres 16–17 the sevenfold
anthropogony corresponds to the sevenfold cosmology (wherein the
seven proto-humans are correlated to the seven celestial governorsplanets called “administrators”) and also to the “senses” or elements
of nature and the human body. We find this account in Poimandres
9; it reads:
The mind who is god, being androgyne and existing as life
and light, by speaking gave birth to a second mind, a craftsman, who, as god of fire and spirit, crafted seven governors;
they encompass the sensible world in circles (ἐν κύκλοὶς),32
and their government is called faith.33
The symbolism of the planetary “circles” in this passage is reminiscent of the imagery in the Slavonic apocalypse. A tradition found in
the longer recension of 2 Enoch 27:3–4 speaks of God creating seven
great “circles” in the “foundation of light”:
And I made a foundation of light around the water. And
I created seven great circles inside it, and I gave them an
appearance of crystal, wet and dry, that is to say glass and
ice, and to be the circuit for water and the other elements.
And I pointed out to each one of them his route, to the
seven stars, each one of them in his own heaven, so that they
might travel accordingly. And I saw how good it was. And I
made a division between the light and between the darkness,
that is to say, in the middle of the waters, this way and that
way. And I said to the light that it should be day, and to the
darkness I commanded that it should be night. And evening
came, and again morning came, that is the first day.34
In this passage, the creation of the seven planetary circles and
seven stars appears to be connected, as in the Corpus Hermeticum,
with the sevenfold nature of primordial humanity. Our study will later
show that in the account of Adam’s creation in 2 Enoch 30, the list
of the seven planets is given immediately before the account of the
protoplast’s creation from the seven components. Here, as in the hermetic literature, the seven “governors” of the heavens are depicted as
the defining cosmological pattern that precedes the sevenfold nature
of primordial humanity.
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We see a similar correspondence between the sevenfold cosmology and the sevenfold anthropogony in several gnostic texts,
including the Apocryphon of John, in which the seven components of
Adam’s body correspond to the seven anthropogonic agents associated
with planetary spheres and responsible for the fashioning of the first
human’s body.35 Thus, the passages from Apocryphon of John (NHC, II,
11, 23–35 and 15, 1–29) unveil the identities of seven rulers and their
role in the creation of the psychic body of Adam; they read:
And the rulers created seven powers for (each of) them,
and the powers created for themselves six angels for each
one until they became 365 angels. And these are the bodies
belonging with the names: the first <is> Athoth, he has a
sheep’s face; the second is Eloaiou, he has a donkey’s face;
the third is Astaphaios, he has a [hyena’s] face; the fourth
is Yao, he has a [serpent’s] face with seven heads; the fifth
is Sabaoth, he has a serpent’s face; the sixth is Adonin,
he had a monkey’s face; the seventh is Sabbede, he has a
shining fire-face. This is the sevenness of the week (NHC,
II, 11, 23–35).36
And he said to the authorities which attend him, “Come,
let us create a man according to the image of God and
according to our likeness, that his image may become a
light for us.” And they created through their respective
powers in correspondence with the characteristics which
were given. And each authority supplied a characteristic by
means of the form of the image which he had seen in its
psychic (form). He created a being according to the likeness
of the first, perfect Man. And they said, “Let us call him
Adam, that his name may become a power of light for us.”
And the powers began (to create): the first one, Goodness,
created a bone-soul; and the second, Providence, created
a sinew-soul; the third, Divinity, created a flesh-soul; and
the fourth, the Lordship, created a marrow-soul; the fifth,
Kingdom, created a blood-soul; the sixth, Envy, created a
skin-soul; the seventh, Understanding, created a hair-soul.
And the multitude of the angels attended him, and they
received from the authorities the seven substances of the
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soul in order to create the proportions of the limbs and the
proportions of the trunk and the proper working together
of each of the parts (NHC, II, 15, 1–29).37
Here, as in the aforementioned hermetic materials, the correspondence between the Heavenly Man and his “material” counterpart
is mediated by the anthropogonic sevenfold pattern. Several other
gnostic texts also attest to this tradition of the seven androgynous
anthropogonic “mediators.” For example, On the Origin of the World
(NHC, II, 101–102) reads:
Seven appeared in chaos, androgynous. They have their
masculine names and their feminine names. . . . These are
the [seven] forces of the seven heavens of [chaos]. And they
were born androgynous, consistent with the immortal pattern
that existed before them, according to the wish of Pistis.38
Here again, as in the aforementioned passages from the Poimandres, the connection is made between the seven androgynes and the
sevenfold pattern according to which they were “born.”
While the list of the corresponding celestial governing planets
is not explicitly outlined in the versions of the Apocryphon of John,
their authors knew these astral correlations.39 Roelof van den Broek
summarizes the correspondences found in the several versions of the
Apocryphon of John by offering the following juxtaposition of archons,
powers, planets, and soul substances:40
Iaoth
Eloaios
Astaphaios
Iao
Sabaoth
Adoni
Sabbataios

Pronoia
Divinity
Goodness
Fire
Kingship
Synesis
Sophia

Moon
Mercury
Venus
Sun
Mars
Jupiter
Saturn

Marrow
Bones
Sinews
Flesh
Blood
Skin
Hair41

These correlations are thought provoking, as they show close
similarities with the planetary list given in the creational narrative of the Slavonic apocalypse. It is also intriguing that in
2 Enoch this planetary list precedes almost immediately the
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rosters of the seven components and properties of Adam.
Thus the longer recension of 2 Enoch 30:2–3 reads:
And on the fourth day I commanded: “Let there
be great lamps on the heavenly circles.”
On the first, the highest circle, I placed the star
Kronos;
On the 2nd <lower down, I placed> Afridit;
Arris;
On the 3rd
the sun;
On the 4th
th
Zeous;
On the 5
Ermis;
On the 6th
the moon.42
And on the 7th, the lowest
Although some Greek names on this planetary list appear to
have been corrupted during the long transmission history of
the Slavonic apocalypse,43 it is not difficult to restore their
original forms; they read:44
1st circle—Saturn (Kronos)
2nd circle—Venus (Aphrodite)
3rd circle—Mars (Ares)
4th circle—the sun
5th circle—Jupiter (Zeus)
6th circle—Mercury (Hermes)
7th circle—the moon
This list is reminiscent of the planetary list of the Archons provided by van den Broek, although it misplaces Jupiter and Venus,45
and reverses the order of planets, starting with Saturn (Kronos) and
concluding with the moon. Van den Broek notes46 that, according to
Origen’s Contra Celsum VI:31, this reversal of the planetary order was
part of the Ophites’ cosmological system.47
The cluster of traditions surrounding the creation of the protoplast in the Slavonic apocalypse, like the gnostic and hermetic
materials, points to the unity of the cosmological and anthropogonic
speculations, which are tied together through the distinctive sevenfold
patterns. Although the applications of the sevenfold patterns in rela-
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tion to humanity have been known in various Hellenistic milieux from
the most ancient times, the peculiar nature of these developments in
the Slavonic apocalypse appears to draw them closer to the variants
found in later hermetic and gnostic texts. In this respect, another even
more striking parallel in the account of creation in 2 Enoch 30 and
the gnostic materials should be noted. In the longer recension48 of 2
Enoch 30:8, the Deity commanded his Wisdom49 to create man out of
the seven components.50 Scholars have noted the parallels between this
role of Wisdom (Gk. Sophia) in the creation of the first human in the
Slavonic apocalypse and the gnostic texts.51 Some have suggested that
the Sophia tradition in 2 Enoch 30 might be an early Jewish prototype
of the later gnostic developments.52
Although, in Poimandres’s version of the anthropogonic myth,
Nature is responsible for the creation of the seven androgynous beings,
in some Nag Hammadi materials it is Sophia (“Wisdom”)53 that generates the immortal sevenfold pattern, the portentous blueprint later
imitated in the seven androgynous archons.54 She is also one of the
seven “powers”—that is to say, the entity corresponding to the name
of archon Sabbataios on the lists of rulers in the Apocryphon of John.
It is intriguing that, as in the Slavonic apocalypse, in which Wisdom
is in charge of the sevenfold pattern, in gnostic and some other related
materials Sophia takes charge of the seven entities responsible for the
creation of the first human. Thus, On the Origin of the World (NHC,
II, 101, 23–102, 7) reads:
Seven appeared in chaos, androgynous . . . And they were
born androgynous, consistent with the immortal pattern
that existed before them, according to the wish of Pistis
(Sophia): so that the likeness of what had existed since the
beginning might reign to the end.55
Here, Wisdom (Sophia) is put in charge of the “immortal” sevenfold pattern according to which the seven androgynous archons
are brought into existence. The Hypostasis of the Archons (NHC, II,
87, 4–14) offers a similar tradition that puts Sophia in charge of the
sevenfold pattern that lays the basis for the creation of humankind.56
The Sophia tradition found in the Slavonic apocalypse may
indeed be one of the most veiled conceptual developments in the
text. The true extent of this enigmatic demiurgic entity assisting the
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Deity in his creation remains shrouded in mystery. It is possible that
in 2 Enoch Sophia is linked not only with fashioning the sevenfold
human body but also with generating the seven celestial “governors.”
It is intriguing that in chapter 48 Enoch, while outlining the process
of the creation of celestial bodies, mentions that they were “fixed” by
God’s own wisdom.57
In concluding this section dealing with protological developments, we should again highlight the prominence of the sevenfold
patterns in the text’s cosmological and anthropological developments.
While many sevenfold lists found in the Slavonic apocalypse appear to
have been irreparably corrupted during the text’s long journey through
various religious and linguistic milieux, these sevenfold patterns represent the paramount link connecting the protological narrative with
its eschatological counterpart, in which the sevenfold blueprint will
again play a vital role.

The Aeon after Creation
The Final Aeon as the Reverse Anthropogony
It is time to return to the tradition of the primordial aeon in the Slavonic apocalypse. The aforementioned primeval account of creation,
narrated by God in chapters 25 and 26 of the Slavonic pseudepigraphon, is invoked in abbreviated form in the subsequent chapters of
the text in which Enoch unveils to his sons the knowledge he received
during his celestial trip. There the reader also encounters some additional cosmological details pertaining not only to the beginning of
creation but also its final destiny.
Chapter 65 of 2 Enoch deals with the final instructions related
by the translated hero of the faith to humanity immediately before his
second and final departure to heaven. The final place of this revelation,
among the other mysteries conveyed by Enoch to humankind during
his short visit, underlines the significance of this disclosure. In many
ways, it appears to be set in parallel with the account of the Lord’s own
instructions about the secrets of creation, which Enoch also received
from the Deity at the end of his heavenly trip, after the preliminary
revelations conveyed to him by his psychopomps and angel Vereveil.
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This enigmatic revelation is intriguing, not only in the format of
its delivery, which parallels the secrets of creation revealed by the Lord
in chapters 25 and 26, but also in its peculiar content, which in many
ways mirrors the familiar conceptual framework of the protological
revelation. The shorter recension of 2 Enoch 65:1–11 reads:
“Listen, my children! Before all things existed, (and) before
all creation came about, the Lord established the age of
creation, and after that he created all his creation, visible
and invisible. . . . When the whole creation which the Lord
has created, shall come to an end, and when each person
will go to the Lord’s great judgment, then the time periods
will perish, and there will be neither years nor months nor
days, and hours will no longer be counted; But they will
constitute a single age.58 And all the righteous, who escape
from the Lord’s great judgment, will be collected together
with the great age. And <the age> at the same time will
unite with the righteous, and they will be eternal. And
there will be among them neither weariness nor suffering
nor affliction nor expectation of violence nor the pain of
the night nor darkness. But they will have a great light for
eternity, <and> an indestructible wall, and they will have
a great paradise, the shelter of an eternal residence. How
happy are the righteous who will escape the Lord’s great
judgment, for their faces will shine forth like the sun.”59
The patriarch begins his narration with references to the familiar
theme of the primeval aeon already encountered in chapter 25. These
protological events are then set in parallel with the chain of eschatological actions that, according to the authors of the apocalypse, will
reintegrate the remnant of the creation—an elite group of humans—
into a single aeon which will collect all the righteous of the world.60
The final consummation of all creation into a single aeon recalls the
initial protological disintegration of Adoil, who once gave birth to the
multiplicity of created forms.61 In comparison with the cosmogonic
character of the primeval aeon, the last aeon has distinctive anthropogonic features. In this respect it seems that the reverse cosmogonesis
of the last days also presupposes the reversal of the anthropogonic
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process in the course of which the righteous of the world and their
exemplar, the seventh antediluvian hero, inherit some qualities of the
prelapsarial Adam and some distinctive features of his cosmogonic
blueprint, the primordial aeon Adoil. Here, in contrast to many other
Jewish accounts of the last days, the eschatological humanity does
not simply regain the original state of the protoplast, instead returning to the condition of the immaterial Anthropos—that is to say, the
anthropomorphic primordial aeon, Adoil.
The Beloved Seventh
It has already been noted that chapter 65 of the Slavonic apocalypse
provides a striking description of the final age. Yet some details about
the eschatological entity can also be found in the longer recension of
the following chapter of 2 Enoch (chapter 66) in which the seventh
antediluvian patriarch tells his children about the sevenfold nature of
the final aeon.
2 Enoch 66:6–8 reads:
Walk my children in long-suffering . . . having love for
one another, until you go out from this age of suffering, so
that you may become inheritors of the never-ending age.
How happy are the righteous who shall escape the Lord’s
great judgment; for they will be made to shine seven times
brighter than the sun. For in that age everything is estimated
sevenfold—light and darkness and food and enjoyment and
misery and paradise and tortures. . . .62
This tradition about the sevenfold nature of the final age is
intriguing in that it recalls the familiar cluster of the sevenfold patterns
permeating the anthropogony of the Slavonic apocalypse, namely, the
feature discussed in detail in the first part of our investigation.
In light of the anthropogonic nature of the final age—described
in the Slavonic apocalypse as the final abode of perfected humanity,
the gathering place of the righteous—invocation of the details of the
protoplast’s creation does not seem entirely inappropriate. Unlike some
gnostic texts in which the seven elements of Adam’s corporeality are
linked to the seven infamous anthropogonic agents responsible for
fashioning Adam’s psychic body, in the Slavonic apocalypse Wisdom
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creates, out of seven properties, the perfect human being whom the
text describes as the great and glorious celestial creature.
The sevenfold nature of the final age inhabited by perfected
humanity thus calls to mind the perfect sevenfold nature of the protoplast before his fall. This connection is further strengthened in the
initial verses of chapter 65 in which Enoch relates to his children the
mystery of the final aeon. There some peculiar details of the protoplast’s creation are invoked, including the elements of the sevenfold
pattern of his “properties.” Thus, in 2 Enoch 65:1–2 the patriarch says
the following:
Listen, my children! Before ever anything existed, and before
ever any created thing was created, the Lord created the
whole of his creation, visible and invisible. And however
much time there was went by. Understand how, on account
of this, he constituted man in his own form, in accordance
with a similarity. And he gave him
eyes to see,
and ears to hear,
and heart to think,
and reason to argue.
And the Lord set everything forth for the sake of man, and
he created the whole of creation for his sake.63
It is interesting that in this passage the details of the primordial
cosmogony and anthropogony are closely linked.
The seventh antediluvian hero’s peculiarly selective memory,
which strives to bring together the account of the great aeon Adoil
and the story of the protoplast’s creation, points to the importance of
this conceptual correlation for understanding the mystery of the sevenfold final aeon, which is predestined to shelter transformed humanity,
which is now returning to its original condition. Further, it appears
that the connection of the seventh antediluvian hero with this sevenfold pattern of the final age is not coincidental either. It is possible
that, here, as in many other Enochic texts, the seventh human being
is envisioned as the first fruit of perfected humanity, predestined to
return to its original prelapsarian condition. The proleptic account of
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this portentous return is described in detail in chapter 22 of the Slavonic apocalypse in which the seventh antediluvian hero undergoes a
dramatic metamorphosis that transforms him into a glorious celestial
being, a creature identical in its luminous nature to the protoplast.
Thus it does not seem coincidental that the return to the original
state of humankind, once endowed with the sevenfold pattern of “components” and “properties,” is executed through the seventh human
being. The portentous place of the seventh human, overshadowed by
his unique role in restoring the condition of the first human, is known
in many ancient interpretive traditions. In this respect, it is noteworthy that in the story of the seventh antediluvian hero one encounters
another even more ancient Mesopotamian version of the sevenfold
anthropogony, viz., the primordial myth about seven proto-humans,
known in Mesopotamian pantheons as apkallu.64 The apkallu65 are
envisioned as agents responsible for bringing humanity to perfection
through education and transmission of celestial knowledge. In a way,
these seven apkallu might be seen as the spiritual entities standing
behind the seven antediluvian heroes. Scholars have noted the connections between the apkallu traditions and the Sumerian King List—that
is, the roster in which a prototype of Enoch, the seventh antediluvian
king Enmeduranki, plays an important role.66 This tradition about the
special place of the seventh human as the chosen vessel of the upper
realm was not lost or forgotten during the long theological history of
the seventh antediluvian hero.
Enoch as the Righteous One
It does not seem coincidental that the portentous revelation about
the final aeon of the righteous comes from the mouth of the seventh
antediluvian patriarch, the hero known in Jewish lore for his exemplary righteousness. In light of this connection, the motif of Enoch’s
righteousness should be examined further. The epithet “righteous man”
becomes an important designation of the seventh antediluvian hero
already in the beginning of his story, in which his righteousness is
juxtaposed with the wickedness of the antediluvian generation and
the transgressions of the Watchers.
In the very first verses of one of the earliest Enochic booklets,
the Book of the Watchers (1 Enoch 1:2), the patriarch is defined as a
righteous man. In 1 Enoch 15:1 the same designation comes, now from
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the mouth of the Deity himself; it reads: “And he answered me and said
to me with his voice: Hear! Do not be afraid, Enoch, (you) righteous
man and scribe of righteousness.”67 Besides the patriarch’s exemplary
behavior, which allowed him to become the paragon of righteousness
for future generations, this passage also points to another important
office of the seventh antediluvian hero as the teacher of righteousness,
an office in which he was desperately attempting to rescue and sustain
the moral and cosmological order of the antediluvian world by delivering oracles of doom and calls to repentance that he received from
God and the angels.68 Early Enochic materials (1 Enoch 12:4 and 15:1)
thus repeatedly define him as the scribe of righteousness.
Moreover, it is quite possible that Enoch’s connection with the
eschatological destiny of the righteous may be already ascertained in
the early Enochic writings. According to 1 Enoch, the patriarch travels
to the enigmatic location called “the paradise of righteousness,” which
might represent here another designation for the eschatological gathering of the righteous.
Enoch-Metatron as the Foundation
It has already been noted that in the protological account dealing with
the creation of the world Adoil is depicted as the foundation of visible
things, both earthly and heavenly, including the very seat of the Deity,
his throne. In view of the aforementioned parallelism between the
descriptions of the first and last aeons, it appears that the “eschatological age” is also connected with the idea of the foundation. Although
the description of the eschatological gathering of the righteous does
not directly refer to this entity as the foundation, the idea is evident
in the text through several implicit details.
In commenting on the identification of the final aeon with the
righteous, Moshe Idel notes that in Jewish mysticism the righteous
are often portrayed as the cosmological foundation of the world.69 He
points, for instance, to the tradition found in b. Hag. 12b, in which the
righteous are depicted as the cosmological foundation of the world:70
It is taught: R. Jose says: Alas for people that they see but
know not what they see, they stand but know not on what
they stand. What does the earth rest on? On the pillars, for
it is said: Who shaketh the earth out of her place, and the
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pillars thereof tremble. . . . But the Sages say: [The world]
rests on twelve pillars, for it is said: He set the borders to
the peoples according to the number [of the tribes] of the
children of Israel. And some say seven pillars, for it is said;
she hath hewn out her seven pillars.71 R. Eleazar b. Shammua
says: [It rests] on one pillar, and its name is “Righteous,” for
it is said: But “Righteous” is the foundation of the world.72
It seems, then, no coincidence that the “revealer” and the “first
fruit” of the eschatological aeon—the righteous Enoch—also appears
to be conceived in some pseudepigraphical and rabbinic accounts as
the pillar or foundation of the world.
As noted, early Enochic booklets highlight the contrast between
the righteousness of Enoch and the unrighteousness of the antediluvian generation, in which the Watchers’ interference causes moral
and cosmological collapse, leading the cosmos and the human race
into catastrophe. In the protological mishap leading to the annihilation of the earth’s inhabitants, in the waters of the Flood, one might
see a proleptic reenactment of the eschatological collapse of the last
days during which the seventh antediluvian hero is also predestined
to play an important role. In this catastrophic chain of events affecting the whole fabric of creation, Enoch can be seen as the righteous
one who attempts to sustain the created order, in many ways serving
as the pillar of the antediluvian world. This important role of the seventh antediluvian hero, as the sustainer and protector of creation, is
reaffirmed in the Book of Jubilees, which depicts the patriarch as the
cosmic dam against the waters of the Flood.73
Enoch’s role in sustaining the world was not forgotten in later
Jewish materials. Idel’s research identifies an important tradition, preserved in later Jewish mysticism, which portrays the seventh antediluvian hero as the foundation that sustains the world; he states, “[T]
he righteous is the foundation of the world. For [the sake of] one
[single] righteous the world is maintained and it is Enoch the son of
Yared.”74 The author(s) of this tradition, which might stem from the
early Enochic literature, appear to be informed by the extrabiblical
roles and actions of the seventh patriarch, who served there as the
pillar sustaining creation’s moral and cosmological order in the turmoil
of the antediluvian generation.
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This understanding of Enoch as the foundation of the world is
not atypical in Jewish mystical lore in which the patriarch’s heavenly
counterpart, the supreme angel Metatron, was traditionally understood
as the force sustaining the world. These cosmological functions were
exhibited first in Metatron’s role as the governor or the prince of the
world,75 an office already discernible in 2 Enoch76 and further developed in the Hekhalot mysticism, including traditions found in Sefer
Hekhalot.77 It is intriguing that Enoch-Metatron’s governance of the
world includes not only administrative functions but also the duty of
conserving the world. Moshe Idel refers to the treatise The Seventy
Names of Metatron in which the angel and God seize the world in
their hands.78 This motif of the Deity and his vice-regent grasping the
universe in their cosmic hands evokes the conceptual developments
found in the Shicur Qomah and Hekhalot materials, in which EnochMetatron possesses a cosmic corporeality comparable to the physique
of the Deity and is depicted as the measurement of the divine Body.79
In light of these traditions, it seems possible that, already, in the
Slavonic apocalypse, Enoch is portrayed as the eschatological foundation of the world80 who participates in the final aeon of the righteous,
and can thus be seen as the first fruit of this eschatological gathering.
In this respect, like Adoil who anticipates the protological aeon that
gives all creation its beginning, Enoch too anticipates the future eschatological aeon when the creation will collapse and all the righteous
will be united together. Both Adoil and Enoch can thus be seen as
outstanding exemplars preordained to manifest the protological and
eschatological states through their ontological conditions, thus serving as “personifications” of these aeons. Both heroes are also united
by the quality of their luminosity that serves as an important sign of
the beginning and end of time. Here, as in the Lurianic Kabbalah, the
primordial divine light, dispersed during Adoil’s disintegration and
then the fall of the protoplast, must be restored through the efforts
of the righteous who will become a new eschatological vessel of the
uncreated light.
Enoch as the Vessel of Light
2 Enoch 66:11 describes the condition of the righteous in the final
aeon, depicting them as luminous beings; it reads, “How happy are
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the righteous who will escape the Lord’s great judgment, for their
faces will shine forth like the sun.”81 This tradition about righteous
humans emitting light seems to be tied implicitly in the text to the
story of its revealer, namely, the seventh antediluvian patriarch, who
himself underwent a dramatic luminous transformation. The passage
seems to suggest that Enoch—depicted in chapter 22 as undergoing a
luminous metamorphosis before the Face of God,82 which turns him
into a shining celestial creature—becomes the very first fruit of this
future aeon in which all righteous persons will eventually regain the
condition of luminosity. The eschatological luminosity here points to
the protological condition of Adoil and, more important, to the incorruptible luminous state of the protoplast, a condition humanity lost
after Adam’s fall.83
Here the righteous of the world are depicted as the gatherers of
divine light, viz., those who repair both cosmogonic and anthropogonic vessels of the primordial light by turning themselves into the luminous vessel of the last days.84 One might see in this mysterious aeonic
gathering of the transformed humans the eschatological refashioning
of the luminosity of the Heavenly Man,85 who is restored through
the efforts of righteous souls now able to reconstitute the particles of
divine light into a single aeon.86
The Demiurgic Role of Enoch
Although the Slavonic apocalypse insists on the Deity’s role as the
sovereign87 Creator of the universe, scholars have88 noted that this
emphasis on the sovereignty of the Deity in creation is not entirely
monolithic in the Slavonic text, if one considers the Deity’s decision
to share the secrets of creation89 that He did not explain even to the
angels.
Thus here one can discern a delegation of the demiurgic function
to God’s vice-regent, a motif that will play an important role in the
Metatron traditions in Sefer Hekhalot and the Zohar. In these texts, the
letters on the crown given to Metatron attest to his partaking in the
works of creation. Some scholars note that the link between Metatron
and the “secrets of creation” manifested in the Hekhalot tradition may
witness to his role as a demiurge, or at least to his participation in
the work of creation.90 Jarl Fossum draws attention to the tradition
attested in Genesis Rabbah 5:4 on Genesis 1:9, according to which
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“the voice of the Lord became a guide ( )מטטרוןto the waters, as it is
written: ‘The voice of the Lord is over the waters.’ ”91 Fossum proposes
that this passage might refer to the Metatron’s demiurgic role.92 He
also suggests that while the depiction of Metatron in Sefer Hekhalot
is not demiurgic, it points to the matrix of ideas out of which the
Gnostic concept of the demiurge possibly arose.93 The beginning of the
tendency towards Enoch-Metatron’s demiurgic profile might already
be detected in 2 Enoch, a text that puts great emphasis on Enoch’s
knowledge of the secrets of creation and which sometimes describes
Enoch as if he were a divine being.94
In this respect, Enoch’s demiurgic function—which is hinted at
by his access to the esoteric knowledge of the final aeon and his revelation of this knowledge to the people of the earth—might be set in
parallel to the demiurgic function of Adoil, who is depicted as the
revealer of the primordial aeon.

Conclusion
In later Metatron lore, Enoch-Metatron is portrayed as the perfector of
human souls who, like Abatur in the Mandaean tradition, is responsible for the progress of human souls to their final destiny.95 Both the
Babylonian Talmud96 and Hekhalot literature97 hint at this mysterious
office of Metatron by depicting him as the teacher of Torah to the
souls of deceased children.98
In view of our previous investigation, it appears that this later
account of Metatron’s role, as the “captain” of souls,99 might already be
hinted at in 2 Enoch via the translated hero’s enigmatic participation
in the economy of the eschatological gathering of human souls in the
final aeon of the righteous.100
This promise of the final gathering of righteous souls into a single
luminous entity gives us hope that the aeonic vessels of primordial
light, shattered in the beginning, will be eventually restored at the
end of time.

The Veneration Motif in the
Temptation Narrative of the Gospel of Matthew
Lessons from the Enochic Tradition

Hence the perfection of all things is attained when good and evil
are first of all commingled, and then become all good, for there
is no good so perfect as that which issues out of evil.
—Zohar II.184a

Introduction
The story of Jesus’ temptation in the wilderness found in the synoptic
gospels baffles the reader with a plethora of apocalyptic motifs.1 Some
features in Matthew’s version of Jesus’ encounter with Satan in the
desert seem to contain more explicit references to apocalyptic traditions than do Mark and Luke.2 Mark and Luke, who take the fortyday period to encompass the whole process of temptation,3 seem to
use the traditional allusion to the forty years of the Israelites’ ordeal
in the wilderness. Yet Matthew’s emphasis on the initiatory forty-day
fasting that is followed by the appearance of Satan might suggest that
the fast serves here as a tool for inducing a visionary experience.4 The
canonical stories of two famous visionaries of the Hebrew Bible, Moses
and Elijah, contain passages referring specifically to the period of forty
days. Exodus 24:18 tells of Moses abiding forty days and forty nights
at the top of Mount Sinai.5 1 Kings 19:8 refers to the story of Elijah’s
being sustained by angels for forty days6 during his journey to Mount
Horeb.7 In both accounts, as in Matthew, the motif of the forty-day
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fast appears along with the theme of the encounter on a mountain,
signifying a visionary experience on high.
If we accept the transformational value of fasting in Matthew’s
account, the fast may have served to induce the vision not of God, but
of Satan.8 The depiction could have a polemical flavor in attempting
to challenge or deconstruct traditional apocalyptic settings.
The apocalyptic thrust in Matthew’s version of the temptation
story has been noted by scholars.9 I have even suggested in earlier
work that the narrative mimics or even offers a polemic against the
apocalyptic ascent and vision trends.10 Many details of the account
also reveal a connection to the protological typologies prominent in
Jewish apocalyptic accounts. The aim of this study is to explore more
closely the connections in Matthew’s version of the temptation narrative with extrabiblical apocalyptic traditions, especially those found
in the Enochic materials.
Adamic Traditions and the Temptation Narrative
It has been long recognized by scholars that the story of Jesus’ temptation in the synoptic Gospels seems to be influenced by an Adamic
typology.11 Some studies suggested that the chain of pivotal Adamic
themes known from biblical and extrabiblical accounts is already
introduced in the terse narration of Jesus’ temptation in the Gospel of Mark.12 For example, Joachim Jeremias draws attention to the
phrase in Mark 1:12 that Jesus “was with the wild beasts” (ἦν μετὰ τῶν
θηρίων). In Jeremias’s opinion, this phrase is reminiscent of the protoplast who lived among wild animals in paradise according to Genesis
2:19. Jeremias suggests that Jesus might be envisioned, in the Gospel of Mark, as an eschatological Adam who restores peace between
humans and animals.13 He proposes that Mark’s account sets forth
a belief that “paradise is restored, the time of salvation is dawning;
that is what ἦν μετὰ τῶν θηρίων means. Because the temptation has
been overcome and Satan has been vanquished, the gate to paradise
is again opened.”14 Jeremias also discerns the Adamic typology in the
saying that the angels did Jesus “table service” (διηκόνουν αὐτῷ). In
his view, “this feature, too, is part of the idea of paradise and can only
be understood in that light. Just as, according to the Midrash, Adam
lived on angels’ food in paradise, so the angels give Jesus nourishment.
The table-service of angels is a symbol of the restored communion
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between man and God.”15 Richard Bauckham also sees a cluster of
Adamic motifs in Mark’s version of the temptation story and argues
that it envisions Jesus “as the eschatological Adam who, having resisted
Satan, instead of succumbing to temptation as Adam did, then restores
paradise: he is at peace with the animals and the angels serve him.”16
From this perspective, Jesus’ temptation by Satan plays a pivotal role in
the unfolding of the Adamic typological appropriations.17 Dale Allison
draws attention to another possible connection with the protoplast
story by wondering whether Mark’s “forty days” is also part of his
Adamic typology. He notices that, according to Jubilees 3:9, Adam was
placed in Eden forty days after he was created, and in the Primary
Adam Books, Adam does penance for forty days.18
In Matthew and Luke, the Adamic typology hinted at in Mark
receives further conceptual development. Moreover, not only the temptation narrative but other parts of Matthew and Luke become affected
by the panoply of Adamic motifs. It has been suggested, for example,
that “perhaps Luke prefaced his temptation account with a genealogy
that concludes with Adam (Luke 3:38) because the evangelist viewed
Jesus’ victory over temptation as a reversal of Adam’s failure.”19 Similarly, Matthew’s Gospel continues the appropriation and development
of the Adamic typology in the unfolding story of Jesus’ temptations. It
appears that the most concentrated presence of Adamic motifs can be
found in the third temptation in which Satan asks Jesus to prostrate
himself before him. This cultic motif of worship appears to be reaffirmed at the end of the temptation narrative, which tells that angels
approached Jesus and served him.
In the search for the conceptual roots of this veneration motif,
scholars have often turned to the account of Adam’s elevation and
veneration by angels, found in various versions of the so-called Primary Adam Books. Although known macroforms of the Primary
Adam Books survive only in their later medieval versions, these later
Christian compilations undoubtedly contain early Jewish conceptual
seeds that might also stand behind the veneration motif in the gospels’
temptation story.
One particular theme found in the Primary Adam Books deserves
special attention, namely, the account of the protoplast’s creation and
his introduction into the angelic community. During this initiation,
Adam is ordered to venerate the Deity, and then God commands the
angelic hosts to venerate the protoplast. Further, although some angels
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agree to venerate Adam, Satan refuses to bow down before the first
human. This cluster of motifs is intriguing as it recalls that which is
found in Matthew. In the gospel, the tempter asks Jesus to prostrate
himself, suggesting literally that he will “fall down” (πεσὼν) before
Satan. Matthew seems to hew, here, more closely to the Adamic blueprint than Luke, as in Luke πεσὼν is missing. Here one again encounters an example of Matthean Adamic Christology that depicts Jesus as
the last Adam. The presence of such conceptualization in Matthew is
not unusual as implicit and explicit comparisons of Adam and Jesus
are already made in the earliest Christian materials, including the Pauline epistles and the Gospel of Mark. Thus scholars have suggested that
the understanding of Jesus as the last Adam can be found as early as
Romans 5, which predates Matthew. Moreover, some studies propose
that the Pauline material might constitute the conceptual basis for the
Adamic typology found in the synoptic gospels. Thus, for example,
Dale Allison argues,
[I]f the Jesus of Mark 1:12–13 undoes the work of Adam,
then one is inevitably reminded of Paul’s Christology, in
which Adam’s disobedience and its attendant effects are
contrasted with Jesus’ obedience and its attendant effects
(Rom 5:12–21; 1Cor 15:21–23, 45–49). Indeed, one wonders,
given the other intriguing connections between Mark and
Paul, whether Mark 1:12–13 was composed under Paul’s
influence.20
Satan’s request for veneration also can be a part of the evangelists’
Adam Christology: Satan, who lost his celestial status by refusing to
venerate the first Adam, is now attempting to reverse the situation by
asking the last Adam to bow down.
Although the tradition of Satan’s request for worship is also found
in Luke, Matthew appears to reinforce this veneration theme further
by adding the peculiar terminology of prostration and by concluding
his temptation story with the appearance of servicing angels. It is possible that these embellishments are intended to affirm the traditions of
devotion to and exaltation of the last Adam that are constructed both
negatively and positively by invoking the memory of the first Adam’s
veneration.21 Scholars have noted wide usage of the formulae of worship and veneration in the Gospel of Matthew that appears to be more

The Veneration Motif in the Temptation Narrative ■ 157

consistent than in the other synoptic gospels.22 In view of this tendency, the Adamic tradition of veneration of humanity might also be
perceived in other parts of Matthew, including the magi story narrated
earlier in the gospel. It is noteworthy that both the temptation and
the magi narratives contain identical terminology of worship. First, in
the magi story one can see repeated usage of the verb προσκυνέω (cf.
Matt. 2:2; 2:8; 2:11), which is also prominent in the temptation story
(Matt. 4:9; 4:10). In both accounts this terminology appears to have
a cultic significance.23 Also, both in the magi story and in the third
Matthean temptation of Jesus one can find a distinctive juxtaposition
of the expression “falling down” (πεσόντες/πεσὼν) with the formulae
of worship (προσεκύνησαν/προσκυνήσῃς).24
The story of the magi speaks of mysterious visitors from the
East who came to pay homage to the newborn king of the Jews. Some
details of the account suggest that one might have here not simply the
story of veneration by foreign guests but, possibly, the theme of angelic
reverence. Some scholars have pointed to the angelological details of
the narrative. For example, it has been observed that the mysterious
star, which assists the magi in their journey to the messiah, appears
to be an angel, more specifically a guiding angel whose function is to
lead the foreign visitors to Jesus.25 Other features of the story are also
intriguing, as they, like the details of the temptation narrative, seem
to betray some traces of apocalyptic traditions. It is also possible that
here, as in the temptation story, one can see a cluster of Adamic motifs.
The baby Jesus, for instance, might be depicted as an eschatological
counterpart of the first human, and, just as in the creation of the
protoplast, which in the Primary Adam Books is marked by angelic
veneration, the entrance of the last Adam into the world is also celebrated by a similar ritual of obeisance.
Let us now explore more closely other possible Adamic allusions in the story of the magi. First, the origin of the magi from the
East (ἀπὸ ἀνατολῶν) might show a possible connection with Eden,
a garden which according to biblical testimonies was planted in the
East.26 Gifts of the magi, including frankincense and myrrh, which
were traditionally used in antiquity as ingredients of incense,27 bring
to mind Adam’s sacrifices, which according to Jewish extrabiblical lore
the protoplast was offering in the Garden of Eden in fulfillment of
his sacerdotal duties. Such sacrifices are mentioned in Jubilees 3:27, a
passage that depicts Adam as a protological high priest28 who burns
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incense in Paradise.29 In view of the possible cultic flavor of the magi
story, Jesus might be understood there not simply as the last Adam
but as a priestly eschatological Adam in a fashion reminiscent of the
Book of Jubilees. In the context of these traditions, the magi could be
understood as visitors, possibly even angelic visitors, from the Garden
of Eden, once planted in the East, who are bringing to a new priest
the sacerdotal tools used in the distant past by Adam.30 This exegetical
connection is not implausible given that some later Christian materials, including the Cave of Treasures, often associate the gifts of the
magi with Adam’s sacrifices.31
Moreover, it appears that other details of the magi narrative,
including the peculiar juxtaposition of its antagonistic figure with the
theme of worship, again bring to mind the protoplast story reflected in
various versions of the Primary Adam Books, with its motifs of angelic
veneration and Satan’s refusal to worship the first human. Recall that
Matthew connects the main antagonist of the magi story, Herod, with
the theme of veneration by telling that the evil king promised to worship the messianic child.32
The magi narrative demonstrates that the veneration motifs play
an important role in the overarching theological framework of Matthew’s gospel. The cultic significance of the veneration motif can be
further illustrated in Matthew’s transfiguration story in chapter seventeen.33 There, at the end of Jesus’ transfiguration on the mountain, the
already familiar veneration motif is evoked, again, when the disciples,
overwhelmed with the vision, throw themselves down with their faces
to the ground.34 It is noteworthy that this depiction of the disciples’
prostration at Jesus’ transfiguration is strikingly absent in both Mark
and Luke. In Matthew this motif seems to fit nicely in the chain of
previous veneration occurrences, thus evoking the memory of both the
falling down of the magi and Satan’s quest for prostration—traditions
likewise absent from other synoptic accounts.35
Enochic Traditions and the Temptation Narrative
Although previous studies have investigated the cluster of Adamic allusions in the synoptic versions of the temptation narrative, they have
often been reluctant to explore the formative influences of the Enochic
tradition. It is possible that the motif of angelic veneration of humanity reflected in the Gospel of Matthew has its true origins not in the

The Veneration Motif in the Temptation Narrative ■ 159

Adamic tradition but in early Enochic lore, a portentous mediatorial
trend in which the early Jewish angelology received its most profound
symbolic expression. So, in 2 Enoch, which is often viewed by scholars
as being contemporary with or possibly even earlier than the Gospel
of Matthew,36 one can find a cluster of intriguing conceptual developments connected with the theme of angelic veneration. The first part
of this Jewish apocalypse depicts Enoch’s ascent to heaven. 2 Enoch
21–22 narrates the final stage of the patriarch’s celestial journey during
which the seventh antediluvian hero is brought by his angelic guides to
the edge of the seventh heaven. At the Deity’s command, the archangel
Gabriel invites the patriarch to be a permanent servant of God. Enoch
agrees, and the archangel carries him to the glorious face of God,
where the patriarch does obeisance to the Deity. God then personally
repeats the invitation to Enoch to stand before him forever. After this
invitation, another archangel, Michael, brings the patriarch to the front
of the face of the Lord. The Lord then tells his angels, sounding them
out: “Let Enoch join in and stand in front of my face forever!” In
response to the Deity’s command the angels do obeisance to Enoch.37
Scholars have noted that 2 Enoch 21–22 is reminiscent of the
account of Adam’s elevation and his veneration by angels found in
Armenian, Georgian, and Latin versions of the Primary Adam Books,
in which the archangel Michael is depicted as bringing the first human
being into the divine presence, forcing him to bow down before God.38
In the Primary Adam Books, the Deity then commands all the angels
to bow down to the protoplast.39 The results of this order are mixed.
Some angels agreed to venerate Adam, while others, including Satan,
refuse to do obeisance.40 Michael Stone notes that, along with the
motifs of Adam’s elevation and his veneration by angels, the author
of 2 Enoch also appears to be aware of the motif of angelic disobedience and refusal to venerate the first human. Stone draws attention to
the phrase “sounding them out,” found in 2 Enoch 22:6, which another
translator of the Slavonic text rendered as “making a trial of them.”41
Stone suggests that the expressions “sounding them out” or “making a
trial of them” imply here that it is the angels’ obedience that is being
tested.42 Stone concludes that 2 Enoch 21–22 is reminiscent of the
traditions found in Armenian, Georgian, and Latin versions of the
Primary Adam Books.43
Scholars have also observed striking structural similarities in the
veneration accounts in 2 Enoch and those in Armenian, Georgian,
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and Latin versions of the Primary Adam Books. The accounts include
three chief events:
A. Installation on high (in the Primary Adam Books Adam
is created and situated in heaven; in 2 Enoch the seventh
antediluvian patriarch is brought to heaven).
B. Veneration of the Deity (in the Primary Adam Books
Adam does obeisance to God; in 2 Enoch the seventh
antediluvian hero does obeisance to the Deity).
C. Initiation into the celestial community: angelic veneration of the protagonist and Satan’s refusal to bow down
(in the Primary Adam Books God commands the angels
to bow down. All the angels do obeisance. Satan and
his angels disobey. In 2 Enoch the angelic rebellion is
assumed. God tests whether this time the angels will
obey).44
It is noteworthy that both 2 Enoch and the Primary Adam Books
operate with the double veneration: first, the human protagonists,
Enoch and Adam, are asked to bow down before the Deity, and second, they are themselves venerated by the angels, an event that signifies
their acceptance into the community of celestial citizens.
Keeping in mind these conceptual developments, we now turn
our attention to the temptation narrative in the Gospel of Matthew.
Here one can discern the already familiar patterns manifested in 2
Enoch and the Primary Adam Books. Like Enoch and Adam, Jesus first
is brought to the elevated place represented by the divine mountain.
He is then asked to venerate Satan, an idolatrous pseudo-representation of the Deity. Finally, the Matthean version of the temptation
narrative portrays Jesus’ initiation into the community of angels who
came to offer their services. In view of these similarities, it is possible
that the tradition of veneration reflected in 2 Enoch, which is believed
by some scholars to be written before the destruction of the Second
Jerusalem Temple, and therefore before the composition of the Gospel
of Matthew, might exercise formative influence not only on the protoplasts stories in the Primary Adam Books but also on the story of
Jesus’ temptation in Matthew.45
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Apocalyptic Features of the Temptation Narrative
If the author of the Gospel of Matthew was indeed cognizant of the
apocalyptic traditions similar to those found in 2 Enoch, it is apparent
that the Christian authors were not just blindly appropriating these
currents; rather, they attempted to deconstruct these themes by assigning some familiar attributes and duties of the angels and the Deity to
the ominous mediator Satan. We should now direct our attention to
these paradoxical reformulations of the apocalyptic motifs.
Satan as Jesus’ Psychopomp and Angelus Interpres
Jewish apocalyptic accounts often depict the transportation of human
visionaries into the upper realms with the help of angelic guides. In
view of these apocalyptic currents, it is striking that, in the temptation narrative, Satan serves as a psychopomp of Jesus and transports
him to high, possibly even the highest, places.46 In apocalyptic literature, angels or archangels often serve as visionaries’ psychopomps. For
example, in 2 Enoch, the seventh antediluvian patriarch is taken to
heaven by two angels. In the same apocalyptic account, Melchizedek
is transported on the wings of Gabriel to the Garden of Eden.47 In
the temptation narrative, Satan seems to be fulfilling similar functions
of a transporting angel.48 It is important that in both cases Satan is
transporting Jesus not to hell, but to “high places,” first to the top of
the Temple in the Holy City and then to the highest mountain. Some
scholars believe that the mountain here represents the place of divine
abode, as in some other apocalyptic texts. Satan’s apocalyptic roles
are puzzling, and might represent an attempt to deconstruct familiar
apocalyptic motifs.
It is also noteworthy that in both Matthew and Luke, Satan serves
not merely as a psychopomp but also as an angelus interpres who
literally “leads up” (ἀναγαγὼν αὐτὸν) the visionary and “shows him”
(δείκνυσιν αὐτῷ/ἔδειξεν αὐτῷ) the visionary reality, thus fulfilling the
traditional functions of the interpreting angels in Jewish apocalyptic and mystical accounts. The interaction between the seer and his
demonic guide also reveals influences of the Mosaic typology. Scholars
have noted terminological similarities in the temptation narrative and
Deuteronomy 34:1–4,49 in which God serves as an angelus interpres
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during Moses’ vision on Mount Nebo, showing (ἔδειξεν) the prophet
the Promised Land and giving him an explanation of it.50 Yet, the
angelus interpres traditions found in Matthew attempt to transcend
the “Mosaic” biblical makeup by enhancing the story with details of
extrabiblical apocalyptic accounts.
The Progression to the Highest Place
It has been observed that, in comparison with Luke, Matthew’s order
of Jesus’ temptations attests to the seer’s upward gradual progression
as he goes from the lower places to higher places, from the desert
to a pinnacle in the Temple and finally to a sacred mountain.51 This
dynamic is reminiscent of heavenly journeys that depict visionaries’ progress from lower to higher heavens.52 Often these visionary
accounts portray the seer’s initiation, occurring at the highest point
of his journey. It is noteworthy, then, that it is in the third and final
temptation in Matthew that the cluster of veneration motifs is introduced at the highest point. It again brings to mind the seventh antediluvian patriarch’s journey in 2 Enoch, in which the seer’s arrival to
the highest heaven is peaked by angelic veneration. The third Matthean
temptation takes place on a mountain. Several scholars have remarked
that the mountain might allude to the place of divine presence and
dominion. Here, however, strangely enough, it becomes the exalted
place from which Satan asks Jesus to venerate him. In the Enochic
and Mosaic traditions, the high mountain often serves as one of the
technical designations of the Kavod. For example, 1 Enoch 25:3 identifies the high mountain as a location of the throne of God.53 In the
Exagoge of Ezekiel the Tragedian, Moses is identified with the Kavod
on the mountain.54 If indeed Matthew has in mind the mountain of
the Kavod, Satan’s ability to show Jesus all the kingdoms of the world
and their splendor might be a reference to the celestial curtain Pargod,
the sacred veil of the divine presence, which in 3 Enoch 45 is described
as an entity that literally “shows” all generations and all kingdoms at
the same time.55 As has been already demonstrated in our previous
chapter on the cosmological temple, these revelatory functions of the
Pargod are also reflected in the Apocalypse of Abraham, in which the
horizontal heavenly curtain associated with the firmament unveils to
Abraham the whole course of human history.56 Scholars have noted
striking similarities in the presentation of revelations in the Apocalypse
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of Abraham and the temptation narrative.57 Although some attestations
to the Pargod symbolism are found in later rabbinic and Hekhalot
accounts, the early roots of these developments can be traced to the
apocalyptic imagery of the heavenly tablets in Mesopotamian and early
Enochic materials. Several Second Temple Jewish materials testify that
these media of revelation, as in the later Pargod tradition, are able to
communicate to the seer the totality of historical and physical reality.58
The Transformation of the Seer
It has already been demonstrated that in the temptation story Satan
fulfills several functions traditionally ascribed to angelic figures, such
as offices of the psychopomp and the angelus interpres. Yet the elusive
adversary is able to mimic not only the duties of angelic figures but
also the Deity himself. It is thus possible that, in the Matthean account,
Satan is portrayed as an idolatrous negative replica of the divine Kavod.
Previous studies have often missed the transformational thrust
of the veneration themes found in the temptation story. Nevertheless, in 2 Enoch and in the story of Adam’s veneration in the Primary
Adam Books, in which the human seers are ordered to bow down
to the Deity, the hero’s veneration of God appears to coincide with
his transition into a new ontological state. Satan’s request for veneration has affinities with this cluster of transformational motifs. What
is important here is that Satan requests veneration while standing on
the mountain, the location interpreted by scholars as a reference to
the place of the divine presence. Satan’s presence on the mountain
appears to be envisioned in the temptation narrative as a counterpart
of divine habitation. Is it possible, then, that Satan positions himself
here as the negative counterpart of Kavod?
In Jewish apocalyptic accounts, the ritual of prostration before
the divine Kavod often plays a pivotal role in the transformation of a
seer into a celestial being, or even his identification with the divine
form.59 In the course of this initiation, a visionary often acquires the
nature of the object of his veneration, including the luminosity that
signals his identification with the radiant manifestation of the Deity.
In the light of these traditions, it is possible to detect a similar
transformational motif in the temptation narrative. One encounters
here an example of negative transformational mysticism; by forcing
Jesus to bow down, the tempter wants the seer to become identified
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with Satan’s form, in opposition to the visionaries of Jewish apocalyptic
writings who, through their prostration before the divine Face, become
identified with the divine Kavod.
The Standing One
The transformation of human seers in the apocalyptic accounts often
leads to their inclusion into the celestial retinue. This new office presumes unceasing service, uninterrupted with rest. In the rabbinic tradition, the citizens of heaven are predestined to stand forever, as there
is no sitting in heaven.60 Apocalyptic and mystical accounts, therefore,
often identify an angelic state with a standing posture. Thus, in the
aforementioned account of Enoch’s transformation into an angelic
being in 2 Enoch 21–22, one can find repeated references to the seer’s
standing position. Moreover, both the angels and the Deity promise
to the seventh antediluvian hero that he will be standing before God’s
presence forever. Scholars believe that these promises represent the
first known attestations that hint at the future office of Enoch-Metatron
as the sar happanim—the prince of divine presence, a special angelic
servant whose role is to stand forever in front of the Deity.61 It is
noteworthy that not only Matthew but also Luke contains references to
Jesus’ standing and installation to this position by his angelic psychopomp, Satan.62 This tradition is reminiscent of Enoch’s installation in
the Slavonic apocalypse, in which he was also placed in this standing
position by his angelic guide.
It appears that both in 2 Enoch and in the temptation story the
installation of the seer as a “standing one” might be connected with the
Mosaic typology.63 The tradition of Moses’ standing plays an important
role already in the biblical materials. Thus, in Exodus 33, the Lord
commands Moses to stand near him: “There is a place by me where
you shall stand on the rock.” A similar command also is found in
Deuteronomy 5:31, in which God, again, orders Moses to stand with
him: “But you, stand here by me, and I will tell you all the commandments, the statutes and the ordinances, that you shall teach them.” The
motif of standing also plays a significant part in extrabiblical Mosaic
accounts, including the Exagoge of Ezekiel the Tragedian, in which
Moses is portrayed as standing before the divine throne.64
In view of the aforementioned developments in 2 Enoch and the
Exagoge, it is possible that Jesus’ standing position on high reflects a
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cluster of apocalyptic motifs. Yet, in the synoptic accounts of Jesus’
temptation, this tradition receives a new polemical meaning because
the seer’s installation is performed by the main antagonist of the story,
Satan.
As we conclude this section of our study, let us draw attention
to the structure of the second Matthean temptation in which Satan
asks Jesus to throw himself down, and in which the motif of the seer’s
installation to the standing position occurs. It has been noted that the
third temptation appears to reflect three events found also in 2 Enoch
and in the Primary Adam Books: first, the installation of the seer by
his psychopomp; second, the seer’s veneration of the Deity; and third,
angelic veneration of the seer. In 2 Enoch, after the seventh antediluvian hero is brought by his psychopomp to the highest place, he first
bows down before the Deity and then is exalted by the angels through
their veneration. The same pattern is present in the Primary Adam
Books in which the archangel Michael first “presents” Adam before the
Deity,65 then Adam bows down before God,66 followed by his exaltation through angelic obeisance.67 In light of these developments, it is
intriguing that the structure of the second Matthean (and the third
Lukan) temptation might reflect a similar structure. The seer is first
installed to the high place by his psychopomp.68 Then he is asked to
throw himself down.69 Then his psychopomp cites scriptures to assure
the seer that he will be elevated by the angels.70 As this story unfolds,
one can see three narrative steps, which involve first installation, second denigration, and finally angelic exaltation. In view of these correspondences, it is possible that the second temptation anticipates the
events of the third temptation by foreshadowing its threefold structure.

Conclusion
The polemical nature of Matthew’s appropriations of the apocalyptic traditions in the temptation story remains one of the enigmas of
this biblical text. At the same time, this overwhelming deconstructive
thrust helps illuminate the puzzling form of the veneration motifs
in this portion of Matthew’s gospel. Like other apocalyptic themes,
the veneration themes are also deconstructed: the exalted human
protagonist refuses to venerate a pseudo-representation of the Deity,
and the angelic hosts in their turn do not explicitly bow down to
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the hero. This striking reworking brings us again to the function of
the veneration motifs not only in the temptation story but the whole
gospel. Although scholars have argued that the veneration motifs in
the temptation story, and especially Jesus’ refusal to venerate Satan,
are closely connected with the theme of idolatry, it appears that some
other even more important conceptual ramifications might also be at
play. Thus both in 2 Enoch and the Primary Adam Books, the angelic
veneration plays a portentous role in the construction of a unique
upper identity of the apocalyptic heroes, often revealing the process
of their deification.71 In these texts, angelic veneration shepherds the
human protagonists into their new supraangelic ontology when they
become depicted as “icons” or “faces” of the Deity, the conditions often
established both via angelic obeisance and the seers’ own venerations
of the Deity. Yet, in the temptation story, the divinity of the human
protagonist is affirmed in a new paradoxical way, not through the
veneration motifs, but through their deconstruction. This new way of
establishing the hero’s upper identity appears to be novel, yet one is
able to detect similar developments in the later Jewish “two powers in
heaven” debates, with their emphasis on the deconstruction of the veneration motifs. Although in the Primary Adam Books it is Satan who
opposes veneration of humanity, in the later “two powers in heaven”
developments this function of opposition is often transferred to the
Deity himself. In these later accounts, it is God who opposes veneration of the newly created protoplast and shows to angelic hosts that his
beloved creature does not deserve the obeisance reserved now solely
for the Creator.72 Yet, in the midst of these debates, which might be
interpreted as attempts to limit the possibility for theosis, one can find
one of the most profound exaltations of humanity ever recorded in
Jewish lore—a tradition that portrays the seventh antediluvian patriarch as יהוה הקטן, a lesser representation of the Deity.73 Here, as in
the temptation narrative of Matthew’s gospel, a deconstruction of the
veneration motifs opens new paradoxical horizons for the deification
of humankind.

Primordial Lights
The Logos and Adoil in the
Johannine Prologue and 2 Enoch

Introduction
The Gospel of John begins with the Prologue, which is a hymn containing complex and unique protological imagery. In contrast to the
opening chapters of Genesis, which center on the creation of the world
and humankind, the Prologue unveils the realities that preceded the
beginning of the creational process. This emphasis on preexistent realities is very rare in early Jewish lore and found only in a few extrabiblical apocalyptic accounts. Despite the uniqueness of such imagery, not
all of these apocalyptic writings have received proper attention from
scholars of the Fourth Gospel. As Christopher Rowland notes, “[L]ittle
attempt has been made to relate the gospel to the earlier apocalyptic
texts of Judaism which either antedate the gospel or are roughly contemporary with it.”1
One early Jewish text that deals with preexistent matters but has
been consistently ignored by Johannine scholars is 2 (Slavonic) Enoch.
This text is a Jewish pseudepigraphon written in the first century CE
before the destruction of the Second Jerusalem Temple, just a few
years earlier than the Fourth Gospel. Like the Johannine Prologue,
this Jewish writing unveils the state of affairs that preceded the creation of the world by depicting an enigmatic character—the luminous
aeon Adoil—as the Deity’s helper at creation. Despite some striking
parallels with the Prologue’s imagery, however, this Jewish apocalypse
has been routinely neglected by major commentators and students of
the Fourth Gospel. The lack of interest is striking since most Jewish
167
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narratives contemporary to the Johannine Prologue rarely speak about
preexistent mediators assisting the Deity at creation.
The aim of this chapter, then, is to explore more closely the protological developments found in 2 Enoch and their similarities with
the imagery of the Prologue of the Gospel of John.
2 Enoch
Protological descriptions, including the details of the creation of the
world and humankind, represent one of the main conceptual centers
found in Jewish apocalyptic accounts, as protology is so closely connected with eschatology. Many of these elaborations continue the narrative trajectory implicit already in the formative stories found in the
initial chapters of the Book of Genesis. Some of these accounts, such
as the Johannine Prologue, attempt to go beyond the boundaries of
conventional biblical imagery and initiate their readers into the details
of the reality that preceded the visible creation.
2 Enoch belongs to this unique group of early Jewish texts that
divulges the realities that preceded the genesis of the world. In chapters 24–25 of 2 Enoch, the Deity reveals to the patriarch Enoch, the
translated antediluvian hero, some unique details in the mysteries of
creation found neither in earlier Enochic booklets nor in any other
Second Temple Jewish materials. One noteworthy aspect of this revelation concerns the order of events before the visible creation. The Deity
tells the seer that prior to visible creation he summoned the luminous
aeon Adoil from nonbeing, ordering him to become the foundation
of all created things. It describes Adoil’s transmutation into the cornerstone of creation on which the Deity establishes his throne. Both
shorter and longer recensions of 2 Enoch provide an extensive description of this revelation. In the longer recension of 2 Enoch 24–25, the
account has the following form:
Before anything existed at all, from the very beginning,
whatever exists I created from the non-existent, and from
the invisible the visible. Listen, Enoch, and pay attention
to these words of mine! For not even to my angels have I
explained my secrets, nor related to them their origin, nor
my endlessness (and inconceivableness), as I devise the
creatures, as I am making them known to you today. For,
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before any visible things had come into existence, I, the one,
moved around in the invisible things, like the sun, from
east to west and from west to east. But the sun has rest in
himself; yet I did not find rest, because everything was not
yet created. And I thought up the idea of establishing a
foundation, to create a visible creation. And I commanded
the lowest things: “Let one of the invisible things descend
visibly!” And Adoil descended, extremely large. And I looked
at him, and, behold, in his belly he had a great light. And
I said to him, “Disintegrate yourself, Adoil, and let what
is born from you become visible.” And he disintegrated
himself, and there came out a very great light. And I was
in the midst of the [great] light. And light out of light is
carried thus. And the great age came out, and it revealed all
the creation which I had thought up to create. And I saw
how good it was. And I placed for myself a throne, and I
sat down on it. And then to the light I spoke: “You go up
higher (than the throne), and be solidified [much higher
than the throne], and become the foundation of the higher
things.” And there is nothing higher than the light, except
nothing itself. And again I bowed (?) myself and looked
upward from my throne.2
The shorter recension of 2 Enoch 24–25 provides a slightly different
description:
Before anything existed at all, from the very beginning,
whatever is I created from non-being into being, and from
the invisible things into the visible. And not even to my
angels have I explained my secrets, nor related to them their
composition, nor my endless and inconceivable creation
which I conceived, as I am making them known to you
today. Before any visible things had come into existence, and
the light had not yet opened up, I, in the midst of the light,
moved around in the invisible things, like one of them, as
the sun moves around from east to west and from west to
east. But the sun has rest; yet I did not find rest, because
everything was not yet created. And I thought up the idea
of establishing a foundation, to create a visible creation. And
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I commanded the lowest things: “Let one of the invisible
things come out visibly!” And Adail descended, extremely
large. And I looked at him, and, behold, in his belly he had
a great age. And I said to him, “Disintegrate yourself, Adail,
and let what is disintegrated from you become visible.” And
he disintegrated himself, and there came out from him the
great age. And thus it carried all the creation which I had
wished to create. And I saw how good it was. And I placed
for myself a throne, and I sat down on it. To the light I
spoke: “You go up higher and be solidified and become the
foundation for the highest things.” And there is nothing
higher than the light, except nothing itself. And I spoke, I
straightened myself upward from my throne.3
Adoil, a luminous aeon, and here the central character of the
story, is depicted as God’s helper who brings the whole creation into
existence.4 In the Slavonic apocalypse, Adoil is not merely a created
entity but rather an agent of creation.5 The portrayal of the whole
creation emerging from Adoil’s body further affirms the role of this
character as the generating force of creation.6 He belongs to the class
of the “invisible things” that existed before creation. He thus does
not appear during the process of creation but is “summoned” by the
Deity from the circle of “invisible things,” a feature that provides an
additional indication of his preexistence. Instead of the familiar biblical
“let there be,” postulating creation ex nihilo, the readers of the Slavonic
apocalypse hear quite different formulae, such as “Let one of the invisible things come out visibly!” The text’s emphasis on the “descent”
of Adoil before his participation in God’s project might serve as an
indication of his initial exalted status, the state that is also implied at
the end of the narrative in which God orders the light of Adoil to go
higher than the Deity’s throne. Adoil’s exact status remains shrouded
in mystery. Although he is portrayed as one of the “invisible things,” it
is unclear if the text understands him as an angelic or a divine being
or as a part of the divine Pleroma. A suggestion of the divine nature
of Adoil comes from the shorter recension of 2 Enoch 24, which places
God in the midst of the invisible preexistent things; it reads: “Before
any visible things had come into existence, and the light had not yet
opened up, I, in the midst of the light, moved around in the invisible
things, like one of them, as the sun moves around from east to west
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and from west to east.”7 This depiction of the Deity “moving around”
like the sun in the “invisible things” is reminiscent of a solar system in
which God is envisioned as a chief luminary and the “invisible things”
possibly as planets. Such a depiction might denote the divine nature of
the “invisible things” as “lesser deities” or circles of the divine Pleroma.
In the unfolding drama of creation, Adoil is portrayed as God’s
servant, obediently executing the Deity’s commands and acting strictly
according to the wishes of his master: “And thus it carried all the creation which I had wished to create.” The account leaves the impression
that Adoil might be understood here as a demiurgic hand of the Deity.
Regarding the etymology of Adoil’s name, Robert Henry Charles has
proposed that it might derive from the Hebrew יד אל, translated as the
“Hand of God.”8 Jarl Fossum offers additional insights into the demiurgic connotation of Adoil’s name by noting that “it was a Jewish doctrine
that God had created the world and man with his very hand(s), and
the creative Hand of God even seems to have been hypostasized.”9 This
tradition of the demiurgic extremities of the Deity received prominent
development in the later Jewish lore where Enoch-Metatron is often
understood as the Deity’s hypostatic hand or his hypostatic finger.10
It is noteworthy that, in contrast to Genesis 1, where the Deity
fashions the visible world and his creatures by his direct commands, in
the Slavonic apocalypse, God chooses to act via a preexistent mediator, who is envisioned in the text as an anthropomorphic figure. The
anthropomorphic qualities of Adoil are hinted at in the text in a reference to his belly. He is depicted as one who nurses the whole creation
inside his preexistent body, and then, like a mother, gives birth to the
created order. All of creation literally emerges from his broken body,
depicted in 2 Enoch as a disintegration of the primordial anthropomorphic vessel that gives birth to everything.11
Another important feature of Adoil is his association with light.
The shorter recension suggests that the hidden preexistent light was
concealed in Adoil’s belly.12 The luminous nature of the primordial
aeon is especially evident in the longer recension, as it portrays the
Deity bathing in the light produced from Adoil’s disintegration.
Similar to the demiurgic light, darkness in 2 Enoch is also depicted as a preexistent and demiurgic entity,13 and has its own personified
agent—Arkhas or Arukhas, who is portrayed as the foundation of the
“lowest things.” The shorter recension of 2 Enoch 26:13 provides the
following portrayal of Arukhas:
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And I called out a second time into the lowest things, and
I said, “Let one of the invisible things come out solid and
visible.” There came out Arukhas, solid and heavy and
very black. And I saw how suitable he was. And I said to
him, “Come down low and become solid! And become the
foundation of the lowest things!” And he came down and
became solid. And he became the foundation of the lowest things. And there is nothing lower than the darkness,
except nothing itself.14
In this account, Arukhas is depicted much like Adoil, although,
in this case, he is depicted as an aeonic demiurgic “vessel” of darkness
who gives birth to all lower things. Like the aeon of light, Arukhas
belongs to the class of the preexistent “invisible things,” and is likewise
not created but “summoned.” The aeonic creational processions are
similar in both cases, as Arukhas also gives birth by “opening himself
up.” It is possible that Adoil and Arukhas are understood as the personifications of the preexistent light and darkness that paradoxically
reflect each other. Despite such mirroring, the Deity clearly prefers the
realm of Adoil. Disintegration of Adoil provides the foundation (Slav.
основание) upon which God establishes the first visible manifestation
of the created order, namely, his throne.
Another significant feature of this account of creation is Adoil’s
designation as a “revealer” found in the longer recension. His revelations are understood as “ontological,” rather than verbal, disclosures;
this account reads: “And the great age came out, and it revealed all
the creation which I had thought up to create.”
The traditions of Adoil and Arukhas, two personified primordial helpers assisting the Deity in bringing the world into existence,
invite some consideration of the mediatorial proclivities of 2 Enoch. It
appears that the Deity’s aids in creation in the Slavonic apocalypse are
not exhausted by the figures of Adoil and Arukhas but include others. Although scholars have noted that the epilogue of the creational
account emphasizes that God is the sole creator and does not have
an adviser or successor to his creation, the epilogue does not deny
the demiurgic assistants. Other studies have noticed that, in 2 Enoch’s
creational account, God’s wisdom and his word15 are also mentioned
as the agents of creation.16 Indeed, in both recensions17 of 2 Enoch
30:8, the Deity commands his wisdom to create man. Like Adoil and
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Arukhas at the very beginning of creation, another demiurgic mediator, Sophia, is commissioned to help the Deity with the later stages
of the creational process by assisting him in the creation of humankind. Scholars often see the Sophia traditions as the formative bedrock
for later Jewish mediatorial developments, including the Johannine
Prologue.18
A reference to Sophia as God’s helper in 2 Enoch 30 is important
to our study because it points to the complex creational universe of the
Slavonic apocalypse, which is a Jewish text that strives to accommodate
several mediatorial trends. It is intriguing that in both cases (Adoil and
Sophia) the demiurgic agents act as the Deity’s servants who fulfill the
“commands” of their master. In 2 Enoch 30:8, the Deity narrates to the
seer that he “commanded” his wisdom to create man. This expression
recalls the account of Adoil in which the luminous aeon also receives
a “command” from God; it reads: “And I commanded (повелѣх) the
lowest things: ‘Let one of the invisible things descend visibly!’ And
Adoil descended, extremely large.” Both passages use identical Slavonic
terminology (Slav. повелѣх). The reference to the divine word, which
is mentioned along with Sophia19 as a demiurgic agent in 2 Enoch
33:4,20 also demonstrates that the authors of the Slavonic apocalypse
are cognizant not only of early traditions of the demiurgic wisdom
but also of later Jewish and Christian conceptual currents similar to
those found in the Prologue of John, in which the wisdom traditions
were conflated with the tradition of the divine Name.

The Johannine Prologue
Before proceeding to an analysis of conceptual parallels between the
Logos and Adoil in the Fourth Gospel and 2 Enoch, one general similarity between the two accounts deserves our attention. It appears
that, despite their uniqueness, both accounts are deeply affected by the
imagery found in Genesis 1 in which one finds the familiar oppositions of visible and invisible, darkness and light, categories that also
play a paramount role in the Johannine and Enochic accounts. The
opening phrase of the Johannine hymn, “in the beginning” (ἐν ἀρχῇ),
is also present in 2 Enoch’s creational account,21 evoking the Genesis
story. Although in Genesis the expression “in the beginning” pertains
to the creation of the world, the phrase, both in 2 Enoch and in the
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Prologue, is related to precreational realities. Regarding the Johannine
Prologue, Raymond Brown notes that “the opening words of verse one
are similar to Genesis 1:1. While the author of Genesis is referring
to creation, the author of the Fourth Gospel is speaking of eternity.
There is no indication that the Word is a part of God’s created order.”22
God’s Helpers in Creation
It appears that, like 2 Enoch, the Prologue understands the Logos not
as an independent “creator” but rather as a creational agent whose
task is to execute God’s thoughts, plans, and wishes. As demonstrated
earlier, in 2 Enoch, the Deity himself affirms the “executive” nature
of Adoil by saying that the luminous aeon carried all the creation
that he “had wished to create.” The same pattern is discernible in
the Fourth Gospel, in which the Logos is depicted not as a demiurge
but rather as the helper of the Father. Scholars have noted that the
Prologue makes it quite clear that “God is the Creator; his Word
is the agent.”23 Raymond Brown suggests that “in saying that it is
through the Word that all things came into being, the Prologue is at
distance from Gnostic thought whereby a demiurge, and not God,
was responsible for material creation, which is evil. Since the Word is
related to the Father and the Word creates, the Father may be said to
create through the Word. Thus, the material world has been created
by God and is good.”24 Personifying both Adoil and the Logos further
highlights the distance between the Deity and his “helpers.”25 At the
same time, both accounts stress that their preexistent mediators are
active creative participants, not simply inert tools of the Deity. Brown
observes that “the role of the Word is not a passive, but an active one.
The Logos functions.”26 Similarly, in 2 Enoch, Adoil’s active participation is hinted at by his depiction as the “mother” of all creation, a
caregiver that “nurses” the whole creation in the preexistent time and
then gives birth to it.
Preexistent Beings
Another common feature of the two creation accounts is that both the
existence of the Logos and Adoil precedes the act of creation; neither
“helper” is made during its process. The exact origin of the mediators
is unknown. Although both protological accounts start with the phrase
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“in the beginning,” the phrase does not signify the starting point of
creation as it does in Genesis 1. Instead, it brings the reader into the
midst of preexistent divine reality. Both the Logos and Adoil are thus
understood as a part of the divine realm. Brown rightly points out that
the presence of the Logos “in the beginning,” unlike in Genesis, “refers
to the period before creation and is a designation, more qualitative
than temporal, of the sphere of God.”27
Concealed Entities
In both accounts, the revelations of Adoil and the Logos are wrapped
in language of concealment and understood as the utmost divine mysteries. The Deity in 2 Enoch tells the seventh antediluvian hero that
even his angels lack access to this revelation.28 Here, the mediatorial
agents who helped the Deity to bring the world into existence remain
hidden from creation, which includes even celestial creatures. In the
Prologue, a similar idea can be found, that the one through whom
the world came into being remained hidden from the world.29 It also
appears that in both accounts the esoteric knowledge about preexistent
realities eventually becomes revealed to the elect human beings—in
2 Enoch to the seventh antediluvian hero and his adepts, and in the
Prologue to those who believe in Christ. In both cases, the revelation of
the preexistent realities has a soteriological value that provides the key
to the mystery of salvation.30 It is thus not coincidental that in 2 Enoch
the disclosure about Adoil is conceptually tied to the revelation about
the final “age,” an entity that mirrors the primordial aeon of light.
Personified Demiurgic Lights
Also, both accounts associate their chief creational agents with preexistent light. It has been already demonstrated in our study that in
2 Enoch Adoil is understood not merely as a luminous entity but as
a bearer of the preexistent demiurgic light. He, like the Logos in the
Prologue, is himself a source of light. The fact that both light and “all
creation” are situated in the belly of Adoil further elucidates that the
light of the primordial aeon is indeed the demiurgic light.
In the Prologue of John, similar developments can be discerned
in which the Logos is portrayed as the personification of the divine
light.31 Scholars have remarked that “the equivocal equivalence of the
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Word and the Light systems is established in the Prologue, where both
are identified as agents of creation (1:3, 10), both enter the world (1:4,
9–10, 14) and, implicitly, both are the objects of ‘receiving,’ ‘knowing,’
and ‘believing.’ ”32 Such depiction of the light as an agent of creation
indicates that we are dealing here, as in 2 Enoch, with the concept of
the demiurgic light.
Moreover, it is noteworthy that, like the Logos, who is understood as the source of both preexistent and “material” light, the “light
of the world,” Adoil is also associated with both luminous entities,
expressed in the longer recension of the Slavonic apocalypse as “carrying light out of light.” In John 1:5, the symbolism of light is conflated
with the imagery of darkness, as in Genesis 1. Yet such juxtaposition
of the light and darkness is reminiscent not only of the imagery found
in the first chapter of the Hebrew Bible but also the imagery of 2
Enoch, in which the light of Adoil is juxtaposed with the darkness of
another primordial aeon, namely, Arukhas, which is clearly separated
from its luminous counterpart.
Ontological Revealers
It appears, also, that both Adoil and the Logos are understood as
revealers. Rudolph Bultmann suggested that “the hymn that forms the
basis of the Prologue praises the Logos as the Revealer.”33 Indeed, in
the case of the Logos, the revelatory potentials are already manifested
even in the title of this divine agent, namely, the Word of God.34 The
“revelations” of the Word are ontological disclosures, as well as “verbal” ones. As Raymond Brown notes, “the fact that the Word creates
means that creation is an act of revelation. All creation bears the stamp
of God’s Word.”35 The entire creative process is understood, within
this conceptual framework, as a continuous revelation of the Deity.
The same concept is encountered in the Slavonic apocalypse in which
Adoil’s activity at creation is depicted as the ontological revelation of
God. The longer recension of 2 Enoch designates Adoil as the revealer.
His revelations, as with the Logos, represent ontological disclosures in
his creative work. Adoil’s disintegration is identified in the text as the
revelation of the created order: “And the great age came out, and it
revealed all the creation which I had thought up to create.”
The ontological revelations of Adoil and the Logos seem to be
present in the peculiar metamorphoses of both characters, during
which their preexistent forms become shepherded into the realities

Primordial Lights ■ 177

of the material world. Adoil’s transformation is manifested through
his disintegration, when this vessel of light bursts, giving life to all
creation, while the Logos’ incarnation, expressed in the Prologue as
the Word becoming flesh, demonstrates his transformation.
Sources of All Creation
Another notable feature of these accounts is that both underscore the
comprehensiveness of the creational efforts of their preexistent mediators. John 1:3 states that through the divine Logos “all things came
into being . . . and without him not one thing came into being.” The
expression “all things” (πάντα) found in this passage is often understood by the interpreters as a reference to “all the creation.”36 Brown
notes that beginning with the second century, the phrase “ ‘all things
came into being’ has been taken as a reference to creation. . . . The
verb ‘came into being’ is ἐγένετο, used consistently to describe creation
in the LXX of Gen 1.”37
The tradition found in John 1:3 can be compared with the testimony about Adoil found in both recensions of 2 Enoch 25, which
tell that Adoil “carried all the creation (Slav. всю тварь) which I had
wished to create.”38 This statement is rather puzzling since a few verses
later Arukhas is also depicted as the one who brings the “lower things”
into existence. Such discrepancies might reflect the creational narrative’s composite nature, as it attempts to reconcile several demiurgic
mediatorial trends.
It is also noteworthy that both accounts depict their respective
creational agents as the demiurgic “vessels” that conceal the whole
creation inside of them. In Adoil’s case, the whole creation is said to
be contained in the belly of the primordial aeon. A similar conceptual development might also be present in the Fourth Gospel. Some
scholars have proposed that the Prologue indicates that creation was
initially hidden in the Logos.39 If the Prologue indeed portrays the
Logos, like Adoil, as the primordial vessel of all created things, it points
to a similar conceptual development in which the Deity creates the
world by emptying his preexistent demiurgic vessels.40
Heavenly Men
Both accounts also hint at the anthropomorphic nature of their
respective demiurgic agents, depicting them as the Heavenly Men. As
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suggested in our study, the Slavonic apocalypse unveils the anthropomorphic nature of Adoil through the portrayal of his light-filled
belly. Several studies suggest that Adoil is envisioned in 2 Enoch as
the Heavenly Man. April DeConick argues that “the creative activity
of the heavenly Man is highlighted in . . . the story of Adoil found in
2 Enoch. . . . where . . . a man-like figure, descends with a great light
in his stomach.”41 The anthropomorphic nature of Adoil appears to
be implied, in 2 Enoch 65, in which the final aeon, accommodating
the remnant of humankind, is depicted as an eschatological replica of
Adoil. Such eschatological gathering is reminiscent of the sculpturing
of the “Last Statue” in the Manichaean tradition in which the righteous
remnant is predestined to reconstitute the anthropomorphic form of
the Heavenly Man at the end of the world.42
Similar to Adoil’s imagery found in the Slavonic apocalypse, the
Logos is also depicted as an anthropomorphic entity and, more precisely, as the Heavenly Man. This understanding of the Logos as an
anthropomorphic figure is a pre-Christian development, clearly documented already in Philo’s writings in which the Logos is portrayed as
the Heavenly Man. Analyzing the Logos’ speculations found in Philo’s
De Confusione Linguarum,43 Thomas Tobin argues that, in these passages, “the Logos has been identified with the figure of the ‘heavenly
man.’ ”44 Tobin suggests that this important conceptual development
“has taken place in the Hellenistic Jewish interpretation of the Logos
in connection with interpretations of texts from Genesis 1–3.”45 Tobin
concludes that “this assimilation in Hellenistic Judaism of the Logos
to the figure of the heavenly man may have served as an important
step in the kind of reflection that led to the identification of the Logos
with a particular human being, Jesus of Nazareth, in the hymn in the
Prologue of John.”46
Demarcations of Light and Darkness
The symbolism of the opposition of light and darkness plays an equally
important role both in 2 Enoch and the Prologue of John. Much ink
has been spilled about the antithetical relation between light and darkness in the Johannine hymn.47 Thomas Tobin, among others, notes
that “a second element in the hymn that moves beyond the viewpoints
found in Jewish wisdom literature is the stark contrast between light
and darkness . . . found in John 1:4–5.”48 The Prologue insists that the
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darkness has not been able to overcome the light. Such strict delineation between light and darkness once again brings to mind 2 Enoch,
in which darkness is not only clearly separated from light but even
has its own personification in the figure of Arukhas.
It seems, then, that both in 2 Enoch and the Prologue, Adoil
and the Logos serve not only the personifications of the light but also
the demarcations or the “walls” whose functions are to prevent the
mixing of the light and the darkness. When the shorter recension of
2 Enoch 65 speaks of the luminosity of the final eschatological aeon
that mirrors Adoil, this imagery is conflated with the symbolism of
the wall; it reads: “But they will have a great light for eternity, <and>
an indestructible wall.”49

Conclusion
It has been long recognized that the Prologue of John was influenced
by the wisdom traditions. However, the complex question about the
exact mold of the sapiential currents that influenced the author of the
hymn remains unanswered. John Ashton notes that “we do not need
to ask from what source the author of the hymn derived his ideas, for
both the general theme and the specific details are abundantly illustrated in wisdom tradition. Rather we have to ask what there was in the
tradition which could have stimulated his own imaginative response:
what precisely did he take from it?”50
The same can be asked of 2 Enoch’s own appropriation of the
wisdom traditions. It appears that while the tradition of the demiurgic
wisdom is hidden within the Logos speculation in the Prologue, the
Slavonic apocalypse clearly separates it from Adoil’s deeds by invoking
the actions of Sophia in the creation of humankind later in the text.
This postulation of several demiurgic mediators points to the composite nature of the creational account of 2 Enoch, in which various
mediatorial streams are forced to interact. Another important feature
of 2 Enoch’s creational account is its peculiar mediatorial pairs; in
the beginning Adoil is coupled with Arukhas, and in the conclusion
Wisdom is paired with the Word. The last pair is especially noteworthy
because it evokes the Johannine account in which the Jewish wisdom
traditions are conflated with the imagery of the divine Word. It has
been noted that the Prologue seems to be influenced by a particular
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mold of the sapiential tradition that emphasizes the aural revelation
of the Deity; Nicola Frances Denzey, for instance, argues that the Prologue remains a representative example of not simply a Wisdom tradition, “but rather of a distinct ‘Word tradition’ which shared sapiental
literature’s dependency on Genesis yet interpreted it rather differently.
This tradition attributed a creative force not to God’s hypostasized
forethought or Wisdom, but to his Voice or Word.”51 While the Prologue, like Philo, conflates the aural tradition of the divine Word with
the anthropomorphic ideology of the Heavenly Man, it appears that,
in 2 Enoch, these two conceptual streams remain clearly separated.52
Moreover, in the Slavonic apocalypse the Deity uses a plethora of
various demiurgic “instruments,” aural as well as anthropomorphic.
While in the beginning he forcefully creates with his luminous form
by bursting the anthropomorphic vessel of the primordial light, which
gives birth to everything, he later chooses to mold humankind with
another helper—his Wisdom, the mediator who is paired in 2 Enoch
with the divine Word but, unlike in the Prologue, not entirely fused
with it. These intriguing interactions provide a unique glimpse into the
complex world of Jewish mediatorial debates of the late Second Temple
period and the conceptual developments that played a formative role
in both the Slavonic apocalypse and the Johannine hymn.

Conclusion

R. Isaac said: The Torah was given as black fire upon white fire
in order to contain the right in the left, so that the left would be
restored to the right. . . .
—Zohar II.84a

The Apocalypse of Abraham and 2 Enoch are often envisioned by dis
tinguished students of early Jewish mysticism as crucial formative wit
nesses anticipating later Jewish mystical concepts and imagery. One of
the first experts to explore the connections between later Kabbalistic
traditions and the mystical imagery found in the Slavonic pseude
pigrapha was the great Gershom Scholem, “the founding father of the
academic discipline of Jewish mysticism.”1 His hypotheses concerning
the links among various strands of Jewish mysticism were recently
subjected to critical exploration, revealing some of the deficiencies of
his approach.2 Yet his intuitions about the formative roots of some
apocalyptic imagery found in Jewish pseudepigrapha remain valuable,
exercising an influence on those who continue to search for the seed
bed of early Jewish mysticism in the Second Temple environment.
Not being a Jewish pseudepigrapha or apocalyptic literature
scholar himself, which did not allow him to systematically explore
these early apocalyptic traditions, Scholem nevertheless repeatedly
drew attention to these early Jewish documents in search of their
possible influence on later Jewish mystical developments.3 Among
the great variety of textual evidence Scholem explored, his attention
was drawn to two pseudepigraphons—2 Enoch and the Apocalypse
of Abraham—two enigmatic Jewish documents with uncertain prove
nance and history of transmission, which survive only in their Slavonic
181
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translations. In his seminal work Major Trends in Jewish Mysticism and
other writings, Scholem viewed 2 Enoch and the Apocalypse of Abraham as two important witnesses to the development of Jewish mysti
cal concepts and imagery in the pseudepigrapha.4 Scholem, and other
scholars after him, often drew attention especially to the angelological
developments found in the Apocalypse of Abraham and 2 Enoch, noting
that the traditions of Yahoel or the translated Enoch appear to shape
the future profile of the great angel Metatron. In Scholem’s opinion the
development of various trends of the Metatron tradition was greatly
indebted both to the conceptual streams similar to the Yahoel tradition
found in the Apocalypse of Abraham and to the exalted Enoch tradition
found in 2 Enoch.5 While the angelological developments found in 2
Enoch and the Apocalypse of Abraham have received some attention
from the scholars of Jewish mysticism, the demonological develop
ments found in these documents have been often left in shadow. Yet,
as demonstrated in this volume, both documents offer readers not
only the novel angelological traditions but also unique demonological
material as well. Despite the striking intensity of the demonological
symbolism, the imagery of the spiritual antagonists of the Slavonic
pseudepigrapha has never been explored systematically in connection
with later Jewish mystical developments. This collection of studies
represents one of the first attempts to approach these demonological
traditions, and to provide a glimpse into the influential nature of these
conceptual developments.
As mentioned in our introduction to this volume, the dualistic
patterns of the demonic imitation of the divine found in the Slavonic
pseudepigrapha appear to be anticipating some later Jewish mysti
cal developments, especially reflected in the Castilian Kabbalah and
the Zoharic tradition, with their tendency of “positing of a demonic
realm morphologically paralleling the realm of the divine.”6 Thus, Isa
iah Tishby has argued that the Zoharic understanding of the demonic
realm or the Other Side “is constructed on the pattern of the divine
emanatory system of ten sefirot.”7 Moreover, he suggests that “the par
allelism between ‘the Other Side’ and ‘the Divine Side’ is so complete
that by contemplating the sefirot of ‘the Other Side,’8 it is possible to
gain knowledge and understanding of the divine sefirotic system.”9 The
“architecture” of the demonic side thus provides theological insight
into the mysteries of its divine counterpart. We learn from this study
that the demonic and divine/angelic counterparts portrayed in the
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Slavonic pseudepigrapha also stand in striking mirroring-opposition,
when the demonic counterpart tries to inversely imitate the divine
and angelic attributes. In such mirroring, the demonology is posing
as the negative reaffirmation of the angelological and theophanic set
tings. The symbolism of the demonic realm thus serves an important
conceptual function—an apophatic reaffirmation of the divine. The
same function of the mutual theological reaffirmation is found in later
Jewish mysticism with its tendency to portray the sefirotic system of
the Other Side as the mirroring image of the divine sefirot.
Association of the Other Side, sitra ahra, with the left side in
later Jewish mysticism10 and its imitation of the divine right side is
also reminiscent of some developments found in the Slavonic pseude
pigrapha, especially the Apocalypse of Abraham in which the right
lot associated with Abraham and God is often put in the patriarch’s
disclosures in visual parallelism with the left lot of Azazel.11
Another important lesson that the Slavonic pseudepigrapha
appears to be holding for the later Jewish mysticism is its unique erotic
symbolism of the spiritual unions. The eroticizing overtones in the
depiction of the encounters between visionaries and various divine and
angelic manifestations are not uncommon in early Jewish apocalyptic
accounts in which the seers are routinely embraced or even kissed
by the Deity or his various anthropomorphic representations during
the visionaries’ initiations or upon their arrivals to God’s abode. As
our study has demonstrated, the Exagoge of the Ezekiel Tragedian,
2 Enoch, and Joseph and Aseneth provide striking examples of such
erotic symbolism. Yet, in the Apocalypse of Abraham, this eroticizing
dimension of the spiritual encounters has also been extended to the
demonic side. Such peculiar eroticizing tendencies found, for example,
in the Apocalypse of Abraham’s depiction of Azazel’s seduction of the
protoplast or his interaction with the false messiah appear formative
for the later Jewish “erotisation” of the activities of the Other Side in
later Jewish mysticism.12 In this respect it is intriguing that both the
Apocalypse of Abraham and the Zohar depict their antagonists in the
midst of the erotic union of the protoplasts in the Garden of Eden.13
It has been noted in our study that the antagonism of the divine
and demonic sides, which unfolds in the Apocalypse of Abraham in
several conceptual dimensions, including the messianic and sacerdotal,
is not entirely novel, as it has certain affinities with the early Jewish
developments reflected in some Qumran materials. Yet the unique
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mold of this messianic and sacerdotal imagery appears to stand con
ceptually closer to later mystical traditions than to its earlier apocalyp
tic counterparts.14 One striking similarity here is the peculiar emphasis
on the preexistent roots of the relationships between the demonic and
the divine, and entertaining the idea that evil has its origins in the very
essence of the divine realm. Such ideas are expressed in the Slavonic
pseudepigraphical texts by the imagery of two primordial aeons—light
and darkness, reflected, for instance, in 2 Enoch’s account of Adoil
and Arukhas as well as in the Apocalypse of Abraham’s depiction of
the Leviathan.
The striking portrayal of the preexistent darkness summoned by
the Maker from the depths of the divine Pleroma during the process
of creation, when the darkness mirrors the divine light, brings to mind
some later Jewish mystical concepts in which the dark demonic forces
are said to be derived from the Deity.15 In this respect, Eitan Fishbane
reminds us that “the notion that evil derives from, and is even located
within, the Deity16 is a startling conception in the history of Jewish
thought. This was one of the signature ideas of Castilian Kabbalah in
general and of the Zohar in particular.”17
2 Enoch’s depiction of Adoil as the vessel of light, disintegrated
in beginning of creation, and then restored by the righteous gather
ers of light at the end of time, again constitutes a striking parallel to
later Jewish mystical developments. More specifically, it brings to mind
certain concepts found in the Lurianic Kabbalah, with its imagery of
disintegration of the primordial vessels of light and their final restora
tion through the efforts of the righteous of the world.
The protological imagery of Leviathan, depicted as the primordial
sacred foundation in the Apocalypse of Abraham, is also instructive in
invoking some later Jewish mystical parallels in which the symbolism
of the sea monster, conflated with the imagery of light and darkness,
points to the primordial roots of the conflict between the divine and
the demonic. In this respect, scholars have noted that in the Zoharic
mythology “the war between holiness and uncleanness had begun
before the world was created.”18 This primordial battle is exemplified
by “the great monster, the head of sitra ahra, who lays over the great
deep, and the rays of divine light were not able to penetrate the dark
ness of the deep19 and set in motion the work of creation.”20 As one
can see, in the Zohar, as well as in the Slavonic apocalypse, the great
monster serves as the paradoxical Axis Mundi.21 Such a crucial role in
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the architecture of the entire created order explains why the imagery
of the great monster became emblematic of the mysteries of God’s
creation in the later Jewish mysticism, to the point that later interpret
ers often refer to the secrets of the Macase Bereshit as the mysteries of
Leviathan and Behemoth.22
Later Jewish mystical developments accentuate the power of the
Other Side and the difficulties conquering it in an open battle.23 Later
Zoharic traditions often emphasize that “it is better . . . to placate ‘the
Other Side’ and bribe it with gifts, in order to avoid a direct confronta
tion.”24 The idea of appeasing the Other Side through “peaceful” means,
including the conventional sacerdotal instruments,25 frequently occurs
in the Zohar.26
This tendency of placating the demonic side through the sacer
dotal means brings us to another important lesson that the Slavonic
pseudepigrapha, especially the Apocalypse of Abraham, holds for the
later Jewish mysticism, namely, the emphasis on the sacerdotal dimen
sion of the demonic realm. This development constitutes a formative
conceptual shift that endows the “Other Side” with forceful cultic sig
nificance, placing it in the heart of Jewish sacerdotal life exemplified
by, for example, the Yom Kippur ritual, during which the infamous
scapegoat becomes a spiritual agent of the Other Side. In this respect,
the Slavonic pseudepigrapha develops some earlier traditions found
in other apocalyptic writings, such as the Book of the Watchers and
the Animal Apocalypse, in which the chief antagonist of the Enochic
tradition, the fallen angel Asael, is depicted as the cosmic scapegoat.
As our study has demonstrated, the further eschatological reformula
tion of the scapegoat ritual found in the Slavonic apocalypse will play
a formative role for the later Jewish mystical developments in which
the Yom Kippur rite is often understood as an allotment of a special
portion of sacrifices to the demonic realm. Such appeasing through
sacrifice does not, however, diminish the antagonistic stand between
the demonic and the divine sides. On the contrary, as our analysis of
the mirroring dualistic features of the high priest and the scapegoat
has also demonstrated, a hint of dualism is sometimes more obvious
in the sacerdotal appeasing of the Other Side than in description of
direct warfare between the divine and the demonic.27
The unusual intensity of demonological symbolism found in
the Apocalypse of Abraham might itself stem from the peculiarities
of the book’s sacerdotal outlook, which attempts to find answers
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to the catastrophic loss of the terrestrial sanctuary. Here, the inef
fectiveness of the polluted sanctuary strengthens the powers of the
Other Side. The correspondence between the increasing power of the
demonic Side and pollution or destruction of the terrestrial sanctu
ary can be found in later Jewish mystical developments, including
Zoharic mythology, with its understanding that “when the Temple
was destroyed the rule of the Shekhinah was shattered and ‘the Other
Side’ become dominant.”28
Yet, like the Slavonic pseudepigraphical texts, with their vision
of the eschatological sanctuary, the Zoharic tradition too anticipates
future subjugation of the Other Side by the sacerdotal means.29 As
Tishby observes, “[I]n the future, the fortunes of the Shekhinah will
be restored, and ‘the Other Side’ will be humiliated and destroyed.”30
These striking parallels between the Slavonic pseudepigraphical
texts and later Jewish mystical traditions raise the question of pos
sible channels of transmission and influence. Yet, this question has
proven to be the most difficult challenge for students of early Jewish
mysticism (also encountered by Gershom Scholem), who experience
great difficulties demonstrating historical links between the apocalyp
tic traditions and later molds of the Jewish mystical tradition, includ
ing Hekhalot literature and the Zoharic tradition. Peter Schäfer has
reflected on Scholem’s challenges, noting that “he does not make an
attempt to prove the historical connection between the alleged Merka
vah speculations of the ‘old apocalyptics’ and the Mishnah teachers of
rabbinic Judaism or the Merkavah mystics presented in the Hekhalot
literature.”31
The question of transmission of early apocalyptic traditions into
the later rabbinic mileux is even more challenging in the case of the
Slavonic pseudepigrapha, considering the enigmatic origins and vague
transmission history of this corpus, which has left no traces or allu
sions, even in the Byzantine environment, in the traditional literary
pool for the majority of religious documents circulated in Slavonic
milieux. Yet one recent discovery pertaining to the Slavonic pseude
pigraphical texts provides some hope regarding the issues of the ori
gins and transmission of this important evidence for the history of
early Jewish mysticism. In 2006, the Dutch scholar Joost Hagen, while
doing research on Coptic manuscripts from Qasr Ibrim in Egyptian
Nubia, identified photographs of four small Coptic parchment frag
ments as portions of 2 Enoch 36–42.32 These Coptic fragments, whose
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preliminary date is, according to Hagen, between the 8th and 10th
centuries CE, became the earliest fragments of 2 Enoch known to the
scholarly community. These newly identified Coptic witnesses point
to a possible Egyptian provenance for some Slavonic pseudepigrapha,
a hypothesis entertained by scholars long before the identification of
the Qasr Ibrim’s fragments of 2 Enoch.33
There is a certain providential irony in the fact that some Sla
vonic pseudepigraphical texts dealing with the unique mythology of
evil came from Egypt, the geographical location often depicted in later
Jewish mysticism as the domain of the demonic side.34 Scholars are
now forced to “descend” to these Jewish documents from Egypt in
order to better understand the origins of Jewish mysticism. In doing
so, they are destined to emulate prominent ancient seekers of secrets,
the exalted patriarchs and prophets of the biblical stories, who once
were privileged, according to later Jewish lore, to “descend” to Egypt
in order to be initiated into the utmost mysteries of the Other Side.35
In this respect, it is not coincidental that the profound knowledge
about the demonic side become revealed in the Apocalypse of Abraham
through the story of Abraham, a patriarch who once too underwent a
journey into Egypt. From the most famous Jewish mystical compen
dium, one learns about Abraham’s “descent” into the mysteries of the
Other Side symbolically represented by his journey into Egypt: “ ‘And
Abram went down to Egypt’ . . . This verse hints at wisdom and the
levels down below, to the depths of which Abraham descended. He
knew them but did not become attached.”36
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die.” McNamara et al., Targum Neofiti 1, Leviticus; Targum Pseudo-Jonathan,
Leviticus, 169.
24. Cf. 1 Enoch 10:11: “And the Lord said to Michael: ‘Go, inform
Semyaza and the others with him who have associated with the women to
corrupt themselves with them in all their uncleanness.” 1 Enoch 10:14; “And
then he (Semyaza) will be burnt and from then on destroyed with them;
together they will be bound until the end of all generations.” Knibb, The
Ethiopic Book of Enoch, 2.89–90.
25. Cf. 1 Enoch 10:8: “And the whole earth has been ruined by the
teaching of the works of Azazel, and against him write down all sin.” Knibb,
The Ethiopic Book of Enoch, 2.88.
26. Concerning the theme of pollution caused by the fallen angels’
actions, see Dimant, “1 Enoch 6–11: A Methodological Perspective,” 325; M.
Douglas, Purity and Danger: An Analysis of Concepts of Pollution and Taboo
(London: Praeger, 1969) 41–57; Molenberg, “A Study of the Roles of Shemihaza and Asael in 1 Enoch 6–11,” 139.
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27. In his comments on 4Q203, Milik suggests that “Azazel appears here
in his expiatory role (Lev. 16:8, 10, 26), for he seems to be punished for the
sins of the giants.” Milik, The Books of Enoch, 313
28. The Dead Sea Scrolls Study Edition (eds. F. García Martínez and E.
Tigchelaar; 2 vols.; Leiden: Brill, 1997) 411.
29. 4Q180 1:1–10 reads: “Interpretation concerning the ages which God
has made: An age to conclude [all that there is] and all that will be. Before
creating them he determined [their] operations [according to the precise
sequence of the ages,] one age after another age. And this is engraved on
the [heavenly] tablets [for the sons of men,] [for] /[a]ll/ the ages of their
dominion. This is the sequence of the son[s of Noah, from Shem to Abraham,]
[unt]il he sired Isaac; the ten [generations . . .] [. . .] Blank [. . .] [And] interpretation concerning ‘Azaz’el and the angels wh[o came to the daughters of
man] [and s]ired themselves giants. And concerning ‘Azaz’el [is written . . .]
[to love] injustice and to let him inherit evil for all [his] ag[e . . .] [. . .] (of
the) judgments and the judgment of the council of [. . .].” García Martínez
and Tigchelaar, The Dead Sea Scrolls Study Edition, 371–373. Concerning
similar traditions, see also 4Q181.
30. Later rabbinic materials also link the sacrificial animal known
from the scapegoat ritual to the story of the angelic rebels. b. Yoma 67b, for
example, records the following tradition: “The School of R. Ishmael taught:
Azazel—[it was so called] because it obtains atonement for the affair of Uza
and Aza’el.” Epstein, The Babylonian Talmud. Yoma, 67b.
31. In relation to this tradition, Patrick Tiller cautiously suggests that
“the temporary rocky prison of Asael may be somehow related to the offering
of a live goat, which bears the sins of Israel, to Azazel on the Day of Atonement (Leviticus 16).” P.A. Tiller, A Commentary on the Animal Apocalypse of
1 Enoch (EJL, 4; Atlanta: Scholars, 1993) 371.
32. See also in 1 Enoch 10:4–7; 12–14; 88:3; and Jub. 5:6.
33. Daniel Olson argues that “the Book of Enoch must be credited with
playing a major role in forming the terrible picture of Hell as the fiery pit into
which the wicked will be thrown to perish forever. Such a place is foreshadowed in Isa 66:24, but the specific idea that Gehenna is a bottomless pit of fire
originally intended for the devil and his angels, taken for granted in the New
Testament, is first met in these pages.” Olson, Enoch. A New Translation, 38.
34. Knibb, The Ethiopic Book of Enoch, 2.89–90. The biblical roots of
the motif of the incarceration of heavenly beings in the subterranean realm
can be found in Isa 24:21–22: “On that day the Lord will punish the host of
heaven, in heaven, and on earth the kings of the earth. They will be gathered
together like prisoners in a pit; they will be shut up in a prison, and after
many days they will be punished.” Regarding this tradition, see D. Aune,
Revelation 17–22 (WBC, 52C; Nashville: Nelson, 1998) 1078.
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35. Eibert Tigchelaar suggests that “most scholars agree that the text
really consists of several tales or traditional elements that have been merged
into a not completely uniform story.” E.J.C. Tigchelaar, Prophets of Old and
the Day of the End: Zechariah, the Book of Watchers and Apocalyptic (OS, 35;
Leiden: Brill, 1996) 166.
36. Some scholars see more than two distinctive narrative strands in
1 Enoch 6–11. Cf. C.A. Newsom, “The Development of 1 Enoch 6–19: Cosmology and Judgment,” CBQ 42 (1980) 310–329 at 313–314; Bhayro, The
Shemihazah and Asael Narrative of 1 Enoch 6–11, 11–20.
37. Cf. R.H. Charles, The Apocrypha and Pseudepigrapha of the Old
Testament (2 vols.; Oxford: Clarendon, 1913) 2.191; G.W.E. Nickelsburg,
“Apocalyptic and Myth in 1 Enoch 6–11,” JBL 96 (1977) 383–405; P. Hanson,
“Rebellion in Heaven, Azazel, and Euhemeristic Heroes in 1 Enoch 6–11,”
JBL 96 (1977) 195–233; J. Collins, “Methodological Issues in the Study of
1 Enoch,” SBLSP 13.1 (1978) 315–322; Dimant, “1 Enoch 6–11: A Methodological Perspective,” 323–339; Newsom, “The Development of 1 Enoch
6–19,” 310–29; Molenberg, “A Study of the Roles of Shemihaza and Asael in 1
Enoch 6–11,” 136–146; J. VanderKam, Enoch and the Growth of An Apocalyptic
Tradition (CBQMS, 16; Washington, DC: The Catholic Biblical Association
of America, 1984) 122–130; Tigchelaar, Prophets of Old and the Day of the
End: Zechariah, the Book of Watchers and Apocalyptic, 166–167; Nickelsburg,
1 Enoch, 165–173; D. Dimant, “1 Enoch 6–11: A Fragment of a Parabiblical
Work,” JJS 53 (2002) 223–237; Bhayro, The Shemihazah and Asael Narrative
of 1 Enoch 6–11, 1–20.
38. Tigchelaar summarizes the scholarly consensus by saying that “nowadays most scholars tend to regard the Semhazah material as the first layer
of the text, to which additions belonging to an Asael cycle have been added.”
Tigchelaar, Prophets of Old and the Day of the End: Zechariah, the Book of
Watchers and Apocalyptic, 167.
39. With respect to the conflation of two separate tradition-cycles in 1
Enoch 6–11, see Nickelsburg, 1 Enoch, 165–173.
40. Nickelsburg, 1 Enoch, 171. Nickelsburg suggests that this myth “was
modeled after something very close to the Prometheus myth.” Nickelsburg,
1 Enoch, 171.
41. Hanson, “Rebellion in Heaven, Azazel, and Euhemeristic Heroes in
1 Enoch 6–11,” 222. For criticism of Hanson’s position, see Dimant, “1 Enoch
6–11: A Methodological Perspective,” 336; Grabbe, “The Scapegoat Tradition,”
153–155; H. Drawnel, “The Punishment of Asael (1 En 10:4–8) and Mesopotamian Anti-Witchcraft Literature,” RevQ 25 (2012) 369–394 at 370–371.
42. Scholars note that the complex nature of the angelic imprisonment’s
imagery in these early Enochic materials operates with various types of subterranean/desert prisons, temporary as well as permanent. Sometimes these
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separate entities are combined into a single prison. With respect to this, Patrick
Tiller observes that “in both the Book of the Watchers and the Animal Apocalypse, there are two prisons into which the Watchers will be cast. The first, a
temporary prison, is described as two separate places in 10.4–5 (=88.1) and
10.12 (=88.3). In 18.12–16 and 21.1–6 these two places are combined into a
single prison for both the wandering and the fallen angels. In the later part
of the Book of the Watchers (18.12–16; 21.1–6), this prison is not an abyss at
all but a dark, desert wasteland. In chapters 6–12, it is not clear whether the
temporary prisons are abysses or not. The permanent prison, the abyss of fire,
is described in 10.6, 13; 18.9–11; and 21.7–10 in the Book of the Watchers and
in 90.24–25 in the Animal Apocalypse. The abyss described by Jude seems to be
a composite of all of these prisons: it is dark (10.4–5; 88.1); it is reserved for
the wandering stars (18.12–16; 21.1–6); and it is eternal (10.6, 13; 21.7–10).”
Tiller, A Commentary on the Animal Apocalypse of 1 Enoch, 252–254.
43. Regarding traditions of the fallen angels’ imprisonment in the Book
of Watchers and the Animal Apocalypse, see Tiller, A Commentary on the
Animal Apocalypse of 1 Enoch, 253.
44. Knibb, The Ethiopic Book of Enoch, 2.215.
45. “And I saw one of those four who had come out first, how he took
hold of that first star which had fallen from heaven, and bound it by its hands
and its feet, and threw it into an abyss; and that abyss was narrow, and deep,
and horrible, and dark.” Knibb, The Ethiopic Book of Enoch, 2.198.
46. It constitutes a curious parallel to a tradition of the fallen angels
found in 2 Enoch. The longer recension of 2 Enoch 18 speaks of the imprisonment of the fallen Watchers in darkness; it reads: “And similar to them
are those who went down as prisoners in their train, who are in the second
heaven, imprisoned in great darkness.”
47. The motif of the fallen angels’ imprisonment in the abyss also
appears in later Enochic traditions and the Christian witnesses to this Enochic
theme. 2 Enoch speaks of the imprisonment of the fallen angels under the
earth: “And I said to the Grigori, ‘I have seen your brothers and their deeds
and their torments and their great prayers; and I have prayed for them. But
the Lord has sentenced them under the earth until heaven and earth are ended
forever’ ” (2 Enoch 18:7). 2 Pet 2:4, similarly, speaks of the imprisonment
of the fallen angels beneath the earth: “For if God did not spare the angels
when they sinned, but cast them into hell and committed them to chains of
deepest darkness to be kept until the judgment. . . .” (NRSV).
48. VanderKam, The Book of Jubilees, 2.33.
49. VanderKam, The Book of Jubilees, 2.33.
50. VanderKam, The Book of Jubilees, 2.229.
51. Carmichael, “The Origins of the Scapegoat Ritual,” 167–181. For
criticism of Carmichael’s hypothesis, see, among others, Blair, De-Demonising
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the Old Testament: An Investigation of Azazel, Lilith, Deber, Qeteb and Reshef
in the Hebrew Bible, 22.
52. Gen 37:19–25 reads: “They said to one another, ‘Here comes this
dreamer. Come now, let us kill him and throw him into one of the pits; then
we shall say that a wild animal has devoured him, and we shall see what will
become of his dreams.’ But when Reuben heard it, he delivered him out of
their hands, saying, ‘Let us not take his life.’ Reuben said to them, ‘Shed no
blood; throw him into this pit here in the wilderness, but lay no hand on
him’—that he might rescue him out of their hand and restore him to his
father. So when Joseph came to his brothers, they stripped him of his robe,
the long robe with sleeves that he wore; and they took him and threw him
into a pit. The pit was empty; there was no water in it. Then they sat down
to eat; and looking up they saw a caravan of Ishmaelites coming from Gilead, with their camels carrying gum, balm, and resin, on their way to carry
it down to Egypt.”
53. Philo, in De Plantatione, 60–61, writes: “Mark how he has again
given the name of ‘portion’ and ‘lot’ of God to the character that has eyes to
see Him and accords Him genuine devotion, while he says that the children
of earth, whom he entitles sons of Adam, have been dispersed and broken
up and no more gathered together but are become a mob incapable of following the guidance of right reason. For virtue is in very deed the cause of
harmony and unity, whereas the contrary disposition brings about dissolution
and dismemberment. An illustration of what has been said is afforded by that
which is done year by year on the day called the ‘Day of Atonement.’ It is
enjoined on that day to assign by lot two goats, one for the Lord, and one
for separation (Lev. xvi. 8), a twofold description, one for God and one for
created things. That which exalts the First Cause shall be allotted to Him,
while that which exalts creation shall be banished, driven from the most holy
places, to find itself amid rocky chasms in trackless and unhallowed regions.”
Colson and Whitaker, Philo, 3.243–5, emphasis mine.
54. Stokl, The Impact of Yom Kippur on Early Christianity, 88.
55. “Then I saw an angel coming down from heaven, holding in his
hand the key to the bottomless pit and a great chain. He seized the dragon,
that ancient serpent, who is the Devil and Satan, and bound him for a thousand years, and threw him into the pit, and locked and sealed it over him,
so that he would deceive the nations no more, until the thousand years were
ended. After that he must be let out for a little while” (NRSV).
56. For example, Lester Grabbe notes that “although there is no explicit
reference to the scapegoat ceremony, Rev. 20, 1–3.10 has clear connections
with 1 Enoch 10, 4–5. Note the common features: Asael is bound prior to the
judgment just as is Satan. This binding seems to include chains, according
to 1 Enoch 54, 3–5, though the exact date of the Parables is disputed. Just as
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Satan is cast into the abyss, so are Asael and others according to Syncellus’s
version of 1 Enoch 9, 4: ‘Then the Most High commanded the holy archangels,
and they bound their leaders [sc. of the fallen angels] and threw them into
the abyss until the judgement.’ In the final judgement, just as Satan is cast
into a ‘lake of fire’ . . . so Asael and his companions are cast into an ‘abyss
of fire’ . . . Thus, the punishment of Satan has been assimilated to the Asael
tradition of 1 Enoch.” Grabbe, “The Scapegoat Tradition,” 160–161.
57. David Aune analyzes the similarities between Rev 20:1–3 and 1 Enoch
10:4–6, noting the following parallels: “Rev 20:1–3, 7–10: (1) An angel descends
from heaven with a key and a chain (v. 1). (2) The angel seizes and binds Satan
(v. 2a). (3) Satan will be imprisoned one thousand years (v. 2b). (4) Satan is cast
into a pit that is locked and sealed (v. 3). (5) Satan is released for an unspecified period (vv. 3b, 7–9). (6) Satan and his associates are cast into the lake of
fire for eternal torment (v 10). 1 Enoch 10:4–6 contains the following motifs:
(1) God sends an angel (Raphael). (2) Azazel (an alias for Satan) is bound by
the angel. (3) Azazel is thrown into darkness and imprisoned “forever.” (4) The
time of imprisonment, however, will actually end at the great day of judgment.
(5) On the great day of judgment Azazel is thrown into the fire. A similar
sequence is evident in 1 Enoch 10:11–13: (1) God sends an angel (Michael). (2)
The angel binds Semyaza (another alias for Satan) and his associates. (3) They
are imprisoned under the earth. (4) The period of imprisonment is limited to
seventy generations. (5) On the day of judgment they are thrown into the abyss
of fire.” D. Aune, Revelation 17–22 (WBC, 52C; Nashville: Nelson, 1998) 1078.
Aune concludes his comparative analysis with the following: “Since the narrative pattern found twice in Rev 20:1–10 (i.e., in vv. 1–3 and 7–10) also occurs
twice in 1 Enoch, it seems likely that both authors are dependent on a traditional
eschatological scenario. The enumeration of motifs found in these three passages exhibits a striking similarity, though John has introduced the innovation
of the temporary release of Satan.” Aune, Revelation 17–22, 1078–1079.
58. Cf., for example, the Armenian version of the Life of Adam and Eve
12:1–16:2, which tells about the expulsion of the infamous rebel, reads: “Satan
also wept loudly and said to Adam. ‘All my arrogance and sorrow came to
pass because of you; for, because of you I went forth from my dwelling; and
because of you I was alienated from the throne of the cherubs who, having
spread out a shelter, used to enclose me; because of you my feet have trodden
the earth. . . . Thereupon, God became angry with me and commanded to
expel us from our dwelling and to cast me and my angels, who were in agreement with me, to the earth; and you were at the same time in the Garden.
When I realized that because of you I had gone forth from the dwelling of
light and was in sorrows and pains. . . .’ ” A Synopsis of the Books of Adam
and Eve. Second Revised Edition (eds. G.A. Anderson, M.E. Stone; EJL, 17;
Atlanta: Scholars, 1999) 15E–18E.
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59. In the Latin version of the aforementioned text (12.1–16:2), the
adversary describes his lost condition with the language of glory: “O Adam,
all my enmity, jealousy, and resentment is towards you, since on account of
you I was expelled and alienated from my glory, which I had in heaven in
the midst of the angels. Then the Lord God grew angry with me and sent me
forth with my angels from our glory. On account of you we were expelled
from our dwelling into this world and cast out upon the earth. Immediately
we were in grief, since we had been despoiled of so much glory, and we
grieved to see you in such a great happiness of delights.” Anderson and Stone,
A Synopsis of the Books of Adam and Eve, 15–18E.
60. The tradition of Satan’s metamorphosis into the living form of the
serpent is also present in the Georgian version: “And the serpent told him,
‘How can we have them excluded?’ The devil replied and told the serpent, ‘Be
a sheath for me and I will speak to the woman through your mouth a word
by which we will trick (them).’ And the two of them came together and they
allowed their heads to hang on the wall of the paradise at the time where the
angels had ascended to bow down to God. Then the devil changed himself
into the image of an angel; he praised the praises of the angels. And I was
gazing in the direction of the enclosure to hear the praises. I stared and I saw
him like an angel and at once he became invisible for he had gone forth to
bring the serpent. And he told him, ‘Arise and come and I will be with you
and I will speak through your mouth that which it is proper for you to say.’
He took on the form of the serpent (to go) close to the wall of paradise and
the devil slipped inside the serpent and he allowed his head to hang on the
wall of paradise. He cried out and said, ‘Shame on you, woman, you who are
in the paradise of Delight (and) who are blind! Come to me and I will tell
you a certain secret word.’ ” Anderson and Stone, A Synopsis of the Books of
Adam and Eve, 50E–52E.
61. Andersen, “2 Enoch,” 1.148. 2 Enoch 7 tells about the suspended
“hanging” position of the fallen angels during their punishment: “And there
I perceived prisoners under guard, hanging up, waiting for the measureless
judgment.” Andersen, “2 Enoch,” 1.112.
62. Isa 14:12–15 reads: “How you are fallen from heaven, O Day Star,
son of Dawn! How you are cut down to the ground, you who laid the nations
low! You said in your heart, ‘I will ascend to heaven; I will raise my throne
above the stars of God; I will sit on the mount of assembly on the heights
of Zaphon; I will ascend to the tops of the clouds, I will make myself like
the Most High.’ But you are brought down to Sheol, to the depths of the Pit”
(NRSV). The importance of this formative passage in the later lore about
Satan’s descent and imprisonment into the abyss cannot be underestimated.
Cf. for example, Luke 18:10.
63. Ezek 28:1–8 seems to draw on a similar cluster of traditions about
the antagonist’s demotion when it unfolds its legend about the prince of Tyre:
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“The word of the Lord came to me: Mortal, say to the prince of Tyre, Thus
says the Lord God: Because your heart is proud and you have said, ‘I am a
god; I sit in the seat of the gods, in the heart of the seas,’ yet you are but
a mortal, and no god, though you compare your mind with the mind of a
god. You are indeed wiser than Daniel; no secret is hidden from you; by your
wisdom and your understanding you have amassed wealth for yourself, and
have gathered gold and silver into your treasuries. By your great wisdom in
trade you have increased your wealth, and your heart has become proud in
your wealth. Therefore thus says the Lord God: Because you compare your
mind with the mind of a god, therefore, I will bring strangers against you, the
most terrible of the nations; they shall draw their swords against the beauty
of your wisdom and defile your splendor. They shall thrust you down to the
Pit, and you shall die a violent death in the heart of the seas” (NRSV).
64. Cf. m. Yoma 6:6: “He divided the thread of crimson wool and tied
one half to the rock and the other half between its horns, and he pushed it
from behind.” Danby, The Mishnah, 170; also, Barnabas 7: “When this happens, the one who takes the goat leads it into the wilderness and removes the
wool, and places it on a blackberry bush, whose buds we are accustomed to
eat when we find it in the countryside.” Ehrman, The Apostolic Fathers, 2.39.
65. Knibb, The Ethiopic Book of Enoch, 2.87–88.
66. The motif of throwing Asael onto jagged and sharp stones in 1
Enoch 10 is also noteworthy in light of the tradition found in Targum PseudoJonathan, telling how, during the ceremony of choosing the goats, their lots
were thrown upon them. Thus, Targum Pseudo-Jonathan on Lev 16:8 reads:
“And Aaron shall place equal lots on the two goats, one lot (marked) ‘for the
name of the Lord,’ and the other (marked) ‘for Azazel.’ He shall shake them
in the urn, take them out, and throw them on the goats.” McNamara et al.,
Targum Neofiti 1: Leviticus, Targum Pseudo-Jonathan; Leviticus, 167.
67. Knibb, The Ethiopic Book of Enoch, 2.196.
68. Knibb, The Ethiopic Book of Enoch, 2.197.
69. It is possible that loosing of the band at the end of the ritual signified the forgiveness of the Israelite sins. Some studies point to the connection
of the formulae of loosing with the theme of forgiveness. Cf. Hiers, “Binding
and Loosing,” 234.
70. Scholars have noted that the binding motif was very prominent in
the tradition of the fall of the Watchers. R. Bauckham, Jude, 2 Peter (WBC,
50; Waco: Word Books, 1983) 53. On the binding motif, see also 1 Enoch
13:1; 14:5; 18:16; 21:3–6; 54:3–5; 56:1–4; 88:1; 4Q203 8:13; Jub. 5:6; 10:7–11;
2 Enoch 7:2; 2 Baruch 56:13; Sib. Or. 2.289; Origen, Contra Celsum 5:52.
71. 2 Enoch 59:1–4 reads: “He who acts lawlessly with the soul of an
animal acts lawlessly with his own soul. For a person brings one of the clean
animals to make a sacrifice on account of sin, so that he may have healing
for his soul. If he brings it to the sacrifice from clean animals and birds (and
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cereals), then there is healing for that person, and he will heal his soul. Everything that has been given to you for food, bind by four legs, so as to perform
the healing properly. And there is healing and he will heal his soul. And he
who puts to death any kind of animal without bonds, puts his own soul to
death and acts lawlessly with his own flesh.” Andersen, “2 Enoch,” 1.184.
72. Hiers, “Binding and Loosing,” 235–239.
73. Cf. Tob 8:3: “The odor of the fish so repelled the demon that he
fled to the remotest parts of Egypt. But Raphael followed him, and at once
bound him there hand and foot” (NRSV).
74. The motif of the subterranean pit, as the place of punishment of the
fallen angels, is often reiterated in the Book of the Watchers. 1 Enoch 21:7–10
reads: “And from there I went to another place, more terrible than this, and
I saw a terrible thing: (there was) a great fire there which burnt and blazed,
and the place had a cleft (reaching) to the abyss, full of great pillars of fire
which were made to fall; neither its extent nor its size could I see, nor could
I see its source. Then I said: ‘How terrible this place (is), and (how) painful
to look at. Then Uriel, one of the holy angels who was with me, answered
me. He answered me and said to me: ‘Enoch, why do you have such fear
and terror because of this terrible place, and before this pain ?’ And he said
to me: ‘This place (is) the prison of the angels, and there they will be held
forever.’ ” Knibb, The Ethiopic Book of Enoch, 2.108.
75. Knibb, The Ethiopic Book of Enoch, 2.89–90.
76. Hanson suggests that “[t]he Azazel episode involves an elaboration
of the themes of punishment and restoration in the Shemihazah narrative
through the application of motifs taken from the Yom Kippur ritual, especially as that ritual was interpreted in a tradition represented by the PseudoJonathan Targum. As a result of various influences, primarily inner-Jewish
in provenance, the simple ritual sending a scapegoat to the rugged, rocky
hill of Azazel has become a description of the punishment of another divine
figure.” Hanson, “Rebellion in Heaven, Azazel, and Euhemeristic Heroes in
1 Enoch 6–11,” 225.
77. Hanson, “Rebellion in Heaven, Azazel, and Euhemeristic Heroes in
1 Enoch 6–11,” 224.
78. Hanson, “Rebellion in Heaven, Azazel, and Euhemeristic Heroes in
1 Enoch 6–11,” 224–225.
79. Knibb, The Ethiopic Book of Enoch, 2.198.
80. Knibb, The Ethiopic Book of Enoch, 2.138.
81. Vanderkam, The Book of Jubilees, 2.33.
82. “And Beliar shall be bounded by him. And he shall grant to his
children the authority to trample on wicked spirits.” H.C. Kee, “Testaments
of the Twelve Patriarchs,” The Old Testament Pseudepigrapha (2 vols.; ed. J.
H. Charlesworth; New York: Doubleday, 1983–1985) 1.795.
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83. Rev 20:1–3: “Then I saw an angel coming down from heaven, holding in his hand the key to the bottomless pit and a great chain. He seized
the dragon, that ancient serpent, who is the Devil and Satan, and bound him
for a thousand years, and threw him into the pit, and locked and sealed it
over him, so that he would deceive the nations no more, until the thousand
years were ended. After that he must be let out for a little while” (NRSV).
Later Christian materials are also aware of such peculiar constellations. Thus,
for example, the Hypostasis of the Archons (NHC, II, 95, 11–13) from Nag
Hammadi library mentions that a fiery angel “bound Yaldabaoth and cast
him down into Tartaros below the abyss.” Nag Nammadi Codex II, 2–7 (2
vols; ed. B. Layton; NHS, 20; Leiden: Brill, 1989) 1.255.
84. Richard Bauckham notes that “. . . the chains, to which Jude refers,
are very prominent in the tradition of the fall of the Watchers. . . . The angels’
imprisonment is only temporary, until the Day of Judgment when they will be
transferred to the fire of Gehenna, but the chains are called ‘eternal’ . . . Jude’s
terminology seems here to depend on 1 Enoch 10:5, where Asael is bound
‘forever’ . . .” R. Bauckham, Jude, 2 Peter (WBC, 50; Waco: Word Books, 1983)
53.
85. Bauckham notes that “Jude’s reference is directly dependent on 1
Enoch 6–19, which is the earliest extant account of the fall of the Watchers,
and he shows himself closely familiar with those chapters. . . . Older exegetes
understood Jude 6 to refer to the fall of Satan and his angels before the fall
of Adam; but Jude’s dependence on 1 Enoch is clear from the close parallels
in this verse and also from the allusion in v. 7 to the fact that the angels’ sin
was sexual intercourse with mortal women.” Bauckham, Jude, 2 Peter, 51–52.
86. The motif of chains is also found in Mark’s accounts of Jesus’ healing of the Gerasene demoniac (Mk 5:1–20). Concerning this motif, see A.T.
Wright, “Evil Spirits in Second Temple Judaism: The Watcher Tradition as
a Background to the Demonic Pericopes in the Gospels,” Henoch 28 (2006)
141–159.
87. Bauckham suggests that “[t]he author of 2 Peter has followed Jude.
He may not himself have known 1 Enoch and probably in any case could
not expect his readers to be familiar with it . . . but he must have known
the story of the fall of the Watchers, which was well known in contemporary
Judaism, Hellenistic as well as Palestinian. In his rewriting of Jude 6 the specific verbal echoes of 1 Enoch have mostly been lost (a fact which is most
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“all time will perish, and afterwards there will be neither years nor months
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62. Andersen, “2 Enoch,” 1.194.
63. Andersen, “2 Enoch,” 1.190.
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et signification,” RSR 46 (1958) 5–26, 181–210; O. Neugebauer, “The ‘Astronomical’ Chapters of the Ethiopic Book of Enoch (72–82),” in: The Book of
Enoch, or I Enoch: A New English Edition with Commentary and Textual
Notes (eds. M. Black with J.C. VanderKam and O. Neugebauer; SVTP, 7;
Leiden: Brill, 1985) 386–419 at 387; J. VanderKam, Enoch and the Growth
of an Apocalyptic Tradition (CBQMS, 16; Washington: The Catholic Biblical
Association of America, 1984); H. S. Kvanvig, Roots of Apocalyptic: the Mesopotamian Background of the Enoch Figure and of the Son of Man (WMANT,
61; Neukirchen-Vluyn: Neukirchener Verlag, 1988); Orlov, The Enoch-Metatron Tradition, 23–39.
65. For detailed analysis of the Mesopotamian sources about seven
apkallu, see Kvanvig, Roots of Apocalyptic: The Mesopotamian Background of
the Enoch Figure and of the Son of Man; A. Annus, “On the Origins of Watchers: A Comparative Study of the Antediluvian Wisdom in Mesopotamian and
Jewish Traditions,” JSP 19 (2010) 277–320.
66. See J.J. Finkelstein, “The Antediluvian Kings: A University of California Tablet,” JCS 17 (1963) 50, n. 41; W.W. Hallo, “Antediluvian Cities,”
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“A Reevaluation of Gen 4 and 5 in Light of Recent Studies in Genealogical
Fluidity,” ZAW 99 (1987) 180–188.
67. Knibb, The Ethiopic Book of Enoch, 2.100.
68. With respect to this mediatorial office of the seventh antediluvian
hero, see Orlov, The Enoch-Metatron Tradition, 59–70.
69. In his book about the symbolism of pillars in Jewish mysticism,
Idel refers to a passage from the Book of Bahir that depicts the righteous
person as the pillar reaching heaven: “There is a pillar from earth to heaven,
and its name is Tzaddiq, according to the name of righteous men. And when
there are righteous men in the world, then the pillar is strengthened, but if
not—it becomes weak. And it supports the entire world, as it is written: ‘the
righteous are the foundation of the world.’ But if it is weakened, it cannot
support the world. This is the reason why even if there is only one righteous
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[in the world], he maintains the world.” The Book of Bahir (ed. D. Abrams;
Los Angeles: The Cherub Press, 1994) 160–161. Idel points to an assumption
about the dual status of the righteous, discernible in the passage from the
Book of Bahir: there are righteous humans in the world, but there is also a
cosmic righteous, and the former depend on the latter. Idel, Ascensions on
High in Jewish Mysticism, 80. It is noteworthy that Idel traces the origins of
this concept of the cosmic righteous to the conceptual developments found
in the Slavonic Enoch wherein “the Great Aeon, which is identical to the
foundation, passes for the righteous” (idem., 81). In light of this identification,
Idel proposes that, in 2 Enoch, the implicit connection might exist between
the protological and eschatological foundations, the first represented by the
primeval aeon Adoil and the second by the eschatological aeon, which is
said to be the final place where all righteous of the world will be gathered.
70. It may be tempting to construe this rabbinic passage as a mere reference to the moral behavior that “sustains” the ethical order of the world. Idel,
however, observes that the passage from the Hagigah has not only a moral
but also a cosmological significance. He remarks that “the Hagigah, a short
but highly influential passage, is a part of mythical cosmology rather than
a mode of making sense of religious behavior. To be clear, the basic context
of the discussion is cosmology, and its influence on the way in which the
righteous should be understood is only an aside.” Idel, Ascensions on High, 75.
71. One of the striking features found in the Hagigah’s account is a
reference to the sevenfold nature of the world’s foundation, a tradition also
prominent in another passage from the Zohar that speaks of the seven pillars
that sustain the creation. Zohar I.231a reads: “Rabbi Yose opened, saying, On
what were her pedestals sunk, or who laid her cornerstone? (Job 38:6). This
verse was spoken by the blessed Holy One, for when He created the world
He created it solely upon pillars, the seven pillars of the world, as is written:
She has hewn her seven pillars (Proverbs 9:1). Upon what those pillars stand
is unknown, for that is a deep mystery, concealed of all concealed.” Matt, The
Zohar: Pritzker Edition, 3.396. It is intriguing that both Hagigah’s account and
the Zohar, in their discussion of the foundation theme, mention a tradition
about the seven pillars of Sophia from Prov 9:1, the tradition that might stand
behind the motif of Sophia’s creation of humanity from the seven elements.
72. b. Hag. 12b.
73. Thus, according to Jub. 4:23, thanks to Enoch, “the flood water did
not come on any of the land of Eden because he was placed there as a sign
and to testify against all people in order to tell all the deeds of history until
the day of judgment.” VanderKam, The Book of Jubilees, 2.28.
74. Idel, Ascensions on High in Jewish Mysticism, 85.
75. The term “world” in the angelic title appears to signify the entire
creation. Peter Schäfer observes that in rabbinic literature the Prince of the
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include praying, together with the earth, for the coming of the Messiah, as
well as praising God’s creative work. P. Schäfer, Rivalität zwischen Engeln
und Menschen: Untersuchungen zur rabbinischen Engelvorstellung (SJ, 8; Berlin:
Walter de Gruyter, 1975) 55.
76. Regarding the role of Enoch as the Governor of the World in 2
Enoch, see Orlov, The Enoch-Metatron Tradition, 159–161.
77. Cf. I.R. Tantlevskij, Knigi Enoha (Moscow/Jerusalem: Gesharim,
2000) 185.
78. Idel, Ascensions on High in Jewish Mysticism, 88.
79. One such description can be found in Synopse §12 (3 Enoch 9),
which portrays the metamorphosis of Enoch’s body into a gigantic corporeality, matching the world in length and breadth; it reads: “I was enlarged and
increased in size till I matched the world in length and breath. He made to
grow on me 72 wings, 36 on one side and 36 on the other, and each single
wing covered the entire world.” Alexander, “3 Enoch,” 1.263.
80. It appears also that both Enoch and Adoil are envisioned in the text
as the sacerdotal foundations. In our previous discussion about the primordial
aeon Adoil, it was noted that he is identified with the upper sacred foundation
that serves as the basis for the heavenly Temple, represented by the throne
of God, which is depicted in the text as the center of the created order. It is
intriguing that, similar to Adoil who serves as the upper foundation of the
heavenly Temple, Enoch appears to be conceived as the sacerdotal foundation
of the earthly Temple. In 2 Enoch, immediately after Enoch’s instructions to his
sons before his second and final ascension to the highest heaven, the firstborn
son of Enoch, Methuselah, and his brothers constructed an altar at Akhuzan,
the exact location from which Enoch had been taken up. The place of the
hero’s departure, then, becomes the sacerdotal center of the earthly realm,
where priestly initiations and expiatory sacrifices involving animal blood take
place. It is no coincidence, therefore, that 2 Enoch identifies the place Akhuzan
as the center of the world. This arcane Slavonic word is traced by scholars to
the Hebrew word אחזה, “special property of God,” which, in Ezek 48:20–21,
is applied to Jerusalem and the Temple. (Cf. Milik, The Books of Enoch, 114.)
Here, similar to Adoil’s protological role connected to the motif of the throne
of the Deity, Enoch’s eschatological role is tied to the idea of the earthly counterpart of the throne, the earthly Temple. The vertical axis of the throne and
the Temple is thus explicitly reaffirmed in the text, as is the horizontal line connecting the protological and eschatological events. Later in the text, Akhuzan
also receives the additional protological reaffirmation of being identified with
the place of Adam’s creation. Here, the protological and eschatological “pillars”
are erected on the same place, and the starting point of creation becomes the
place where eschatological consummation begins.
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81. Andersen, “2 Enoch,” 1.193. See also 2 Enoch 66:7 (the longer recension): “How happy are the righteous who shall escape the Lord’s great judgment; for they will be made to shine seven times brighter than the sun.”
Andersen, “2 Enoch,” 1.194.
82. Enoch’s metamorphosis before the Face is also repeated in 2 Enoch
39.
83. Enoch’s metamorphosis into a luminous celestial creature presupposes another eschatological trait mentioned in his descriptions of the final
aeon of the righteous, namely, the state of incorruptibility. In 2 Enoch 65:8–10,
Enoch says that, at the end of times, all the righteous who will escape the
Lord’s great judgment will eventually attain the condition of incorruptibility
since they “will be collected together into the great age . . . And they will
have a great light, a great indestructible light, and paradise, great and incorruptible. For everything corruptible will pass away, and the incorruptible will
come into being, and will be the shelter of the eternal residences.” Andersen,
“2 Enoch,” 1.192. The longer recension’s emphasis on the incorruptibility of
the future condition of the righteous gathered in the final aeon seems, again,
to recall the patriarch’s newly acquired celestial state. One of the important
features hinting at the patriarch’s incorruptible nature is revealed during his
brief visit to earth, when, after his luminous transformation God, sent him
back to the lower realm to deliver final directions to his children. In 2 Enoch
56, during Enoch’s instructions, Methuselah asks his father for a blessing
in order that he might prepare some food for him to eat. The translated
hero, however, politely declines the offer to share earthly food lamenting
that nothing earthly is agreeable with his current condition; it reads: “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.” 2 Enoch 56:2, the longer recension; Andersen, “2 Enoch,” 1.182. In the shorter recension of 2 Enoch, the
patriarch’s rejection of food is even more decisive; it reads: “Listen my child!
Since the time when the Lord anointed me with ointment of my glory, it has
been horrible for me, and food is not agreeable to me, and I have no desire
for earthly food.” Andersen, “2 Enoch,” 1.183. In this passage, an important
link is made between the changes in his nature during his luminous metamorphosis near the throne of Glory and his newly acquired condition of
incorruptibility, which portends the future state of the righteous in the final
aeon. Here, again, through his connection with the eschatological state of
incorruptibility, Enoch appears to be fashioned as the first fruit of the future
aeon of the righteous, or maybe even as one who is already joined to this
final age. In this respect, it is notable that, in 2 Enoch 55, Enoch tells his sons
before his final departure that he shall go up to the highest heaven into his
“eternal inheritance.” Andersen, “2 Enoch,” 1.182–183.
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84. Regarding the Manichaean eschatological “Statue” made from the
particles of light rescued by the elect, see G. Widengren, Mani and Manichaeism (New York: Holt, Rinehart and Winston, 1965) 68; M. Heuser, “Manichaean Myth According to the Coptic Sources,” in: M. Heuser and H.-J.
Klimkeit, Studies in Manichaean Literature and Art (NHMS, 46; Leiden: Brill,
1998) 3–108 at 86–87. Cf. also Keph. 54: “Then the summons and the obedience, the great counsel that came to the elements, which are set in conjunction. It mixed with them, it was established in silence. It bears up until the
end time when it can arise and stand firm in the great fire. It will gather to it
its own soul, and sculpt it in the Last Statue. You will also find it sweeps out
and casts from it the pollution that is foreign to it. However, the life and the
light that are in all things it gather in to it, and builds upon its body. Then
when this Last Statue will be perfect in all its limbs, then it can become free
and ascend from that great struggle through the Living Spirit its father, the
one who comes and brings a limb. He brings it up from within this gathering,
the melting down and destruction of all things.” Keph. 75: “[T]he Last Statue
will be sculpted from the remnant of all things.” Keph. 81: “At the end also
it can gather itself together and sculpt its own self in the Last Statue. And
it separates light from darkness.” Keph. 86: “Also another great and glorious
work he will enact at the end is the Last Statue, which he will bring up to
the aeons of light.” Gardner, The Kephalaia of the Teacher, 58, 76, 83, and 89.
Concerning the concept of the Last Statue as the corporeal gathering of the
righteous souls, see, also, Keph. 149–150: “The fourth time when they weep
is when the Statue will be taken up on the last day, and they will weep for
the souls of the liars and blasphemers; for they may give . . . because their
limbs have been severed . . . of the darkness. And also those souls, when the
Statue will go up and they are left alone, they will weep in that will remain
behind in affliction for ever. For they will be cut off and separated from the
Last Statue. And it is a necessity to take these souls who are ready for loss
as retribution for the deeds that they have done. They go in to this darkness
and are bound with the darkness; just as they desired it and loved it, and
placed their treasure with it. At that very moment, when the Last Statue
rises up, they will weep. And they will scream out loud because they will be
severed from the company of this great Statue. And they remain behind for
ever. This great weeping is terrible, it occurs in front of the souls.” Gardner,
The Kephalaia of the Teacher, 157–158.
85. Cf. Keph. 71: “[F]rom when the First Man went down to the contest,
till the time when the Statue comes in . . . this time . . . he appeared.” Keph.
71: “[I]t is the time that occurred from the coming down of the First Man till
the going up of the Last Statue.” Gardner, The Kephalaia of the Teacher, 73.
86. Cf. Keph. 104: “The first death is from the time when the light
fell to the darkness, and was mixed in with the rulers of darkness; until the
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time when the light will become pure, and be separated from the darkness
in that great fire. The reminder left behind there can build and add to the
Last Statue.” Gardner, The Kephalaia of the Teacher, 107–108.
87. In 2 Enoch 33, the Lord tells the visionary that He himself is responsible for creating everything “from the highest foundation to the lowest, and
to the end.” Cf. 2 Enoch 33:3 (the longer recension). Andersen, “2 Enoch,”
1.156. The shorter recension also stresses the totality of the creative work of
the Deity; it reads: “I have contrived it all—I created from the lowest foundation and up to the highest and out to the end.” Andersen, “2 Enoch,” 1.157. 2
Enoch’s emphasis on the Deity’s role as the Creator shows a significant parallel
to the Jewish mystical imagery, in which God is sometimes referred as Yoser
Bereshit, “the Creator.”
88. Cf. Orlov, The Enoch-Metatron Tradition, 191.
89. The access of the seventh antediluvian hero to the cosmological
secrets is already manifested in the Enmeduranki tradition, in which Enmeduranki receives the secret of heaven and the underworld. Later rabbinic
materials also emphasize the expertise of Enoch-Metatron in the secrets of
creation. Regarding these developments, see Orlov, The Enoch-Metatron Tradition, 31–34.
90. N. Deutsch, Guardians of the Gate: Angelic Vice Regency in Late
Antiquity (Brill’s Series in Jewish Studies, 22; Leiden: Brill, 1999) 44–45. See
also Bousset, Hauptprobleme der Gnosis, 200; Fossum, The Name of God, 310ff.
91. Freedman and Simon, Midrash Rabbah, 1.36.
92. Fossum, The Name of God, 310.
93. Fossum, The Name of God, 301.
94. 2 Enoch 40:2 (the shorter recension): “I have fully counted the stars,
a great multitude innumerable.” Andersen, “2 Enoch,” 1.165. In Psalm 147:4,
God counts the number of all the stars. See, also, Ezekiel the Tragedian, Exagoge 79–80: “A multitude of stars fell before my knees and I counted them
all.” Jacobson, The Exagoge of Ezekiel, 55.
95. Deutsch, Guardians of the Gate, 99. With respect to the eschatological pillar of the souls in the Manichaean and Zoharic traditions, see Idel,
Ascensions on High in Jewish Mysticism, 101–133.
96. b. Avodah Zarah 3b depicts Metatron as a teacher of the souls of
those who died in their childhood; it reads: “What then does God do in
the fourth quarter?—He sits and instructs the school children, as it is said,
Whom shall one teach knowledge, and whom shall one make to understand
the message? Them that are weaned from the milk. Who instructed them
theretofore?—If you like, you may say Metatron, or it may be said that God
did this as well as other things. And what does He do by night?—If you like
you may say, the kind of thing He does by day; or it may be said that He
rides a light cherub, and floats in eighteen thousand worlds; for it is said,
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The chariots of God are myriads, even thousands shinan.” See Epstein, The
Babylonian Talmud. Avodah Zarah, 3b.
97. Synopse §75 (3 Enoch 48C:12) attests to a similar tradition; it reads:
“Metatron sits for three hours every day in the heaven above, and assembles
all the souls of the dead that have died in their mother’s wombs, and of the
babes that have died at their mothers’ breasts, and of the schoolchildren
beneath the throne of glory, and sits them down around him in classes, in
companies, and in groups, and teaches them Torah, and wisdom, and haggadah, and tradition, and he completes for them their study of the scroll of
the Law, as it is written, ‘To whom shall one teach knowledge, whom shall
one instruct in the tradition? Them that are weaned from the milk, them that
are taken from the breasts.’ ” Alexander, “3 Enoch,” 1.313; Schäfer, Schlüter,
von Mutius, Synopse zur Hekhalot-Literatur, 36–37. A similar tradition is also
found in the Alphabet of R. Akiba. See S. A. Wertheimer, Batei Midrashot (2
vols.; Jerusalem: Mossad Harav Kook, 1950–53) 2.333–477.
98. Metatron’s role as the leader of the souls might also be reflected in
an obscure passage from Zohar II.161b, in which one can find a description
of the mysterious angelic “officer” put in charge of the souls; it reads: “And
even today, all inhabitants of the world, before they come to this world, all
stand in their images as they exist in this world, in a single treasure-house,
where all souls of the world are clothed in their images. As they are about
to descend to this world, the blessed Holy One calls upon one official whom
He has appointed over all souls destined to descend to this world, and says to
him, ‘Go, bring Me the spirit of so-and-so.’ At that moment the soul comes,
clothed in the image of this world, and the official presents her before the
Holy King. The blessed Holy One speaks to her and adjures her that when
she descends to this world she will engage in Torah in order to know Him
and to know the mystery of faith.” Matt, The Zohar: Pritzker Edition, 5.431.
Here, similar to the Metatron passages found in b. Avod. Zar. and Sefer Hekhalot, one sees, again, the motif of the importance of the study of the Torah
that coincides with the tradition about the angelic captain of the souls. The
description found in the Zohar also refers to the imagery of the storehouse
of the souls, which in its turn brings to memory the motifs found in the
Slavonic apocalypse, with its imagery of the protological and eschatological
reservoirs, in the form of the womb of the primordial aeon Adoil and the
final aeon during which all the righteous souls will be gathered.
99. It is possible that, like the Manichaean traditions, Metatron is also
understood as the “Last Statue” or the corporeal collection of all righteous
souls. Cf. Keph. 165: “Again, when the sun sinks from the universe and sets,
and all people go in to their hiding places and houses and conceal themselves;
this also pertains to the mystery of the end, as it presages the consummation
of the universe. For, when all the light will be purified and redeemed in the
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universe at the last, the collector of all things, the Last Statue, will gather in
and sculpt itself. It is the last hour of the day, the time when the Last Statue
will go up to the aeon of light.” Gardner, The Kephalaia of the Teacher, 174.
100. It is intriguing that Numbers Rabbah 12:12 depicts Metatron as
being in charge of the souls of the righteous whom he offers as the atonement for the sins of Israel; it reads: “R. Simeon expounded: When the Holy
One, blessed be He, told Israel to set up the Tabernacle He intimated to the
ministering angels that they also should make a Tabernacle, and when the one
below was erected the other was erected on high. The latter was the tabernacle
of the youth whose name was Metatron, and therein he offers up the souls
of the righteous to atone for Israel in the days of their exile.” Freedman and
Simon, Midrash Rabbah, 5.482–483.

The Veneration Motif in the Temptation Narrative
of the Gospel of Matthew:
Lessons from the Enochic Tradition
1. Scholars believe that the stories of Jesus’ temptation by Satan found
in the Gospel of Matthew and the Gospel of Luke originated from Q. See T.J.
Donaldson, Jesus on the Mountain: A Study in Matthean Theology (JSNTSS, 8;
Sheffield: JSOT Press, 1985) 242–243; W.D. Davies and D.C. Allison, Jr., The
Gospel According to Saint Matthew (3 vols; Edinburgh: T & T Clark, 1988)
1.351; C.M. Tuckett, “The Temptation Narrative in Q,” in: The Four Gospels.
Festschrift Frans Neirynck (eds. F. van Segbroeck et al.; 3 vols.; BETL, 100;
Leuven: Peeters, 1992) 1.479–507. Both Matthew and Luke are also informed
by the temptation narrative found in the Gospel of Mark. The fact that Matthew and Luke both start with the temptation in the wilderness might suggest
that both of them were influenced by Mark’s account. Cf. N.H. Taylor, “The
Temptation of Jesus on the Mountain: A Palestinian Christian Polemic against
Agrippa I,” JSNT 83 (2001) 27–49 at 33. The Gospel of Matthew then follows
this first temptation with the second one in the Temple, and the third on the
mountain. In contrast to the Gospel of Matthew, the Gospel of Luke, places
as second a temptation from a high place, then concludes with the temptation
in the Temple. Matthew and Luke thus exhibit some differences in the order
of the temptations. The majority of scholars think that the Gospel of Matthew attests the original order of the temptation narrative, while the Gospel
of Luke represents the inversion of this original order. Cf., for example, J.
Dupont, Les tentations de Jésus au desert (StudNeot, 4; Bruges: Desclée de
Brouwer, 1968) 290; J. A. Fitzmyer, The Gospel According to Luke (2 vols; AB,
28; Garden City, 1981, 1985) 1.507–508; Donaldson, Jesus on the Mountain:
A Study in Matthean Theology, 88; Davies and Allison, The Gospel According
to Saint Matthew, 1.364.
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2. This intense presence of apocalyptic motifs in the temptation narrative reflects the general tendency of the gospel. Some scholars have argued
that in the Gospel of Matthew, “the apocalyptic perspective holds a much
more prominent place than in any of the other Gospels.” D. Hagner, “Apocalyptic Motifs in the Gospel of Matthew: Continuity and Discontinuity,” HBT
7 (1985) 53–82 at 53.
3. Luke, like Mark, states that Satan’s temptation of Jesus in the wilderness lasted a forty-day period. In contrast, Matthew’s account seems to
emphasize the length of Jesus’ fast by claiming that he fasted forty days and
forty nights. Davies and Allison note that “in Matthew all temptation appears
to come only after the fast; in Luke Jesus is tempted during the forty day
period. Matthew’s version, in which the forty days go with the fasting, is
closer to Exod 32:28,” Davies and Allison, The Gospel According to Saint Matthew, 1.359.
4. Luigi Schiavo suggests that the expression that opens the account
of the temptation of Jesus in Q—“ἤγετο ἐν τῷ πνεύματι” (“he was led/taken
up by the spirit”)—“characterizes the narrative as a transcendental experience
of religious ecstasy. The verb, which always appears in the passive, indicates
an action that comes from outside. The expression at Q 4.1, ἤγετο ἐν τῷ
πνεύματι, albeit with literary variations, occurs in various texts of the New
Testament and intertestamental literature (1 Enoch 71.1, 5; Ascension of Isaiah
6.9; Rev 1.10; 4.2; 17.3; 21.10; Mt. 4.1; Lk 4:1; Ezek 3.14), always in relation
to accounts of visions.” L. Schiavo, “The Temptation of Jesus: The Eschatological Battle and the New Ethic of the First Followers of Jesus in Q,” JSNT
25 (2002) 141–164 at 144–145.
5. “Moses entered the cloud, and went up on the mountain. Moses
was on the mountain for forty days and forty nights” (NRSV).
6. “He got up, and ate and drank; then he went in the strength of
that food forty days and forty nights to Horeb the mount of God” (NRSV).
7. For the discussion of the forty-day motif, see S.R. Garrett, The
Temptations of Jesus in Mark’s Gospel (Grand Rapids: Eerdmans, 1998) 57;
B. Gerhardsson, The Testing of God’s Son (ConBNT, 2.1; Lund: Gleerup, 1966)
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N. Forsyth, The Old Enemy: Satan and the Combat Myth (Princeton: P
 rinceton
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posterior to me, for I am former. Why is it proper [for me] to bow down
to him? The other angels, too, who were with me, heard this, and my words
seemed pleasing to them and they did not prostrate themselves to you, Adam.”
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New Ethic of the First Followers of Jesus in Q,” 147–148.
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the whole land: Gilead as far as Dan, all Naphtali, the land of Ephraim and
Manasseh, all the land of Judah as far as the Western Sea, the Negeb, and the
Plain—that is, the valley of Jericho, the city of palm trees—as far as Zoar. The
Lord said to him, ‘This is the land of which I swore to Abraham, to Isaac,
and to Jacob, saying, ‘I will give it to your descendants’; I have let you see it
with your eyes, but you shall not cross over there’ ” (NRSV).
50. J. Dupont, “L’arrière-fond biblique du récit des tentations de Jésus,”
NTS 3 (1957) 287–304 at 297.
51. Thus, for example, Allison and Davies observe that “the three temptations exhibit a spatial progression, from a low place to a high place. The
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This progression corresponds to the dramatic tension which comes to a climax with the third temptation.” Davies and Allison, The Gospel According to
Saint Matthew, 1.352
52. Schiavo argues that “there is no doubt that the account of the temptation can be read in the wider context of the heavenly journey. With regard
to the way the experience is prepared and the nature of the experience, it
appears truly to be a journey, even if its content is quite different.” Schiavo
“The Temptation of Jesus: The Eschatological Battle and the New Ethic of the
First Followers of Jesus in Q,” 147.
53. 1 Enoch 25:3 reads: “And he answered me, saying: ‘This high mountain which you saw, whose summit is like the throne of the Lord, is the throne
where the Holy and Great One, the Lord of Glory, the Eternal King, will sit
when he comes down to visit the earth for good.’ ” Knibb, The Ethiopic Book
of Enoch, 2.113.
54. Exagoge 67–90 reads: “Moses: I had a vision of a great throne on the
top of Mount Sinai and it reached till the folds of heaven. A noble man was
sitting on it, with a crown and a large scepter in his left hand. He beckoned
to me with his right hand, so I approached and stood before the throne. He
gave me the scepter and instructed me to sit on the great throne. Then he
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the Holy One, blessed be he, and on which are printed all the generations
of the world and their deeds, whether done or to be done, till the last generation. . . . the kings of Judah and their generations, their deeds and their
acts; the kings of Israel and their generations, their deeds and their acts; the
kings of the gentiles and their generations, their deeds and their acts. . . .”
Alexander, “3 Enoch,” 1.295–298.
56. Regarding this, see also Orlov, Heavenly Priesthood in the Apocalypse
of Abraham, 159–178.
57. Thus, for example, Schiavo notes that “in the Apocalypse of
Abraham . . . Abraham is led in the body by an angel to the throne of
God. . . . From there, Abraham sees heaven with the throne of God, before
his descent to the earth and the history of the world until the judgment. The
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transported bodily, on a journey to the sky. From up there, he contemplates
the temple and the earth (earthly kingdoms).” Schiavo, “The Temptation of
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15. Wolson notes that “the author of the Zohar, like his Castilian predecessors, was concerned with the problem of the origin of evil and the
etiological relation of the divine to the demonic.” He further notes that “the
dualistic posture in this circle is not of an ontological or metaphysical sort.
That is, the kabbalistic conception . . . explicitly states that the one God
makes both good and evil, light and dark, the good and evil impulses of the
human individual. Against this conceptual background we must understand
these kabbalists’ concern with the question of the genesis of the demonic
left side. The underlying assumption here is that even the demonic derives
from a stage in the emanative process. The demonic is thus depicted as an
extension of a divine attribute, usually identified as judgment, rather than as
an autonomous power.” Wolfson, Luminal Darkness, 3 and 31–32.
16. In relation to this concept, Elliot Wolfson notes that, “according
to these kabbalists, the ‘emanations of the left’ have their origin in and are
sustained by the left side of the divine realm itself. That is to say, therefore,
that the demonic has a root within the divine. This gnostic theme is developed
repeatedly in the Zohar; indeed, it forms one of the essentially characteristic
doctrines of the work.” Wolfson, Luminal Darkness, 2.
17. Fishbane, “The Zohar: Masterpiece of Jewish Mysticism,” 54.
18. Tishby, The Wisdom of the Zohar, 452.
19. See, for example, Zohar I.52a.
20. Tishby, The Wisdom of the Zohar, 452. Tishby demonstrates that
in the Zohar “an account of the victory of ‘the Other Side,’ described as the
entrance of the monster into the sea of the Shekhinah and into the rivers that
flow from it.” Tishby, The Wisdom of the Zohar, 452.
21. Whitney, Two Strange Beasts, 117.
22. Regarding this development, see I. Jacobs, The Midrashic Process:
Tradition and Interpretation in Rabbinic Judaism (Cambridge: Cambridge
University Press, 1995) 158; M.A. Fishbane, The Exegetical Imagination: On
Jewish Thought and Theology (Cambridge, Mass.: Harvard University Press,
1998) 41–55; idem, Biblical Myth and Rabbinic Mythmaking (Oxford: Oxford
University Press, 2003) 273–285; A. Orlov, “What is Below?: Mysteries of

302 ■ Notes
Leviathan in Jewish Pseudepigrapha and Mishnah Hagigah 2:1,” in Hekhalot
Literature in Context: From Byzantium to Babylonia (eds. R. Boustan et al.;
Tübingen: Mohr/Siebeck, 2013) 313–322.
23. Tishby, The Wisdom of the Zohar, 452.
24. Tishby, The Wisdom of the Zohar, 453.
25. Tishby notes that in later Jewish mysticism “several commandments
are explained as being bribes offered to sitra ahra, including, for example,
the goat that is dispatched to Azazel, the heifer that has its neck broken, the
washing of the hands after meals, and the animal hair on the phylacteries.”
Tishby, The Wisdom of the Zohar, 453.
26. Tishby, The Wisdom of the Zohar, 453. Wolfson notes that “in the
Zohar, the mitswot have one of two purposes: either to strengthen and sustain the realm of holiness by maintaining the flow of divine light from the
uppermost grades to the lowest, or to neutralize the forces of evil so they do
not interfere with the unity of the holy realm. Sacrifices in particular, according to the Zohar, are an instance where we quite literally ‘give the devil his
due.’ That is, a portion of every sacrifice is set aside for Sitra Ahra, the one
exception being the olah, the burnt offering, which according to Scripture is
burnt entirely for God.” Wolfson, Luminal Darkness, 37.
27. Tishby, The Wisdom of the Zohar, 453. Tishby explores the connection between the weakening of the sacerdotal presence and the power of the
Other Side in the Zoharic tradition which believed that “when the tabernacle
was erected the Shekhinah became very powerful, and the strength of ‘the
Other Side’ diminished, and were it not for Israel’s subsequent iniquities ‘the
Other Side’ would not have been able to exercise any further authority. But
once they had returned to their evil ways ‘the Other Side’ recovered, ‘and
from that day the only thing they could do was to give portion of everything
to ‘the Other Side’ through the mystery of the sacrifices, the libations, and
the whole-offerings.’ With the cessation of sacrifices at the destruction of the
Temple, ‘the Other Side’ has to be appeased and kept at bay through correct
devotion during the statutory evening prayer, uttered at night-time when the
husks rule the world.” Tishby, The Wisdom of the Zohar, 454.
28. Tishby, The Wisdom of the Zohar, 452.
29. “. . . in the language of the Zohar, Satan would have been removed
from the sanctuary (Shekhinah) and the side of holiness would have ascended
upwards.” Wolfson, Luminal Darkness, 38.
30. Tishby, The Wisdom of the Zohar, 452.
31. Schäfer, The Origins of Jewish Mysticism, 11.
32. J.L. Hagen, “No Longer ‘Slavonic’ Only: 2 Enoch Attested in Coptic
from Nubia,” in New Perspectives on 2 Enoch: No Longer Slavonic Only (eds.
A. Orlov, G. Boccaccini, J. Zurawski; SJS, 4; Leiden: Brill, 2012) 7–34.
33. Cf. Charles and Morfill, The Book of the Secrets of Enoch, xvii.
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34. Thus, Wolfson observes that “Egypt, according to the symbolic map
of the Zohar, represents the demonic left side.” Wolfson, Luminal Darkness, 3.
35. Concerning these traditions, see Wolfson, Luminal Darkness, 4–5.
36. Zohar I.83a. D. Matt, The Zohar: The Book of Enlightenment (Classics
of Western Spirituality; New York: Paulist Press, 1983) 63.
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