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PREFACE 

This book reflects a long period of rescarch into the religious move- 
ments of Late Antiquity. Out of this same research emerged my first 
book The Guostic Imagination: Gnosticism, Mandacism, and Merkabah 
Mpsticism, which focused on the theoretical issues involved in a com- 
parison of these traditions and touched on a number of theological 
isues, such as the link between the hypostatic body of God and 
transformative knowledge. The present study may be read as 2 com- 
panion volume to The Gostic Inagination insofar as it examines the 
same religious movements. Whereas the first book explored method- 
ologies and broadly examined Merkabah mysticism, Gnosticism, and 
Mandacism, the present work takes a magnifying glass © a single 
topic within these traditions: the myth of the angelic vice regent 

   





CHAPTER ONE 

INTRODUCTION 

“Truth did not come into the world naked, but it came in types 
and images” Gospel of Philip 67:10 

One of the most important types to mediate between the divine 
realm and the material world in late antique religions was the angel- 
ic vice regent. As the name implies, the angelic vice regent func- 
tioned as a theological counterpart to the political vice regent. Just 
as the human vice regent mediated between the emperor and his 
realm, so the angelic vice regent mediated between God and the 
world. Thus, the angelic vice regent frequenty functioned as judge 
and governor of the world, guardian of the divine dwelling, priest of 
the heavenly tabernacle, and even as a divine hypostasis and demi- 
urgic figure. 
More than any other figure in late antique religions, the angelic 

vice regent embodics the logic of mediation. Certainly the angelic 
vice regent was not the sole mediator figure in late antique religions, 
but he was the mediator far acellene. The angelic vice regent medi- 
ated between the physical and pleromatic worlds, divine and human 
existence, transcendence and immanence. The mediating functions 
of the angelic vice regent reveal his quintessentially mythical charac- 
ter, as Lévi-Strauss has written: “myths seem to be entirely devoted 
to exhausting all the possible solutions to the problem of bridging the 
gap between the o and the one.” 

This book will illuminate a highly important topic within the his- 
tory of angel. Angels have fascinated human beings for thousands 
of years and continue to do 5o today, as the current host of books 
on angels atests. The important position of the angelic vice regent 
in the theologies and cosmologies of Late Antiquity teaches us much 
about what it meant to be divine or human in this period. Thus, the 
angelic vice regent holds at least one key 1o understanding the basic 
theological and anthropological structures of Late Antiquity. 

  

    

  

  

  

  

  

  

    

Claude Lévi-Strauss, Sinatral Antopoliy, Vol. 1, New York and London, 1963, 
p. 226  



   

  

2] GHAPTER ONE 

1 will examine a number of angeli vice   gents including the Jewish 
figures Metatron and Akatriel, the Grostic figure Sabaoth and the 
Mandacan figure Abathur.* The role of the angelic vice regent in 
early Christianity requires a monograph of its own. Because of this 

  I have merely outlined the profile of Jesus as a vice regent, as well 
as certain Muslim and Hermetic traditions, in appendices. The com- 
parative study of angelic vice regents in Merkabah mysticism, 
Gnosticism, and Mandaeism is important for several reasons. The 
development of highly similar angelic vice regent traditions within 
Merkabah mysticism, Gnosticism, and Mandacism indicates that all 
three movements struggled with the same theological questions and 
sometimes attempted 10 solve these questions in parallel ways. By 
contrast, the differences between Jewish, Gnostic, and Mandacan 
angelic vice regents highlights the Sometimes conflicting orientations 

of these religious traditions. My comparative examination will reveal 
that Jewish, Gnostic, and Mandaean sources drew on a common 
pool of biblical and intertestamental Jewish traditions in construct- 
ing the myths of their respective angelic vice regent figures. 

A number of scholars, most notably Gershom Scholem, have 
examined the relationship between Merkabah mysticism and 
Gosticism. In another study, I examined this topic in detail, plac- 
ing particular focus on Scholem’s work.> Although Merkabah mysti- 
cism is not a form of Guosticism, as Scholem would sometimes have 
had it, there are a number of important elements shared by the two 
movements. These include common cosmological and angelogical 
motifs, a belief in transformative knowledge, and a valorization of 
the image of God. 

Studies on the relationship between Mandacism and Judaism have 
long focused on the areas of ethics and ritual.* While cosmological 
and theological issues have attracted some attention, many impor- 
tant topics remain unexplored. O particular intcrest are the many 
parallels between Mandacism and different forms of Jewish mysti- 
cism including the Kabbalah and the Hekhalot material® 
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* Nathantl Detic, The Grsic naghatin: Gusicim, Mandaim, nd Mok Mo, Leiden, 1905 
e, cspcially Kurt Rudolph, Dic Mardir 1. Plgomn: Dos Mandioqrbio, Govingen. 1960, Di Mandir J1 Do Kl Goign, 195, and. Edin Yarpuchi G s and Mondacan Oriin, Cambridg, 1970, or o ilfrent opinions on i sue of Jewsh-Mandacan relions, 
G sclcar who noted e impartance of such paalels vas Hogo Odeber 

  

  

  



INTRODUCTION 3 

Despite the inherent dificulties in comparatively examining Jewish 
and Mandaean literature, there are several advantages to such a 
study. First of all, Jews and Mandacans lived in close proximity in 
Babylonia. According to their own accounts, the Mandacans were 
settled in the same area as the Jews, even living in the two major 
centers of Jewish learning: Sura and Pumbeditha.* In addition 1o 
their geographical closeness, there are other indications that Jews 
and Mandacans had close contact. Throughout Mandacan it 
ture, we find strong antiJewish polemics, a phenomenon which 
would imply some first hand knowledge of Judaism, at the very least, 
and, perhaps, an actual competition between Mandacism and 
Judaism. The severity of antiJewish polemics in the Mandacan L 
‘erature has even provoked Kurt Rudolph to theorize the existence 
of “periodic oppressions by Babylonian Jewry. 

Their geographical closeness, the antiJewish polemics, and the 
mutually comprehensible dialects of Aramaic spoken by the two 
groups makes it very likely that Mandaeans and Jews influcnced one 
another, as Alexander has written, “the Mandacans were, for sever- 
al centuries, in close historical contact with the rabbinic communi- 
ties of Babylonia in which Merkabah mysticism flourished.” On the 
linguistic closeness between Mandaic and the Aramaic spoken by the 
Jews of Babylonia, Theodor Noldeke, one of the nincteenth century 
‘pioneers in Mandaean rescarch, wrote: 

  

  

  

  

  

Mandacan is closely related to the ordinary dialect of the Babylonian 
Talmud. Both the dialects are neighbours, geographically speak- 

ing.... actually, we may assume that the language of the Babylonian 
Taimud was that used in Upper, and Mandacan that used in Lower 
Babylonia.’ 

  

  

Sec H. Oceberg, 3 Ench o Th Heraw Bok of i, New York, 1973 rprid), pp 
T o i Brvecgomenont” (0, Ockbergs cdion of 3 Frd p. ok, Jonas 
el harply ccined such paalc 3 “mosdy verbal and e on the whole 
caningies.” While Greenticld coneely charscirses many of the paralls pro- 
poved By Oieberg, he i 100 broad i i criam. In sveral insiancs, Odeber 
Feminaced vald comparuive sucs by juxtaposing parallel pasages _from 
Mandocan lcrature and 3 Bk Twill st some of these pralel in my secion 
on the Mandacan vie rogent Sgure Abathr 

S Brcwer, The Hiven Guosia e B of Fiit Zive, Vaicano, 1953, 
p. 10 

1 K. Rudolph, in Wemer Foerster, ed., Guosis: A Selecion of Gnastic Tests, Vol. II, 

1074, p. 142 
75K Aander,  (Hebrew Apocaiyse o) Enoch,” in James Charksworth, 

e, The O Tt Pt V. T, New York, 1983, p 255 
" Nodeke, Mndale Grasma, Halle, 1895, pp. XV, 3 ched by E. S, Drower 

in- The Monlass of g and b Thes” o, s, Magi, Legords, and ol 
Leiden, 1962 Geprand, . 15 
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There is also evidence, in the form of magic bowls, that Mandaeans 
and Jews shared common magical and angelogical beliefs. Besides 
thesc indications of contact, there is the complex question of whether 
Mandacism developed out of Palestinian Jewish roots and the debate 
over the extent of Jewish clements in Mandacism. Perhaps Scholem 
was correct in his intuition that Judaism and Mandacism were more 
closely intertwined than generally thought 

Christian Gnosticism in Babyloria, 00, seems to have been preced- 
ed by a form of Jewish Gosticism, one which in this case assimi- 
lated Jewish and Persian clements and intertwined the one with the 
other. Indeed, I think it can be shown by a closer study of the much 
discussed Mandacan texts (in which the Jewish clements are much 
stronger than generally supposed) that such a process may well have 
taken place.” 

  

      

Throughout this volume 1 will point out parallels between 
Mandacan and Jewish material, primarily from Merkabah mysticism 
but in a few cases from the Kabbalah as well. In a few places I will 
suggest that certain Mandacan and Jewish sources may have a 
polemical relationship with one another. Although scholars hav 
been intrigued by the question of the relationship between 
Mandacism and Judaism since the nineteenth century, most studies 
have focused on the issue of origins and specifically on whether 
Mandaeism developed out of Judaism. In a few cases, parallels 
between Mandaean and Jewish traditions have been noted and ana- 
lyzed but the field remains in its infancy. Particularly interesting are 
the tantalizing parallels between Mandacism and Jewish mysticism. 

In the past few years, Mandaean studies has become re-energized 
thanks to the prodigious efforts of Jorunn Jacobsen Buckley. I seck 
to make a small contribution to what will Hopefully be a renaissance 
of interest in this often neglected area of study. My own suggestions 
are only that — suggestions. Many of the parallels and potential 
polemics which T will idenify in the following pages remain on the 
level of speculation. Rather than stifle my own imagination and the 
imaginations of others, I have chosen to include such speculative dis- 
cussion. Even if some of my suggestions prove to be incorrect, I hope 
that they will nevertheless help 1o inspire further research into the 
relationship of Mandacism and Judaism. This question is not only 
intriguing to scholars. As a Mandacan goldsmith who worked with 

  

  

   

  

  

  

  

  

Sershom Scholem, Jeish Grostiion, Merkabah Mysticion and Tabnudic Tradiion, 
New York, 1965, p. 5 

 



INTRODUCTION 5 

Hasidim in New York’s diamond district recently told J. J. Buckley 
“We [Mandacans and Hasidim] are so similar! The same clothes, 
the same habits, the same humor — everything! I was amazed! 
Are they Mandaeans? Are we Jews?™" 

  

  

Mediation in Late Antiguity 

The role of mediating figures in early Judaism has provoked great 
debate. Many Christian scholars of the late ninetcenth and carly 
twentieth centurics adopted the position that the need for inten 
diaries in carly Jewish theology differentiated it from Christianity. 
Ferdinand Weber contrasted the immanent theology of Christian 
trinitarianism with the “transcendentism” of ancient Judaism."* 
Weber argued that Judaism must have postulated a transcendent 
God, since it clearly formulated 2 number of intermediarics between 
him and the world. In a scathing review, George Foot Moore crii- 
cized Weber for his ignorance of the “history or the content of 
Christian dogma,” which, for centuries, had emphasized the paral- 
lels between the Supreme God of Christianity and that of Judaism, 
and also between the Christian Logos or Son and Jewish intermedi- 
ary figures. 

Like Weber, Wilhelm Bousset contrasted what he considered to be 
the immanent theology of Christianity and the transcendent theolo- 
gy of Judaism." Bousset relied heavily on apocalyptic sources for his 
description of Jewish theology, for which he was roundly criticized 
by Jewish scholars, who lamented his lack of rabbinic evidence. 
Although Moore, t00, cautioned against painting an accurate por- 
trait of early Jewish theology from the apocalypses alone, his pri 
1y criticism of Bousset was more suble: even the God of the apoc- 
alypses was not transcendent, rather, the apocalyptic image of a 

      

  

  

    

  

" 1. J. Buckley, “M 
ARAM 7, 1995, p. 355 

* Fendinand Weber, ysien der aliynagogolen palstinischen Theobgi, Leipzig, 1880, 
sp. pp. M5 

5 &F. Moore, “Chistian Writers on Judaism,” Haard Theobgical Raiw 14, 
1921, p. 233, idem, “Tnermediaries in Jewish Theology: Memra, Shekinh, 
Metartn,” Harard Theolgial Resew 15, 1992. For a more recent review of the his 
tory of schalarship on carly Jevish theclogy (one which draws heavily on the work 
‘of Moore and Bilchler, f, B, P. Sanders, Pauland Palstinian Judaism, Philadelphia, 
To77. 

 Wilhelm Bousset, Die Religon des Judeatans im nevtestamentihen Zeialer, Berln, 
1903, 

  

wdacans in the USA Today: The Tenacity of Traditions,” 
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God enthroned in the highest heaven, surrounded by ministers of different ranks, and nearly inaccessible to mere mortals, was “con- ditioned by the visionary form”.> 
Moore criticized both Christian dogmatists and scholars for writ- 

ing with ulterior theological motives which inevitably skewed their conclusions. In his zcal to combat what he viewed as the pernicious antiJewish sentiment of Weber, Bousset, et. al., Moore downplayed the significance of intermediate figures in carly Jewish theology.” In 
retrospect, Moore’s greatest contribution to the question of interme- diaries in early Jewish theology was his identification and rejection of the polemical orientation of the scholarship which preceded him. Moore’s approach to the role of intermediate figures in early Judaism was challenged by several scholars of his own generation, The greatest critics of Moore’s views on mediation were W.O.E, Oesterley” and G.H. Box.” While Oesterley and Box supported the 
existence of intermediaries in early Judaism, they did not accept the particular polemical stance of Bousset and Weber. Instead, they close to reiterating the carlier position of those Christian dog- 

ts who considered Jewish intermedaries to be an important parallel with Christian figures such as the Son or Logos. Box and 
Oesterley argued that while early Jewish theology was rich with 
intermediate “figures, later Jewish theology became narrow and restricted: 

  

  

     

    

‘The importance of the doctrines and thought-tendencies which have been pased in review above [concerning mediatin), as lusrating the risc and growth of the expression of Christian ideas i obvious; but it should be added that they largely belong 1o the wider and richer Judaism which has had to give place to the na rower and more restricted Judaism of subscquent 

    “Christian Writers on Judaism,” p. 247 * Sec, for cxample, “Intermediarics in Jevish Theology,” p. 41 W.O.E. Qserley, The Jauish Decrin of Mediation, London, 1910, Oceseerey. writes, p. 85, “We have 3o far seen that both the principle of Mediation, as well as the idea of a Mediator, are expresdy formulated in the Rabbinical Hierature men and angels, chief among the later being the archangel ) function.” 
* G.H. Box, “The Idea of Intermediation in Jewish Theology,” Javish Quartery Rasieo 23, 1932-33. Also, G.H. Box and W.0.E. Ocsterley, The Religim and Wars of the Smagogue: An Inroducton o te Sty of Judaism fom he New Tostament Prod, New York, 1907, pp. 169-195. A more recet cxamination of this terature sppears in A. M. Goldberg, Untasuchungen iber dic Vostelag von dor Scekinal s o rbbinischen Lieatie (Studia Judaico 5), Berin, 1969, " The Religion and Worship of the Synagogue, p. 195 

   acl, fulfl this 

   
  

  

    
    

  

     

  

    

    

      

  



INTRODUCTION 7 

Oesterley and Box turned the view of Bousset and Weber on its 
head, replacing it with their own polemical model, which still viewed 
carly Judaism through the lens of Christianity and found its theolo- 
gy wanting. 
Within Jewish circles, the issue of mediation has also been widely 

debated. While Saadya, Tbn Ezra, and Maimonides cach developed 
their own doctrines of mediation, other traditional voices rejected 
the existence of intermediate figures or, at least, attempted to limit 
their scope and significance.® Among Jewish scholars of Moore’s era, 
Joshua Abelson stands out for his opus The Inmanence of God in 

‘Rabbinical Judaism:* Abelson responded to those scholars who con- 
trasted a iranscendent God of Judaism with an immanent God of 
Christianity by stressing that in carly Judaism, God was both tran- 
scendent and immanent, or as he put it “Immanence and 
Transcendence coalesce into one another, component parts of the 
same whole.” Abelson eliminated the theological necessity for inter- 
mediate figures in carly Judaism by arguing that God was active in 
the world via manifestations such as the Shekinah or Ruah ha- 
Qodesh (“Holy Spirit”). 

“Abelson’s emphasis on the immanence of God in rabbinic litera- 
ture was criticized by Ephraim Urbach as apologetic and exaggerat- 
ed Nevertheless, like Abelson, Urbach stressed that the Shekinah 
was a “manifestation of the Lord” and not an hypostasis with a sep- 
arate existence.? In support of this position, Urbach cited the work 
of Gershom Scholem.® A close examination of Scholem’s writings, 
however, reveals a more complex position than that suggested by 
Urbach. Although Scholem wrote that in the “Talmud, midrash, 
and the Aramaic translations of the Bible,” the Shekinah was not a 
distinct hypostasis, he nevertheless described it as “verging on hypo- 
statization” 

   

  

  

  

  

  

   

= On this isu see Judah Goldin's aric, “Not by Means of an Angel and Not 
by Means of a Messingr,” in Jacob Never, .. Relgors 1 Anquy:. Esays in 

e o o Bt Lot o, 0 T 
Fodhun Aolson, T nmsens of Go i Fabiicl daim, London, 1912 

(rpri: New York, 1969 
i, p 57 2 Ephraim Urbach, The Sgs,Jersalem, 1975, p. 41 

“ T, p. 43; pp. 5304,  Althoigh Urbach argued chat Scholem's identication of Mirash Prcerds it 
centuny) - the . toiual souree for 3 hypostatc Shekinah was (00 cary, 
voring instcad the later work Aot Rabbt Seventh cenury 
o Scholcm, On dh Npitial Sipe o e Gudaad, New York, 1991, 

Pp. 147148, 
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Furthermore, while Scholem basically accepted Abelson’s assertion of the immanence of God in rabbinic literature, he unequivocally rejected its relevance for Merkabah mysticism. Instead, Scholem adopted the position of Heinrich Graetz that Merkabah mysticism was a “Judaized form of cosmocratorial mysticism concerning the divine King (or Emperor),” or “Basilcomorphism™# Far from a the- ology of immanence, Scholem argued that: 

  

in the Merkabah mysticism with which we are dealing here, the idea of God's immanence plays practically no part at al.... The fact is that the true and spontancous fecling of the Merkabah mystic knows nothing of divine immanence; the infinite gulf between the soul and God the King on His throne is not even bridged at the climax of mystical ccstasy. 

  

At the symbolic center of the unbreachable gulf between humans and God in Merkabah mysticism, Scholem placed the figure of Metatron or the “lesser Jaho,” who functioned as God's vice regent 
and angelic emissary.® 

In the wake of Scholem’s research, many scholars of early Jewish mysticism have focused on the issue of intermediate beings, general- ly concentrating on the figure of Metatron, but also examining other figures, such as the angelic Jacob, the primal Adam, and the divinized Moses. Important contributions in this area have been made by Gedaliahu Stroumsa, Peter Schifer,’ Moshe Idel®, Elliot Wolfson®, Alan Segal®, J. Z. Smith®, David Halperin®, and Jarl Fossum”, among others. 

  

  

  

  

    

Genhom Scholem, Majr Tinds in Javish Mystiiam, New York, 1961, pp. 54   

= bid, p. 55. 
2 Sce Gershom Scholem, Jacih Gusstidom, pp. 43.55. * G. Stroumsa, “Form()'<f God: Some Notes on Metatron and Christ” Harvurd Thelogial Reviw 76, 1983, 
" Peter Schifer, The Hiddm and Manifst God: Some Maor Theres in Early Jeuish Mysticin, trans. A. Pomerance, Albany, 1992,  Moshe Idel, “Enoch is Metatron," Jemlem Sudies i Jeuish Thought 6, 1987 (Hebrew. Here, Tdel discusses Metatron in light of Adsm traditions, both Jewish and Grosic. 
> E- Wolfion, “The Image of Jacob Engraved on the Throne: Further Reflection on the Esoteric Doctrine of the German Pietism,” in Ellot Wolfson, Al fi Pa Studics in Kabbalistic My, Symbolion and Hemeneutis, Albany, 1995, > Alan Segal, Tieo Faces in Heawer: Early Rabbinic Reports About Christianity and Guastiom, Lesden, 197 
* . Z.Smith, “The Praver of Joseph,” in Regonsin Antiquty: Esays in Menap of Ewin Ransddl Goodenough, Leides, 1970 *David Halperin, The Faces of U Chart, Tibingen, 1988, * Jacl Fossum, The Nane of God and the Al of the Lord: Samaritan and Jewish Concepts 

  

    

  

  

   

   
     

      

   

  



INTRODUCTION 9 

Although the important role of the angelic vice regent and other 
intermediate figures cannot be ignored, it does not necessarily follow 
that the God of Merkabah mysticism was transcendent. It should 
also be emphasized that one should not expect to find identical the- 
olgical positions in diferent forms of early Judaism, or because of 
the polyphonic nature of Jewish literature in general, even within a 
single genre or text. In regards to Merkabah mysticism, in particu- 
lar, a growing number of scholars have begun to reject an cither or 
approach, in favor of a model which posits God's transcendence and 
immanence. As Peter Schifer has argued concerning Hekhalot liter- 
ature (echoing the carlier view of Joshua Abelson regarding rabbinic 
lterature): “God is transcendent’ and immanent, at the same tme 
hidden and revealed.” 
Within Merkabah mysticism, God is frequently depicted as an 

exalted and highly remote figure. Thus, Scholem was party right 
when he described the gulf between humans and God in Merkabah 
mysticism. Yet, Scholem erred when he emphasized the impossibli- 
ty of closing this gulf — that is, when he defined the God of 
Merkabah mysticism as absolutely inaccessible or transcendent. How 
was the distance between human beings and God breached in 
Merkabah mysticism? The answer to this question requires an 
appreciation of the paradoxical nature of the angelic vice regent. 

In one respect, the angelic vice regent symbolizes the gulf between 
God and humans; between the divine and physical worlds, Indeed, 
without such a gulf there would be no need for the mediating func- 
tions of the angelic vice regent. At the same time, it must also be 
stressed that the angelic vice regent symbolizes the ability of huma 
beings o breach the distance with God. In this respect, the angelic 
vice regent serves as a potent symbol of a continuum between 
human, angelic, and divine existence. 
Thus, according to the Hekhalot text known as 3 Enoch, the ang 

ic vice regent Metatron begins his career as a human, only to be 
transformed into a supra-angelic being, even a “lesser YHWH?. 

  

    

      

   

  

  

  

of ntemediation and the Orign of Gosticiom, Tubingen, 1985, 
* The Hiddm and Marifit God, p. 150, Elade describes a similar theological model 

in Yoruba religion, where the Highest God is both transcendent and immancat, yet 
generally delegates worldly affirs to a lower deiy. Sce, Mircea Eliade, The Sared 
\ad the Prfune: the Natue of Religion, New York, 1959, pp. 123-124. Se also Emcfic 
Tkenga-Metuh, “The Paradox of Transcendence and Immanence of God in Afrcan 
Religions,” Relgon 15, 1985. 
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   Once transformed, Metatron serves as a guide for R. Ishmacl on his 
own journey through the hekhalot or heavenly palaces. Although 3 
Enoch portrays God as distant and exalted (afier all, God les at the 
end of a very long heavenly journey), God is not transcendent or 
inaccessible. Rather than keeping R. Ishmacl and God apart, 
Metatron enables his human  charge to achieve one of the most 
poignant and intimate visions of God preserved in any work of 
Jewish lterature: 

R. Tshmael said: Metatron said to me: 
Come and  will show you the right hand of the Omnipresent One, 
which has been banished behind him because of the destruction of 
the Temple. From it all kinds of brillant lights shine, and by it the 

55 heavens were created. Even the seraphim and the ophanim are 
not allowed to look on it, till the day of salvation comes.  went with 
him, and, taking me by his hand, he bore me up on his wings and 
showed it to me.... Then the right hand of the Omnipresent One 
wept, and five rivers of tears flowed from its five fingers, and, fallng 
into the Great Sea, made the whole world quake.” 

  

  

   

   

  

  

  

By virtue of Metatron's mediation R. Ishmael is granted a vision of 
God prohibited to the seraphim and the ophanim. The underlying 
message of the episode i that while God’s mercy in the world (sym- 
bolized by God’s right hand) is temporarily restrained, God still loves 
Israel, and has even empowered an angelic intermediary (the vice 
regent, Metatron) to bring his worthiest children to him, as it were, 
even if he cannot or will not come to them. 
Thus far I have concentrated on the issu of mediation in carly 

Judaism and, in particular, in Merkabah mysticism. Mediating fig- 
ures also occupy a significant place in Gnosticism and Mandacism. 
Indeed, without such figures the essential drama of Gnostic and 
Mandaean mythology would be impossible. The antipodal processes 
which drive the motor of these systems are creation and salvation. 
Both require intermediate figures such as the demiurge and the sav- 
iour. Vice regent figures in Gnosticism and Mandacism reign over 
the space and time between creation and salvation. These interstitial 
roles are reflected in ambivalent characters. Thus angelic vice regent 
figures in Gnosticism and Mandacism possess demiurgical and salvif- 
ic characteristics 

  

  

  

  

» 3 Enock 48 as cited in P. S, Alexander, “3 (Hebress Apocalypse of) Enoch,” 
Pp. 300301, On the image of God's right hand being p 
because of the destruction of the Temple, sce Laneniaions Rabbah 24 (drav 
Lamenations 2:3, “He placed his right hand behind him from before the enen 
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An analysis of angelic vice regent traditions sheds light on the com- 
plex development of radical dualism and its theological alternatives 
in Late Antiquity. According to Gilles Quispel,® Alan Segal," Nils 
Dahl® Jarl Fossum,® and Ioan Couliano," the Gnostic demiurge 
emerged from the radicalization of Jewish binitarian or ditheistic tra- 
ditions. Alan Segal, in particular, has created a cogent model to 
explain the development of radical Gnostic dualism from Jewish doc 
trines of an exalted angel or vice regent figure. In his book, Two 
Pouwers in Heaven, Segal theorizes that originally ditheistic or binitari- 
‘an proto-Gnostics were radicalized as a result of “Uhe batte betueen the 
yabbis, the Christians and various olher o powers® sectarians who inhabited 
the ouiskirs of Judaism [emphasis in original].”* 

Early or proto-Gnostics attacked the god of the Hebrew Bible by 
depicting him as a lower deity, a kind of reverse image of the angel- 
ic vice regent. Although he was depicted as the true god's enemy, 
the Gnostic demiurge resembled the angelic vice regent in many 
respects. He functioned as the creator and ruler of the physical world 
and s a de facto guardian of the divine realm, although in this case, 
he attempted to prevent all human beings from  ascending to 
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12 CHAPTER ONE 

the divine realm, rather than just unworthy individuals. Some Grostis divided the biblical god into two figures — one, an evil o ignorant demiurge (laldabaoth) and two, a vice regent who opposed the demiurge and served the high god of the Pleroma (Sabaoth), As we will see, this is the relationship between the demiurge Ialdabaoth and his wayward son, Sabaoth, in a number of Gnostic texts from the Nag Hammadi Library. 
The transformation of the God of the Hebrew Bible into one or more lower figures suggests that Gnosticism understood itself to be in competition with Judaism and Christianity or, phrased different. Iy, that it saw itself as a corrective to these traditions. This observa. tion raises another issue which will be central to the present work On the one hand, Mandacan, Gnostic, and Jewish vice regent tra- ditions have many parallels, reflecting as I will argue in the next chapter) structural similarities as well as a common literary and exegetical heritage. On the other hand, there is evidence that these movements employed their respective vice regent myths for polemi. cal purposes, cither (o undermine parallel figures in competing tra- ditions or to undermine other cosmological and theological beliefs which were associated with these vice regent figures. 

    

    
  

    

        



CHAPTER TWO 

MYTH AND EXEG! 

  

IS 

The angelic vice regent is a mythological figure. For a long time, 
scholars downplayed or even rejected the significance of myth in 
both rabbinic Judaism and Merkabah mysticism." As recent studies 
have shown, however, the imaginative world of late antique Judaism 
provided fertile ground for mythological speculation.” By contrast, 
scholars have long appreciated myth as an important if not defining 
feature of Grosticism and Mandaeism. In this chapter, I wil situate 
the angelic vice regent within the broader study of myth. T will also 
examine the important role which exegesis plays in the construction 
of the different versions of the myth of the angelic vice regent. Two 
schools of thought in particular have influenced my observations on 
myth — the history of religions approach developed by Mircea 
Eliade and the structuralist model of myth formulated by Claude 
Lévi-Strauss. While both methodologies have their weaknesses, one 
of their common strengths is an ability to illuminate the 
significance of mediation in mythical thought. 
One of the goals of this study is to further explore the relationship 

between Merkabah mysticism, Gnosticism, and Mandacism on the 
basis of their shared mythologoumena. If the mythologies of 
Gnosticism, Mandacism and Merkabah mysticism are like jigsaw 
puzzles, then one of the most important pieces in cach puzzle is the 
angelic vice regent. The similar profiles of the angelic vice regents in 
these religious movements reflects two major factors: a_shared 
logic and a common body of traditions. 

Lévi-Strauss’ goal in his far reaching studies has been “to define 
cach myth by the set (ensembl) of all ts versions.™ The encyclope- 

  

    

1 have examined the debte over his sue in T Grosic Inagition, pp. 17 
* For cxample, Michadl Fshbane, “The Megures of God's Giory n the Ancient 
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Lieraure” in Thrngi'a Sttt Shas: Voo and rgiaton n Medil Jeich 
Viyim, Pinceon, 1994 G. Srounsa, “Forms of God: Some Notes on Metaton 
and Chist’s Moshe 14, “Enoch i Meatron 
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dic character of his ocuvre testifies to Lévi-Strauss’ almost heroic 
attempt to map out the many versions of different myths. My own 
enterprise is less ambitious. Instead of cxhaustively examining the 
ensembie of transformations of the myth of the angelic vice regent, 1 
seck to define its basic structure or morphology and to comparatively 
examine three representative examples of this mythological type. 

Myths are narratives about etiologies and origins. Their characters 
are divine or semi-divine figures whose actions become paradigmat- 
ic for human beings. The angelic vice regent functions as a mytho- 
logical figure in a number of ways. He is frequenty associated with 
the creation of the world, cither as a demiurgic figure, himself, or as 
a close associate of the demiurge. As we will sce, his story of trans- 
formation is a model for human beings (o imitate. The message of 
his tale, like that of other myths, is the possibility of commerce 
between human and divine beings 
The morphology of the angelic vice regent is as follows: 1 

Demiurgical function 2. Guardian of the gate (the abode of God) 3. 
Ruler (of human and/or angelic beings) 4. Judge 5. Priest 6. 
Hypostatic form of the divine anthropos 7. Composite or hybrid 
ontology (has characteristics of God, human, angel). The glue which 
binds thesc clements is the logi of mediatim. Although not every 
angelic vice regent figure exhibits all of these characteristics, each 
figure exhibits many of them. In this respect, my approach draws on 
a body of scholarship concerning another mythological figure: the 
trickster. As William Hynes has written: “a number of shared char- 
acteristics appear o cluster together in a pattern that can serve as 
an index to the presence of the trickster.... Not every trickster nec- 
essarily has all of these characteristics. Still, more times than not, a 
specific trickster will exhibit many of these similarities.” Hynes and 
others have suggested employing shared characteristics as a matrix 
by which o survey all known examples of tricksters and to judge 
their degree of “tricksterness.” 
Mircea Eliade’s form of religious phenomenology is sometimes 

contrasted with strucwuralism.? Yet there is much in common be- 

  

  

    
   

      

    
  

* Wiliam Hynecs, “Mapping the Characteristcs of Mythic Tricksters: A Heuristic Guide,” in Willam J. Hynes and Willam Doty, cds, Mytial Tricster Figures Contors, Contexts, and Cricons, Tuscalosa and London, 1993, *Two exceptions are ].Z. Siith and Ugo Bianchiwho have both noted the mor- phological nature of Eliade’s work. Sce, . Z. Smith, “Adde Parvum Parvo Magnus Acervus Ent” in Map is Not Teriry, Chicago, 1993 (reprin) pp. 2541 Smith includes phenomenology (which he in the loose sense currently employed by histonians of eligion 
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between Lévi-Strauss’ definition of myth as the mediation between 
opposites and Eliade’s description of the paradox of the hierophany 
as the “coming-together of sacred and profane, of being and non- 
being, absolute and relative, the eternal and the becoming”* Like 
the androgene in Eliade’s The Tioo and the One, the angelic vice regent 
symbolizes the coincidentia oppositorem that is at the core of religious 
thinking 
Just as the angelic vice regent embodies the dialectic of religious 

thought, so he functions as a model for the religious transformation 
of the human being. As the guardian of the gate (ic. the portal 
between the physical world and the divine realm) the angelic vice 
regent oversees what Eliade calls a: 

  

  

frontier that distinguishes and opposes two worlds — and at the 
same time the paradoxical place where those worlds communicate, 
where passage from the profane to the sacred world becomes possi- 
bie..... The threshold, the door show the solution of continuity in 
space immediately and concretely; hence their great rligious impor- 
tance, for they are symbols and at the same time vehicles of passage 
from the one space (o the other." 

  

  

J. Z. Smith adds that this “point of communication.... is repeatable 
by man.” It is therefore not surprising that the angelic vice regent 
oversees the passage of human beings from this world to the realm 

of God, where in Merkabah mysticism, Gnosticism, and Mandacism 
the successful individual is spiritually and physically transformed 
through a process of angelification or divinization.* The model for 
this process is the vice regent himself, whose ontological ambiguity 
symbolizes the potential transition from one mode of existence to 
another, and who, in the case of Metatron has undergone a process 
of angelification, himself. 
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Like a novice in a male puberty rite who is a “not-boy-not man,” 
the angelic vice regent is a not-man-not-God.!" Victor Turner refers 
to the novice as a liminal persona “betwixt and between” standard 
categories of structural classification — “neither one thing nor 
another; or may be both; or neither here nor there”. And as Mary 
Douglas argues in Puriy and Danger, a thing which confuses categories 
can be dangerous." Awareness of the hybrid character of the angel- 
ic vice regent sheds new light on the most famous episode involving 
the angelic vice regent Metatron. Figures involved in “interstructur. 
al activities and liminal situations” are ofien exempt from standard 
aboos.” Metatron has been given permission to sit down by God, 

that is, the taboo of angels sitting in heaven has been suspended. 
When Elisha unwittingly witnesses the breaking of this taboo, he is 
quite naturally confused and this confusion leads him to heresy 
indentifying Metatron as a “second power” or god in heaven. The 
angelic vice regent thus poses a challenge to what Louis Dumont has 
called hamo hierarchicus" He is betwixt and between a great number 
of hierarchical categories: world/pleroma; man/god; sacred/pro 
fane. 

  

  

    

The Trickster: Shadow of the Vice Regent 

My analysis of the angelic vice regent has been influenced by the 
rich body of scholarship concerning the trickster. Unlike Jung’s work 
on the trickster, my goal is not to define the angelic vice regent as 
a universal archetype, representing a particular stage of human con- 
sciousness.” Instead, T share Robert Pelton’s view that “the trickster 
is not an archetypal Idea, but a symbolic pattern that, like the High 
God or the Divine Mother, includes a wide range of individual fig- 
ures.” 
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The trickster and angelic vice regent share the same logic of me 
ation and many of the same personality traits. In his seminal essay 
“The Structural Study of Myth,” Lévi-Strauss chose the trickster as 
the definitive model for the structuralist method of interpreting 
myth." Taking Lévi-Strauss’ observations to their logical conclusion, 
several scholars have argued that the trickster is not only a media- 
tor par excellence, but actually symbolizes the very “myth-making 
processes of the human mind itself.”* Without mediation, binary 
opposition remains static. The trickster and the angelic vice regent 
embody the dialectical nature of mythical thinking; the transforma- 
tion of binary into trinary structure 
Among the mediating figures that Lévi-Strauss includes alongside 

the trickster are the messiah, sibling pair, and bisexual being." In the 
wake of Lévi-Strauss’ research, several scholars of Gnosticism have 
illustrated the parallels between the trickster and Gnostic figures such 
as the Demiurge, the acon Sophia,® and the Saviour” In some 
cases, these beings have cven been defined as trickster figures them 

  

    

  

ef “The Structural Study of Myth,” in Sinctwal Anthplag, Vol. 1, Neww York and 
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7'C. Livi-Straus, “The Structural Stu 
1, p. 224, Sec, also, p. 226, where Livi 
Cinderell, the trickster is a mediator. 

"R Pelton, The Trikstr in Wt Afica, p. 12, Tllowing Mac Linscout Ricketts 
“The North American Indian Trickster,” Hitry o Religins 5, 1965. Henry Louis 
Gates, The Sinifing Monkoy: A Thany of Af-Americn Licrary Grtcism, Onford, 1988, 
b 75, makes a similar argument for the Signifying Monkey, another trickste fig- 
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1985, p. 197. 

= On the relationship between the Gnostic Demiu 
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Rigion 14, 1984 

Toan Couliano, “Feminine Versus Masculine: The Sophia Myth 
Origin of Feminism,” in ed., H. G. Kippenbers, Singgles of Gods, Berln-Ne 
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mythology has two trickster figures, the male Demiurge and the female acon 
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P Corl Jung, “On the Psychology of the Trickster Figure,” p. 203, describes the 
wickster 4 “a forerunner of the saviour”. 
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selves, although this identification has not gone uncriticized.” 
Both wrickster and angelic vice regent are ambiguous and poly- 

morphous figures. As Lévi-Strauss writes concerning the trickster 
“Since his mediating function occupics a position halfway between 
polar terms, he must retain something of that duality — namely an 
ambiguous and equivocal character.™ Metatron, an angelic vice 
regent, and Hermes, a trickster, are depicted as at once old men and 
youth.® Just as Metatron is portrayed as 2 human being transformed 
into a supra-angelic figure, o the trickster s “less than a god but 
more than a human — not god but ‘a god who is not god* The 
key hermeneutical issue for studying both the angelic vice regent and 
the trickster therefore becomes what Mac Linscott Ricketts has 
described as the need o penetrate the “kind of logic [that] combines 
all these disparatc elements into one mythical personality.”” 

‘The interstitial character of both angelic vice regent and trickster 
is reflected in the liminal spatial position they frequently occupy, 
namely, at the threshold or boundary of the divine and physical 
worlds. The West African trickster figure Ananse, who is characte 
ized as a spider, aptly illustrates this position, for Ananse “lives on 
the ceiling but inside the house,” that s, he is suspended between 
heaven and carth® Likewise, the angelic vice regents Sabaoth, 
Metatron, and Abathur are each enthroned at the ceiling of the 

  

  

  

  

  

  

     

  

  

" Cf. Strounsa's critcism of Ingvild Saclid Gilhus, “The Gnostc Demiurge An Agosic Trickster,” in his artice “Mybh_into Metaphor: The Case of Prometheus” in S. Shaked, D. Shulman, G. Suoumsa, cds, Gilul. Esars on Transfomation, Reoltion and Permannce n th Hisry of Rligions Dediated 10 R. 7. 3 Watlous, 1987. On p. 319, Stroumsa writes, “A recent study devoted to the gro tic demiurge insists on his ability (o cros boundarics and on his lack of d: nation’ as basic features qualifying him as a particular instance of a trickster. Yei the gnostc demiurge, whether he is called Yaldabaoth . creator of chaos), Saklas (the foo) or Samacl (the blind one), o way partake in the ambivalence inhereat to the trickster. He docs not have any redecming features and can only be. consdered a3 an ati-go, cither hrcatening and dangerous 1 fool and k. s 
" Sttt Anthpag, Vol 1, p. 226 = Wilfam Dot % Ligime of Troubc-Aaking: Hermes 2 Trickstr?” in Mt Trista Fes, p. 46 “Describing the rickscr M, in Laura Malariv, “The Myth of the Trictr: The Necesary Breaker of Taboos. p. 8, in Mpthial Trdie Fiwes: Conors Gt and Chicians. On the molialen: hiclogy of th tricknes, s, ley “on the Piychology of the Trckter Fgure” . 203, e Jung wiics thasthe ecloer i+ “God, man,and animal and nce. He s ot bl and supechuman, s b daland diine being’ > Mac Linieon Rickets, “The North Amercan Indian Trckste” Hitay of Ragn'5, 1365, p. 327 
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physical world, at the entrance of the world of light or seventh 
hekhal. From this position, both trickster and angelic vice regent act 
as agents of mediation between the divine and physical worlds, or as 

  

Karl Kerényi has writien concerning the trickster: “messenger and 
mediator..... [a] hoverer-between worlds who dwells in a world of 
his own”.” 

Because of the trickster’s mediating nature, ambiguity, and multi 
valence, Victor Turner has depicted the trickster as a liminal figure.” 
Indeed, Robert Pelion has gone so far as to call the trickster a “per- 
sonified limen, or a “symbol of the liminal state itsclf and of its per- 
manent accessibility as a source of recreative power.” This creative 
power does not derive entirely from the trickster’s ability to mediate 
or synthesize binary oppositions (i la Levi-Strauss). Instead, Karl 
Kerényi's important observation that the trickster is “the spirit of dis- 
order, the enemy of boundaries,” must be added to Lévi-Strauss’ 
emphasis on the synthesis of distinctions.” Like carnival, whose sym- 
bolic inversion of hierarchy actually serves to reinforce or reconsti- 
tute the same hierarchy, the trickster breaks taboos in order o reify 
already existing boundarics or, even, to create new ones.” 

Similarly, the angelic vice regent reinforces or establishes new 
boundaries by initially disrupting or challenging them. For example, 
the Mandacan vice regent Abathur ruptures the lower boundary of 
the world of light by gazing below into the “black waters”. This 
rebellious act results in the establishment of the physical universe 
and the stratification of the boundary between this world and the 
world of light. In Jewish sources, Metatron challenges the boundary 
between divine and angelic natures by remaining seated when Aher 
encounters him. Metatron’s behavior causes Aher to speculate on the 
possible existence of two divinities. Ultimately, however, Metatron’s 
disruption of the heavenly order serves as an opportunity to rein- 
force the boundary between God and his chief angel. Finally, the 
Gnostic vice regent Sabaoth’s rebellion against his evil father 
Taldabaoth actually serves to clarify rather than blur the boundary 
between the forces of good and evil. In al three cascs, the inital dis- 
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ruption of boundaries or breaking of taboos ultimately results in the 
reinforcement of pre-existing boundaries or the creation of new ones. 

The trickster “enters the human world to make things happen, to 
recreate boundaries..... Then he returns to that hidden threshold 
which he embodies and makes available as a passage”* Both trick- 
ster and angelic vice regent symbolize the ability of human beings to 
pass between sacred and profane modes of being. While reinforcing 
the existence of boundaries, the trickster and angelic vice regent also 
symbolize the elasticity, even permeability of the same boundaries. 
Like the trickster, the angelic vice regent is “at once an agent of dis- 
ruption and an agent of reconciliation.” For example, the 
Mandacan figure Abathur sets into motion the creation of the phys- 
ical world by rebelliously gazing below the Pleroma, but, afterwards, 
he actively functions to restore the unity of the Pleroma by weigh- 
ing human souls and restoring those found worthy to their plero- 
matic home. 

Like a bricoleur, the angelic vice regent destroys or transforms 
existing structures in order to create new ones. Trickster and angel- 
ic vice regent, alike, are frequently portrayed as demiurgic figures. 
Related to his demiurgical function, the angelic vice regent is some- 

nes depicted as the hypostatic divine phallus. This phallic quality 
is also a common feature of trickster figures like Hermes, who is 
often portrayed ithyphallicaly.* 

As might be guessed, the relationship of the trickster and the high 
god is one of great ambivalence. The trickster is often portrayed as 
a rival of the high god.” Frequently, the trickster attempts to imitate 
or usurp the unique powers of the high god.* Yet, the trickster can 
also be the high god’s accomplice or collaborator.” Indeed, the West 
African ickster Eshu is depicted as the “marshal” of the divine 
court# Paul Radin suggests two mythological etiologies for the 

    

  

      

  

  

      

   

* Mytical Ticstr F 
» The Tricstr in Wet A 
* Mythical Trckster Figres, p 
# Tbid, p. 27, “He [the tickster] is.... the High God's accomplice and his rival” 
» On "the wicksier's tendency to imitate the High God, cf. Wiliam Hyncs, 

“Mapping the Charactristics of the Mythic Trcksters: A Heuristc Guide,” pp. 33; 
41, and Chritopher Veesey, “The Exception Who Proves the Rules: Anansc the 
Akian Tricster,” p. 113, in Mythial Tridkster Figres: Conturs, Contet, and Criicisms, 

* On the characterization of the ickster as the High God's accomplic, cf n. 
29, sy, For a depiction of the tickster as “a collsborator of the Supreme Being,” 
sec Ugo Bianchi, [l Histoy of Religins, p. 45, 

* The Trckstrin Wet Afrca, p. 195 
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ambivalent relationship between the trickster and the high god 
Either the trickster represents a human hero who was transformed 

ad clevated to the rank of a semi-deity, or, conversely, a deity who 
was displaced and demoted to the rank of semi-deity by the high 
god.* In both scenarios, the trickster competes and/or collaborates 
with the high god. 

The angelic vice regent also has an ambivalent relationship with 
the high god. Like the trickster, the angelic vice regent frequendly 
{mitates the high god (c.g. Metatron’s sitting; Abathur’s procreative 
activity). This mimetic behaviour brings the angelic vice regent into 
conflict with the high god since it undermines his uniqueness 

vertheless, the angelic vice regent also helps the high god by 
mediating between him and the_physical world. Finally, like the 
trickster, the angelic vice regent is sometimes depicted as a trans- 
formed human hero (Metatron), a demoted deity (Abathur), or a 
combination of the two (Sabaoth) 
The identification of the African trickster Eshu as marshal of the 

divine court raises another parallel between the trickster and the 
angelic vice regent. Indeed, in the case of Eshu, the boundary 
between trickster and angelic vice regent is blurred, since the rolc of 
marshal is extremely close o that of vice regent. Eshu's position. 
while not accorded to the majority of tricksters, highlights the impor- 
tant role of the trickster within the divine court or hierarchy. Unlike 
Eshu, however, most tricksters are shadow members of the divine 
hicrarchy, rather than officially empowered figures. 

During the medieval period and later, the trickster figure became 
a significant member of the court, both as a literary trope, and 
the guise of the jester, in the actual courts of European royalty. In 
both contexts, the human trickster evinced the same ambivalent rela- 
tonship with the king that his mythological brother shared with the 
high god.* Officially, the purpose of the court fool or jester was to 
entertain. Unoffically, however, the jester cynically challenged the 
King’s authority by way of farce and imitation, and also served the 
collaborative function of mediating beween the king and his audi- 
ence by comically evaluating o judging the individuals who came to 
see the king, Thus, the court fool of the medieval period is another 

  

  

  

    

  

   

  

  

& The Trdestr: A Sty in American Indion Mythoog, pp. 125; 162-164. 
5 O the medieval fool and it relationship (o carlier mythological tick 

ures ste “Teonographical Notes Towards a Defiiton of the Medicval Fool"n Ed. 
Yot Wlliarn. The Fool and the Trckst: S in Honur of Enid Welfrd, Cambride, 
England, 1975, 
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version of the myth of the trickster, just as Lévi-Strauss has argued that Freud's writings on the Ocdipus complex are “on a par with carlier or seemingly more “authentic” versions of the Oedipus myth, such as Sophocles” Ocdipus Rex.” 
Like the trickster, the vice regent s also a member of the royal court, whether divine or human (in Jewish sources the y court is referred to as the “Yamilia on high”). The same ambivalence which governs the relationship between the angelic vice regent and the high god also governs the relationship between the human vice regent and the king. Both human and angelic vice regents are fre- quently guilty of imitating the ruler or usurping his power and authority. Yet, both angelic and human vice regents perform a number of necessary collaborative and mediating functions. Thus, trickster and vice regent are both subversive and collaborative — at once undermining and helping the ruler. 
Although angelic vice regents and tricksters have much in com- mon, the categories should not be conflated. While both figures fun tion ambivalently vis-a-vis the high god, the angelic vice regent ope 

ates from a position of official authority within the hierarchy, that i, he is divinely appointed to perform many of his mediating functions, By contrast, the trickster almost always operates from a position of unofficial authority within the hierarchy, even when he appears as 
the court fool, whose official function i to entertain, not mediate 
between the king and his subjects. 

Because of his permanently unstable position within the official hierarchy, the trickster must consistently rely on cunning and trick- exy in mediating between the gods and humanity (3 la Prometheus).* By contrast, the angelic vice regent, due to his official empowerment 
and position, is not definitively tricky, although he may rely on trick- 
ery when other means of achieving a goal fail.® In relation to one another, therefore, the angelic vice regent and trickster are like mir- ror images. Despite their differences, both trickster and angelic vice 

     

    

  

  

2 Sl Anirpolg, V. 1, p. 216 G e chiracitazion o Fomethess s a ikstr, . Upo Bianchi theus, der ttaniche Trickter,” in Sdcd Fugs m Groicom, Dok snd Moy oply, and Gedalihu Strounsa, “The Case of Fomethens” Thus, in a Mandacan myth caled “Absthurs Kiage” by Lidzbars, the High God onders Abathu o take up resdence at the ntrance o the Wold of Light After protesing is demoion without succes, Abathr ks he divine being Eibil Ziva 10 take s place. “Abathurs Kiage" comprises pp. 332954 (rec: 307%) of Lidabard's Des Joamesuckdo indi, G, 1915 
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regent fulfill what Robert Pelton has called the “need for healthy 
commerce between what is above and what is below.”* 

Mythopoctic F   cgesis 

The vice regent is a central figure in the mythologies of Late 
Antiquity. Gnosticism and Mandacism both possess highly complex 
mythological systems which drew on a number of earlir traditions 
for inspiration. Among the most important sources for Grostic and 
Mandaean myths are the events and figures in the Hebrew Bible. 
Far from devaluing the Hebrew Bible as was previously thought, it 
has become clear that Gostics employed biblical exegesis as one of 
the primary means for generating their own mythological systems.” 
Thus, exegetical transformations were often mythological transfor- 
mations, as well. 

Birger Pearson describes the “interpretations of key Old Testament 
text” as the “building blocks” of Gnostic thought.* Indeed, some 
texts are best described as Gnostic midrash, so closely do they resem- 
ble rabbinic exegetical traditions in their hermeneutical approach 
and their content.” In addition to the structural parallels between 
Gnostic and rabbinic excgesis, Gnostic authors sometimes borrowed 

  

  

  

« Robert Pelton, Tl Tridster in Wt Afc, p. 2 
= Robert Pelton, 7he Tridster in West Afica, p. 2. Scholarly litcrature on the role 

of biblcal exegess in Grosticsm indudes, but is certainly not limited to: Karl- 
Wollgand ‘Troger, cd. Ales Testamen-Friudentun:Grosis, Berlin, 1980; R. MeL. 
Wilsga, “Old Testament Excgesi in the Gnostic Excgesis of the Soul” in Essys on 
U Nog, Hammads Tt in Hoiar of Pobor Labib, ed. M. Krause, Leiden, 1975 . 
Kommes “Citations des grand prophétes bibliques dans les text gnostiques copies,’ 
o 0. Wintermate, TA Study of Gnostic Exegesis of the Old Testament” in The 

v/ the OUd Testamen i the Noo and Oher Esays, . J. M. Efird, Durham, 1972 
M Bomuse, “Ausagen tber das st Tesament in 2T, bisher unverocilentlichen 
gostschen Texten aus Nag Hammadi,” Ex Orbe Relgiman: Sudia Go Widengre, 
oo 1672, . Fossum, (Gen. 125 and 2,7 in Judaism, Samarianism, and 
st il fr the Sty of Fodaism 16, 1985; G, Quispel, “Eaelil 1:26 in 
Jouioh Mysichm and Gross, Viliae Christnas 34, 1980. Al mportant are the 
Jermpts made to distinguish between Gnostic and orthodox Christian cxegesis by 
Flsine Pagel, “Pursuing the Spirital Bve: Imagery and Hermencutis in. the 
Typosass f the Ardhons and the Gl of Pilp in Inags of the Feminine in Gostim, 
< Karen King, Philadclphia, 1988, sp., p- 189 

"u'Pearson, “Fhe Development of Gnostic Self-Definition” in Grostism, Judaisn, 
and Exypin Chrshanit, Micapoli, 1990, p. 125. For the term “buikding blocks* 
o b Bearson, “The Problem of Jewish Grosic’ Literature,” in C. Hedrick and 
R Hodgson, eds., Nag Hammad, Grosticism, and Early Chrisianiy, Peabody, 
MA, 1986, p. 34 

'See Pearson, “Jewish Haggadic Traditons in Tie Tastinomy of Trih From Nag 
Hommadi (CO 1, 3)" in Guasticim, Judism, and Egptian Clrstiariy, pp. 4201 
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Jewish midrashic traditions and placed them within their own nar- ratives.® 
The role of biblical traditions in Mandacan mythology is no less significant. Although Edwin Yamauchi downplays the influence of Judaism on Mandacism in general, he admits that “the Mandacans’ knowledge of the Old Testament was more extensive — if not more intensive — than that of many Gnosties whose knowledge seems not o have exceeded the prediluvian section of Genesis.™ In fact, it is my contention that Mandacan and Gnostic authors — like their Jewish counterparts — transformed mythological material in biblical and apocalyptic texts into new myths of vice regent figures. These mythopoetic transformations indicate that Gnostics and Mandacans shared a broader knowledge of Jewish literary sources then genera ly acknowledged. 
Gershom Scholem frequently downplayed the importance of both myth and exegesis in Merkabah mysiicism. According to Scholem, the most representative Merkabah texts “are precs 

are almost entirely free from the excgetical element,” Scholem also wrote that Merkabah texts are “essentially descriptions of a genuine religious experience for which no sanction is sought in the Bible,” Nevertheless, Scholem acknowledged that Merkabah mysticism drew on biblical literature for its images and “basic categories of thought”.* Scholem’s equivocation on this issue reflects a profound ambivalence about how to characterize Merkabah mysticism, a topic Thave examined in great detail elsewhere.” 
Recent studies have emphasized the significant presence of myth and exegesis — and the link between them — in Merkabah myst. cism. If, as a number of scholars have argued, apocalypticism rep- resents a secondary explosion of myth, then Gnosticism, Mandacism, and Merkabah mysicism may be described as branches of a tertiary explosion* Not only did these movements refigure ancient Near 
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* Scc Fossum's statement of purpose in “Gen. 1,06 and 2,7 in Judism, ‘Samaritanism, and Grostiism,” p. 202, “The scope of this paper b to ristore an ancient Jewish haggada on Gen, 1, 26 and trace it subsequent developmer 'E. Yamauchi, Py Ghristan Guasicin, Grand Rapids, MI, 1973, p. 136, 2 Moo Trends,p. 45, 
* Thid. 

2+ Tbid. An cxample of what might be called “biblical inspiration” (as opposed to biblical excgesis) was the influence of Esekicl 1:26, Song of Songs 1016, and Psalm 1475 on the formultion of the Shiur Komah, " This s a major focus of my work The Gnasis Inaginaion. * See Frank Cross, Canaanite Myth and Hrew Ep, Cambridge, MA, 1975 Paul Hanson, The Dan of Apocabptic, Philadelphia, 1975; John Colns, The Apcabpti Imagination, New York, 1989, 
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Eastern and biblical mythologoumena, they also adopted and trans- 
formed mythical motifs from apocalyptic sources. The critical role of 
excgesis in the development of angelic vice regent traditions reflcts 
a general trend in late antique angelology. As Saul Olyan writes 
“Exegesis is at least a major aspect, if not the most significant com- 
ponent, of the clusive framework sought by scholars in order better 
to understand the development of ideas about angels in late biblical 
and post-biblical texts.”” 

In most cases, the relationship between late antique vice regent 
myths and carlier Jewish literary sources is not indicated by the 
explicit citation of a biblical or apocalyptic text. Instead, the formu- 
Jation of angelic vice regent traditions in Gnosticism, Mandacism, 
and Merkabah mysticism often reflects what Michacl Fishbane has 
called “implicit” or “virtual” exegesis, or what Carol Newsome has 
referred to as “traditional-historical” transformations.** According to 
Fishbane, where the explicit citation of a biblical lemma is absent, 
the identification of implicit exegesis depends on two basic criteria 

1. “multiple and sustained lexical linkages” between two text. 
9. The lexical reorganization and topical rethematization of an car- 
lier text (the traditum) by a later text (the traditio). Drawing on 
Fishbane’s work, Newsome has suggested that in some cascs, the 
relationship is better described as traditional-historical, rather than 
exegetical. Newsom illustrates this distinction in her work on 
Merkabah exegesis in the Qumran Sabbath Shirot: 

T would, for instance, idenify I Enoch 14 and Daniel 7 as tadicion-histor- 
fea Hevelopments of Esekiel’s merkabah visions but not excgeica trarsfor- 
e ions of Eackiel In these passages certain moifs from Ezekiel’s descrip- 
oot divine throne chariot ar combined with other traditions about 
i eavenly seat, the divine counl, ctc in order to create a pcture of the 
ety court. Tn neither case, however, are there “multple and susained 
Jexical likages” with the text of Ezelicl 

  

  

  

  

  

  The most striking exegetical transformation shared by Jewish, 
Gnostic, and Mandaean vice regent traditions is that the enthroned 
figure in Daniel 7:9-10 has now become a prototype for the angeli 
vice regent. This move — common o all three religions — is sig- 
Tificant because in the biblical text, the enthroned Ancient of Days 

  

5 Saul Olyan, A Thousund Thowands Seved Hin: Exeesis and the Naning of Argls n 
Ancint Judaiom, ‘Tubingen, 1993, p. 11 

G Niiihael Fishbane. Bibtical Tiopratin in Ancint Irae, Oxford, 1985, pp. 2851 
Carol Newsom, “Merkabah Exegeis in the Qumran Sabbath Shirot,” Joual of 
Javih Studies 38, 1987, p. 17, 

 



   

  

2% CHAPTER TWO, 

(atig yomin) is almost certainly God, whereas the late antique docu- 
ments apply the same imagery to a lower figure. This transforn 
tion suggests a general tendency within late antique religions o char- 
acterize the angelic vice regent as the hypostatic form of God. 

In at least two instances, Jewish texts explictly cite the verse from 
Daniel when describing the angelic vice regent. Gnostic and 
Mandacan texts are better described as having an implicitly exeget- 
ical or even a traditional-historical relationship with Danicl 7, since 
they never actually cite the biblical lemma itself. On the other hand, 
they do possess “lexical linkages” with the biblical text. This is par- 
ticularly the case with the Mandaean sources. The apparent appeal 
of the Book of Daniel t0 at least some Mandacans reflects several 
factors. The book's story of exile from the land of Isracl to Babylonia 
resembles the Mandacan’s own myth of origin (sce the Haran 
Gawaita); the Babylonian context of the work would have resonated 
with the Mandacans. Finally, the critical verses in Danicl 7:0-10 arc 
wiitten in a dialect of Aramaic comprehensible to the Mandaic 
(another form of Aramaic) speaking Mandacans 
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IN PRAISE OF METATRON 

  | known as Metatron appears in a host of Jewish sources 
from the Talmud to the Kabbalah. The following chapters will focus 
on Metatron in rabbinic and Hekhalot texts, material which strad- 
dles the border between Late Antiquity and the carly medicval peri 
od. Peter Schafer has made great strides in both assembling the 
Hekhalot manuscripts and analyzing the stages in their composition 
and redaction. Schifer has redefined the study of Hekhalot literature 
by focusing on the issue of literary development, proposing a stage 
by stage series of compositions and redactions instead of an carly, 
defining period of composition and codification.’ Schfer has con- 
cluded that to speak of “texts” let alone “Urtexts” is an erroncous 
assumption in the Hekhalot literature. Instead, smaller literary units 
were composed and redacted along a time line of hundreds of years.! 
Opinions concerning the historical mileu for the composition and 

redaction of the Hekhalot literature have ranged from Graew, who 
posited a postIslamic setting? to Scholem, who argued for a 
“Tannaitic or early Amoraic date of composition,* and set the authors 

of the Hekhalot literature “near the center of rabbinic Judaism, not 
on its fringes,” due to the “Halakhic” character of the Hekhalot lit- 
erature? 

  

  

pecially Schifer's_essays “Traditon and Redaction in Hekhalot 
Literatures” Haldulot-Studin, Tbingen, 1988, pp. 8-16 and “The Problem of 
Compositional Tdentity of Hekhalot Rabbat,” Jensalen Stubes in Jewish Thought 
Vi b, T, 1987, pp. 1-12. According to Schifer, i i dubious to speak of Hekhalot 
Aests, such a5 Hobhalot Rabbat or Vs'asch Merkabah, per se (ce, “Tradition and 
Redachon” p. 15) Insead, the manuscripts as we have them can be mast accu- 
racly broken down into smaller lterary units Schafer also criiizes the search for 

ot “Uforms” which he thinks begs the question, since original texts may 
existd at all. Michacl Swartz has applied this composiional theory to the 
eh Merkabah, in his book, Mysizal Pryer in Ancint Judaism: An Anabysis of 

Ma'asch Makabah, Tubingen, 1991 
¢ Rithough Seholem aceepted that the Hekhalot lierature developed in stages, he 

was alst convinced that at the basi of the Hekhalot tradition were original (exts 
See, Jawish Guasticim, p. 1. 

“Hnmich Gracts, "Dic mysische Literatur in der gaonischen Epoche” Monais 
if fir Gescichte und Wisenschaf des Judetthuns 8, 1859, pp. 72-T3 

%! Scholem, Unang nd Anfinge der Kabbala, Berin, 1962, pp. 15-20. 
* Jacish Gustcim, p. 12. 
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Recently, a number of scholars have re-opened the question of who 
wrote the Hekhalot literature, a topic I will discuss below. Although 
no definitive statement can be made concerning the site of compo- 
sition, evidence suggests that even if many of the Hekhalot traditions 
originated in Palestine, they may have received their full develop- 
ment in Babylonia, a theory which makes the possibility of cross pol- 
lination between Merkabah mysticism and Mandacism more intrigu- 

T will not attempt to provide a comprehensive treatment of 
Metatron in these sources. Instead my goal is to show how the texts 
in which Metatron appears reflect two* opposing tendencies within 
Merkabah mysticism. The first tendency seeks to destabalize, blur, 
or even eliminate the ontological and functional boundaries between 
human, angelic, and divine beings. The sccond tendency is to 
enforce or 10 polemically re-assert these boundaries, thereby pro- 
ducing passages which embody the unbreachable gulf between 
human beings and God mentioned by Gershom Scholem. The fig- 
ure of the angelic vice regent is at the center of this crucial debate 
and may be said to mediate between the two positions. I will first 
examine those Merkabah traditions which depict the angelic vice 

gent as a figure who calls into question the impermeability of dif: 
ferent categories of being(s). 

  

  

  

  

  

Meatron as Divine Man 

  

The importance of temples in the ancient Near East cannot be over- 
estimated. They were at once cosmic and cultural centers. In soci- 
eties from Babylonia to Greece, temples were understood to be no 
less than bridges between the heavens and the carth. Likewise, the 
cadres of priests devoted to the upkeep and function of these sacred 
spaces were empowered as living conduits between divine and 
human beings. For a temple to be destroyed was a cataclysmic event 
for the people who worshipped within s precincts. The trauma 
becomes more understandable to modern readers when we appreci- 

    

*See PS. Alexander, “The Historical Scting of the Hebrew Book of Enoch,” 
Joumal of Tavish Stuies 38, 1977, p. 180, where Alexander argucs that Hekhalot 
erature developed in “orthodox” circles although “There was probably a lese 
“orthodox” form of the teaching.” T il discuss various theories concerning the 
authorship of the Hekhalot wriing: below 
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ate that many ancient peoples considered their temple t be the 
navel (Gk. omphalos) of the world. When this connection was violent- 
ly severed, an entire culture felt a shock comparable o being tom 
from the womb, an image which captures the reaction of the ancient 
Israclites to the destruction of the First Temple in Jerusalem. 
The impact of the destruction of the Sccond Temple on late 

antique Jewish culture has long been debated. Some scholars have 
argued that the destruction of the Temple was the primary catalyst 
for the development of rabbinic Judaism. Out of the ashes of 70 CE, 
a new religious and cultural edifice emerged. Instead of a building 
made of stones and mortar, the rabbis built a discursive structure 
consisting of text (the Tanakh) and exegesis (midrash). Within this 
new context, pilgrimage consisted of re-visiting the Bible and offer- 
ing one’s own interpretations upon the altar of the text. As Jacob 
Neusner has written, in place of the temple, works like the Mishnah 
allowed Isracl “to experience anywhere and anytime that cosmic 
center of the world”.” 

Other scholars have argued, however, that even before 70 CE, a 
cultural shift occurred in the Mediterranean world away from loca- 
tive religious structures, such as temples, and towards more anthro- 
pocentric models of religious expression which focused on charis- 
‘matic religious figures The destruction of the Temple in Jerusalem 
thus gave concrete cxpression (o a cultural process already under- 
way. The increased focus on messianic figures and “divine men” in 
Late Antiquity is evidence of such a transition, with Jesus serving as 
the best known example of this phenomenon. 

Rather than arguing for a complete contrast between these forms 
of religiousity, 1 would ke to suggest that both before and after 70 
CE, groups within Judaism combined locative, exegetical, and 
anthropocentric elements in their practice and ideology. The Dead 

  

        

Jacob Neusner, “Map Without Territory; Mishnahs System of Sacrifice and 
Sanctuary,” History of Relgons 19, 1977, 185, 
T Smith, wics in “Earth and Gods,” Map s Nat Teritp, 126, “fthe Temple 

had ot been destroyed, it would have had to be neglected. For it represented a 
Iocte yp ofrligous acivgy o oner percved a1 cctivc i 4w wpion 
oo douation with a concomiant it rom a comological to an antiropolog. 
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Fio “The Temple and the Magidan,” in i, p. 186, “But [ believe that a 
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Sea Scrolls reflect this cluster of elements, with their focus on mes- 
sianic figures, the presence of a charismatic leader (the Teacher of 
Righteousness), an intense but critical interest in the Temple in 
Jerusalem, and the beginnings of midrashic type cxegesis Early 
Christianity also reflects this combination of fopor. Peter Brown has 
written that “In the popular imagination, the emergence of the holy 
man at the expense of the temple marks the end of the classical 
world™* Yet, the New Testament actually reinscribes the impor- 
tance of the temple as a religious category in a number of ways 
including Paul's description of the body as a temple (where the 
image of the divine man and the temple are organically integrated) 
the eschatological role of the heavenly temple, and even Jesus’ con- 
demnation of the contemporary Temple which nevertheless reflects 
his devotion to the sanctity of the institution. Finally, rabbinic lter- 
ature and, in particular, the Mishnah, is notable for its discussion of 
laws and traditions concerning the Temple, despite the fact that this 
literature was produced years after the Temple’s physical destruc- 
tion. All of these examples highlight the degree to which the Temple 
functioned as a conceptual category as much as an actual physical 
place of worship. Thus, even if the Temple no longer existed as a 

of pilgrimage and sacrifice, it continued to exert great influence 
on the religious imagination in Late Antiquity 
One of the chief ways the Temple was reconceptualized in late 

antique Judaism was the development of the heavenly temple. This 
phenomenon may be traced to the period before the destruction of 
the Temple in Jerusalem and is intimately linked to the apocalyptic 
focus on the heavens, their angelic inhabitants, and contents.'" The 
heavenly temple also became the locus of a new form of pilgrimage 

the heavenly ascent — a theme which runs from apocalyptic 
works to the later Merkabah material." 
Within the heavenly temple the role of the high priest was filled 

by an angelic or semi-divine figure, whose identity differed depend- 
ing on the particular community or text. Michael, Melchizedek, 
Akatriel, Jesus, and Metatron were each described as high priests in 

  

   
  

    

  

  

, sce B. Garmer, The Tonpl and the Conmaity in Qumran and the 
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* Peter Brown, The World of Late Antigit, London, 1971, 10211 
On this development, see Johann Maier, Vam Kilts 2w Grasis, Salsby 
“On the idea of the ascent to the Merkabah as a form of pilgrims 

Chernus, “The Pigrimage to the Merkavah: An Interpretation of Early Jewish 
Mysticism,” in Jeruialem St n Javish Thought 6 (1-2, 1987, p. 9. 
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the heavenly tabernacle.” The characterization of Metatron as a 
high priest appears in a number of texts including 3 Enoch, a 
Hekhalot text with marked affnities with carlier apocalyptic litera- 
wre including the other works in what is commonly called the 
Enochian corpus.'* 3 Enoch 15 refers to “a great heavenly tabernacle 
of light” where Metatron serves as the high priest. In the Shiur 
Qomah lterature, we find mention of the mishkan ha-na'ar or “the 
tabernacle of the Youth [i.e. Metatron]”. One of the most suiking 
references appears in the midrashic collection called Nubas Rabbah, 
where Metatron is described as follows: 

When the Holy One, blessed be He, told Isracl to set up the taber- 
nacle, he intimated o the ministering angels that they should also 
Construct a tabernacle. And when one was crected below, the other 
\as erccted on high. The latter was the tabernacle of the Youth, 
\hose name is Metatron, and there he offers up the souls of the 
Hghteous to_ atone for Iiracl in the days of their exile. [Numbers 
Rabbah 12:12) 

  

The tradition of Metatron as the high priest reflects a conjunction 
of locative (temple oriented) and anthropocentric (divine man) modes 
of religiousity. J. Z. Smith has written that “Rather than celebration, 
purification and pilgrimage, the new rituals will be those of conver- 
sion, of initiation into the sccret society or identification with the 
divine man.”* Although some movements in Late Antiquity reflect 
the transition mentioned by Smith, others, including Merkabah mys- 
ticism, combine elements of both modes of religiousity (as well as an 

  

» On the well attesed tradiion of Michacl as the high priest, cf. BT Hagigah 
12b, Menahoth 1104, and Zebahim 62a. The pristly naturc of Jesus is discussed 
i e Name of God and the Angel of the Lord, pp. 150, 18% Rowland, The Open Hewen, 
b 466, . 3. For Melchizedek as a high priest, see AS. van der Woud 
Meletisedek als himmlische Ersergestalt, Oudestamentishe Sudin 14, 1965, pp: 

354575, The Name of God and th Agel of the Lord, p. 183, p. 185, ehere Fossum notes 
hat in later Jewish sources, Melchizedek was identifid with Michacl. Akaticl's 
pricsly activity appears in Berakhot 7a. 

**Ste, Odeberg, 3 Enh, p. 104; Alexander, 

  

     
   

   he Historical Setting of the 
sticsm, p. 49, writes “Metatron 

he S Komah 35 the celesial High Pricst of the 
ey abermaci” a uncton nked with the expression it e o he 

Tabemacle of the Youth, &.e. Metatron. It should be noted that Mettron’s func- 
o ax high pricsin the heavenly tabenaclc has been challenged by Martin Cohcn 

e S Qymal: Liurgy and Thugy n PreKabbalitic Jeuish Mysticim, Lanhaim, 
1085, p. 134, who wice, “Metatron’s function is more the heavenly choir-master 

than the clestal high priest” 
12 Smith, “The Temple and the Magican,” Map is Not Teriop, p. 187. 

  

Hebrew Book of Enoch,” p. 161; Scholem, Jauisk 
s described at some length in 
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exegetical element).* Thus, Merkabah mysticism is characterized by 
purification, pilgrimage (in the form of heavenly ascent), and identi- 
fication with a divine man, in this case, Enoch-Metatron. 
Although Metatron is an angelic being, he is also a species of 

divine man insofar as he represents a transformed or angelified 
human being: the biblical figure Enoch.” Esoteric speculation 
regarding Enoch was inspired by the Bible’s laconic and mysterious 
account: “Enoch walked with God; then he was no more, for God 
took him.” [Gen. 5:24] Apocalyptic sources contain a number of ref- 
erences to Enoch’s heavenly apotleoss or angelification. In 1 Enoch 71, 
Enoch is addressed as the Son of Man, thercby implying that he has 
undergone a process of spiritual and/or physical transformation, per- 
haps even angelification or semi-divinization.” As Alan Segal writes: 
“This is an extraordinarily important event, as it underlines the 
importance of mystic transformation between the adept and the 
angelic vice-regent of God.™ I Enoch 22:8 explicitly describes the 

  

    

    

  

   

O e mpartance of cxegois in Medabah mysicim, scc T G 
imagaton, pp. 56.67 "¥On e transformation of Enoch into Metatron cf, Moshe 1del, “Enoch s Mctatron,” pp. 156.157 and. Chiies Mopsl, Ls Lare Abres & Hivch ou Lim det palat P, 1989, pp. 55, 210. Also, G. Scholem, Jah Grsticom, . 8, Metatron wa ako linked it other himan fgores, mos noably Adam nd Motes. CF 
Odebers, 3 Endh, “The Conceptions of Metatron in the Writings Asociaing Meateon Partculrly with Moses pp. 1061, Scholem, Orin of te Rapbalh, Princeion, 1987, p. 120, Cohen, 17 Shr Qunah, pp. 135-136, and Mopid, Le i hi o, . 65-T1. David Halperin, Fae o b Gl . 426, whics, “These suthors, | presue, saw the xalted Metakron s th. primary fgur, te ascending Moses 4 s Junior replica: As historias of he. radiion, howee, we Tust reve thi reatonship. Firt the Shabuot preachers had Moscs imvade heaven and lay Hold of the theone. Then the authors of the Fdiab, breaking the restsins of the 
oder sores, It Metatro crjoy the fuis of conquest "G P Aleander's remack in “The Hitoncal Seting of the Hebrew Book of Enoch,” p. 160, “There may be an implicaton that in becoming the Son of Man the human Enoch went through some Kind of physcl trnslormaton.” Matthew Bisck, “The Thronc.Theophany Prophetc Commsion and the ‘Son of Man: A Study in Tradidn:Histor " Greds and Chisns:. Relgiows Culres . Late Anipu, e, Robert HamertonKelly and Robin Scrogas, Leiden, 1976, p. 72 ttckcs the conncction. beowern Endch and the Son of Man i 1 Enech and Enoch/Metatron 3 Ech John . ol The Apuabytc nagiatin, p. 155, wrtes 
“There s o doubt that Etoch vras cventialy denifcd it the Son of Man, and his tradiion i atr developed i the figure of Meateon in 3 Enh On . 153, Colins hypothesises tht the identication af Enoch with “that Son of Many” may have becn mage in response to the Chiisian sppropriation of Son of Man' 5 a e for Jesus, The identfcaion would then deny e chrilogicl e of the e and afin that Enoch, sage of the heaverly mysirics, was ¢ mode 10 be fol- Towed, rater than Chist 

*Alan Segal, “The Risen Christ and the Angelic Mediator Figures in Light 
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transformation of Enoch as onc which blurs the boundaries between 
human and angelic existence: “And the Lord said to Michael: Take 
Enoch and strip him of his carthly garments and anoint him with 
the holy oil, and clothe him in garments of glory. And Michacl 
stripped me of my garments and anointed me with the holy oil.... 
nd 1 looked at mysel, and I was as one of the glorious ones, and there was 
0 diffeence. [emphasis added]”™ 

“The specific connection between Enoch and Metatron is made in 
Targum Pseudo-Jonathan 1o Genesis 5:24, where it says of Enoch that 
“God called his name Metatron, the Great Scribe,” and in several 
passages of 3 Enoch? For example, in 3 Enoch 4 Metatron declares 

  

  

  

of Qunran,” in Jeus and the Dead Sea Serolls cd. James Charlesworth, New York, 
So62. pr 305, Oh p. 304, Segil discusses the role of angelc ransformation at 
Qumean. O the phenomenon of Merkabah speclation at Qumran, cf Lawrence 
Siimann, “Merkavah Specultion at Qumran: The 4Q Serckh Shirot ‘Olat ha- 
Shabba in Mystcs, Philosophr, and Policians: Evays in Javish Intllctal Histoy in 
Honor of Aliandis Almasm, eds. Jehuda Reinhare and Daniel Swetschinski, Durham, 
1982 

  

     

  

%« alo, the Eubiopic Aseasion of ok 99, vhere Isaiah sces “Enoch and all 
e ok oftheir gaments of s and clothed in the garments of 
s, ey e Sl Samdng v s 
RNt 1 Dot f e s ragents o Qunvin Cate 4, . 120, argucs 
e enicaion of Enoch and Metatron b  ate addiion 0 the Targum for 
e ang. 46 1. Grocmwad, Apwabps nd Mokwah Mysicn, Leden, 1980, 
e Stk i, howesr, e be viewed n the contet of i overal 
B h sl thrc Bk of Encch are fte. composions. Because o his lte 

e sk 4151 (e thind Centy and 1 B st or tenth cenury) 
et ot s (uppose dependency on Musim Hemnti trad- 

e e s s o 2 o 3 Enth 0 the icenth cenung.  poson 
by ching Schoten's ork on the Kabblah. On p. 127, Mik wries 

D B eat scaech i he origins ofthe Cabbala in Western Europs, in 
ot e work o G G. Schlm, dehnacly cxhdes  dae e than the 
B o o the grcater par of the theological and. mysica theories con 
e e e Sehelons o posion wastha 3 Bnth was a ith 
e e eomapostion, . Jewih Grostcam,p. 7, 1 19,3 view he contrsed 

e e ooy, s “The uthor of th (0t (3 Euc] 
T O wrepsly. some.dkie, Merlabah tradions tha a third century 
D o have undertood " Neverbhles, Scholm adds, “But much of 
e ok " o “and mportan.” Mauhew Blck, “The Throne-Theophany 

o of Man' . 66 and JJ. Collis, The Apotaptc 
13 bt sxphi e MK e daing of he S o 

et B Aander, 3 (Hebnew Apocalypse of Enoch” pp- 22 
D s domincingly reutcs Ml aruments or a tc datin of § Evady 

O e . 5 Ath or s ccntary C.E. da of composon. T tradiion of 
i, Itcic, ot buck to 1 v 15 and Juies 423, where Enoch is con- 
o G Sosen of e in majesty an! honor,and behold there he writcs 
e hcmadon sod Jdgement of e work, and althe vickedncs of the 
idren of men- 
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declares “T am Enoch, the son of Jared. When the generation of the 
Flood sinned and turned o evil decds.... the Holy One, blessed be 
he, took me from their midst to be a witness against them in the 
heavenly height.... And the Holy One, blessed be he, appointed me 
in the height as a prince and a ruler among the ministering angels.” 

s 2 type of divine man, Metatron functions as the archetypal ini- 
tiate and pilgrim as well as the model for angelification. Likewise, as 
the heavenly high priest, Metatron serves as the mythological proto- 
type of Merkabah mystics such as Rabbi Ishmael * Metatron's role 
as a high priest highlights the functional parallel between the angel- 
ic vice regent and the human mystic (both are priests), whereas his 
transformation from a human being into an angel reflects an onto- 
logical process which may be repeated by mystics via their own 
enthronement and angelification.® 
Metatron signifies the resistance of some sources within  the 

Merkabah genre to a binary ontology. Instead of a hard and fast 
division between human and angelic ex 

  

    
   

  

   

      

   
course, it m 

= For cxampie, in 3 Enach2, where Metaron descibes Ishmacl s “of the fam 
ly of Asron, who the Holy One, bissed be He, chose o ministr in His presence 
and on whose head He himsef placed the pricsiy crown on Sinsi” Allhough there 
iv'a rabinic radion (BT Ket. 105, BT Hol 49, ctc) that K. Ishmacl was of 
pricaly descen, he could not have béen the “offical” high prict in Jersalem (a3 
Implicd by BT Ber. 7 since he was only a chid when the Temple was destroyed in'70 CE. MorrayJones, “Transformational Mystcism in the  Apocalyplic- 
Merkabah Tradition,” Jouna of Jexch Sudis 43, 1992, pp. 20-21, writcs, “When 
taking part in the celeital g, the adept acs 3 the representative of the peo- 
ple before God, as well a5 being commissioned to declre wht has been revesied 
orhim Tn other words, he performs & fancton analogous t that o the High Pries 
of the Temple A passage [Synope §147.149] found in some vrsions of Hekalot 
Rabbat indicaic that the. adepe, here typificd by Metatron-usEnoch, has taken 
over the pricdy fancton of toncment.” The high priesty fancton of Enoch in the 
eavenly Temple & asrted in Jubias 425, For the cxplct enticaton between 
Metateon 3 the heavenly high pricst and R. Tshmadl a: hiscartly counterpart, 2 Lgnds ofthe Maryrs, 1 have a servant ‘e on carth 25 you are my servant on 
bigh i plendor cormponds o youe splendou and iy sppcarange omeponds 
to'your appearance.” (BH. v, 19:36). On this pasage,sec Odeberg, 3 Fnch p. 102, 
and Grucawald, “The Ipact of Presy Traciions on the Creaion of Merkabah 
Mysicem and the Shiar Komab," Juaien Sudes i Jech Thougt 6 (12) (Hebrew) 

.  Elior Wolon has argued fo  proces of angelifcaion in Merkabah myst- 
cism, Wolfon, Though a S s . 12, the enhroncrment of the mys- 
i in Hekhalot sources] should be undersood as a form of quasi-deification or 
angelifcaion, i ine it the older radiion cxprescd in apocalypic licrature con- 
Coming the transformation of ndividyals nto angehc bengs " 

  

   

  

  

   

  

  

  

  



    

    IN PRAISE OF METATRON 35 

mysticism existed between God and all of his creatures, including 

‘angels. Even this model must be qualified in light of Metatron, how- 
ever, who not lurs the boundaries between human and angel- 

i s “in the next section, between angelic and 

  

  

Meatron.as Divine Angel 

Along with his roles as heavenly high priest and angelified human 
being, Metatron was sometimes portrayed s a kind of second ~ 
albeit junior — deity The textual traditions which combined to 
create the image of Metatron as a “lesser YHAWH? include biblical, 
apocalyptic, and Merkabah material. In a number of passages, the 
Bible refers to an Angel of the Lord or malakh YHWH, who is sent 
by God into the world t0 act as his representative or emissary (cf 
Judg, 13:3; Gen. 16:7). Perhaps the best known, and in terms of 
‘Metatron, the most important of these biblical references is Exodus 
23:20-22: 

1 am sending an angel beforc you to guard you on the way and to 
rng you o th place that 1 have preparcd. Pay head to i it 
“his face’] and obey him. Do not rebel against him, for he vl not 
pardon your offenses, since My Name i in him. But if you obey him 
P do all that T say, 1 will be an enemy to your enemies and a foc 
t your foes 

  

The tradition of an angelic being who embodics the name of God 
continued within apocalyptic sources such as the Apocabpse of 
Abraham, a document which only survives in Slavonic but probably 
tems from the first or the beginning of the sccond century. In chap- 
fer ten of the work, Abraham’s heavenly guide declares: “I am called 
Yahoel by Him who moves that which exists with me on the sev- 

  

S Peter Hyman has argued that the Bible reflecs a “dualisic patiern in which 
o divine ontides are presupposed: one the supreme creator God, the other his 
s or prime miniseror some other spiritual agency, who really ‘runs the show’, 

e lono hrovides the poin of contact between God and humanity.” Peter Hyman, 
R rehebim A Missed Word in Jewish Studies?” Joumal of Javish Studes XLII 
o Hyman argacs that “most varieies of Judaism” reflect this dulistic pat- 

it el is an utgrowth of old Ganaanit pattems of Canaanite multiple 
o oen:Tn Hyman's opinion, the monotheisic theology of Deuteronomy reflccs 
the vicws of a small pasty of pricsts and scribcs, what Moron Sith, Palatinizn 

s and Pobics that Shaped e OUd Testament, London, 1987, called “The Yaweh 
‘Alone Pary” 
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enth expanse on the firmament, a_power in virtue of the ineffable 
name which is dwelling in me.” This statement is followed by a 
description of Yahoel which draws on the anthropomorphic images 
of God in both Daniel 7:9 and Ezekiel 1:26-28: “the appearance of 
his [Yahoel's] body was like sapphire, and the look of his counte- 
nance like chrysolite, and the hair of his head like snow, and the tur- 
ban upon his head like the appearance of a rainbow” 
There are a number of important parallels between Yahoel and 

Metatron* Yahoel's relationship with Abraham in the Apocalypse of 
Abraham is analogous to Metatron’s relationship with R. Tshmacl 
the Hekhalot tract 3 Enoch. Both figures serve as heavenly guides, 
protectors, and agents of revelation. Like Metatron, Yahoel is linked 
with the high priesthood, in this case, via the trban (cf. Ex. 28:4) 
which Yahoel wears# Finally, as emphasized by Scholem, both 
Metatron and Yahoel were known by the epithet “The Lesser 
YHWH,” a name which also found its way into Gnostic and 
Mandaean literature.* 
The explicit identification of Metatron with the Angel of the Lord 

in Ex. 23 appears in 3 Enoch 12, where Metatron declares that God 
“called me the Lesser YHWH in the presence of His heavenly 
household; as it is written (Ex. 23:21), For My name is in him.” 
From the available evidence, it appears that Yahoel and Metatron 
developed separately but, at some point, Metatron “absorbed the 
originally idependent angel Yahoel”® Indeed, in 3 Enoch 48D:1 

    

    
   

  

      

  

= dpucabpe of Abrahan ch. 11. Rowland and Fessum have both note the cxeget- 
ical reltionship with Danicl 7:9 and Esckic 1:26.28, ci. T Open Howe, p. 102 
Th Nane of God and th dnge o e L, pp. 318391 
*On the resemblence between Metairon and Yahosl, o, G.H. Box and J. I 

Landsman, The Apuabypic of Abraam, London, 1918, p. xcs; H, Odcberg, 3 Enc 
. 9,138 144 G e, Mot Tinds . 66 Him, Jh G, . 

“Metstron, o 1, 1448 ) Fossom, T Naneof God avd e 
. Mlexander, “The Hisorcl Sving of he Hebrew Bock 

  

    

  

   

  

  

  

G ¢ Ope Heen . 102, and The N of G ad the A of e L, p. 520, 
where Fossum writes, “That Yahoel is sid t have & turban may be a sign of his 
Yigh priculy functon 

“See Scholem's remarks in Mair Trewds p. 69, “The same Yahoc! s refered o 
in Jowish gnostical teratue as the ‘leser Yaho, a term which at the end of the 
Seond:cenury had alrcady made is way into nonJewsh gnostical Herature, but 
which was o rtained by the Merkabah mystics a« the mos culted cognomen of 
Mtatron”. Jeuish Guasictm, . 51, “Ths, o example, & obviows tha the pred- 
icaton of Metatron as the Leser Jaho, which was taken over by the Chitsian 
Gnastics of the second century, was based on the orginal speculation about the 
angd Jahoel” 
S5 Alcxander writes in “The Historical Set 

p 160 

  

  

      

& of the Hebrew Book of Enoch,”     
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Metatron is actually called by the names Yahoel Yah and Yahoel* 
While the depiction of Metatron in 3 Enoch is well known, the Cairo 
Genizah preserves a manuscript fragment with an equally suiking 
depiction of an angelic junior deity. Although the angel in the frag- 
ment is never explicitly identified as Metatron, its overall depiction 
and the explicit identification of the figure with the Angel of the 
Lord in Ex. 23, indicate that the intended subject is Metatron, a con- 
clusion also reached by Schifer in his preliminary analysis of the 
fragment, as he writes “Hier kann nur Metatron gemeint scin.” 

    

1a 
| And the earth is illuminated from his glory and from his 
light the sun, the moon 
9 and the stars are brightened and illuminated. And God 
appointed him, 
3 this angel, lord of all the creatures. And He set him to rule 
over the upper 
% and the lower [beings], to conduct them and to guide them 
at their head. And all 
5 praise, sanctify, proclaim the power of, and declare ‘Holy, 
Holy, Holy™ and ‘Blessed is the Glory 
6 of the Lord in His place.™ And this angel® praises among 
them. And this [angel] is whom 
7 the Holy One blessed be He appointed over Istacl, saying 
to Moses ‘Lo, I am sending 
8 an angel before you, etc.” ‘Obey him and heed his voice, 
do not disobey him, etc.”” 

#The paralles are so acutc that Jarl Foseuns cim that 1t is abvious that 
Yaha e protoype of Meiatron,” s hardly an understatement. See 7he Nan 
o God and the Angd f the L, p. 521 
onamaphis reproductons of the manuserps, prelminary reconstruc 

Droblems Tcoms nd deltal note are providd by Pecr Schiler in Gz 
e ikl Lirire, Tubingen, 1904, pp. 183-134, [GI1 (=T.S. K21 

95 ke, Schiter, Gnia, 116 Kommentar;” p. 134 
» Liaiah 63 
» Exchiel 312 
b, Gamiza, “11.6 Kommenta,” p. 134, notes that “Der iber Isracl gest 

e Engel i offnbar Metatron, richt Michacl” 
xodus 23:20.22 
Erodus 23:21. Here, the referentis clearly Metatron. Sce the interpretation of 

‘Sanhedrin 38b. 
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9 ‘But if you indeed heed his voice and do all that I say, etc.® 
10 He called the name of this angel by the name of his 
Creator.” As it is written, ‘For My name s in him’.# 
11 And He made his authority like His own authority and his 
decree like [His own] decree [the rest of line eleven and lin 
twelve are difficult to reconstruct] 
122 
13 ... and he does not have a share in the world to come. 
And proof of our words 
14 that He gave him authority to decree decrees and the Holy 
One blessed be He establishes [them is] that 
15 the verse said, “But if you indeed heed his voice and do 
16 all that I say, etc.” and did not say “all that he said.” From 
here 
17 we learn that he makes a decree and his Creator establishes 
[it]. Said 
18 R. Ishmacl, “The Prince of the Countenance whose name 
is Metatron told me. 

  

  

‘This text is followed by a Shiur Qmah passage which appears to treat 
the Holy One blessed be He as the name of a lower divine figure, 
one separate from the Creator: “R. Ishmael said: “The Prince of the 
Presence, whose name is Metatron, said to me, “What is the mea- 
sure of the Holy One blessed be He who is called by the name of 
his Creator.” [1a: 17-Ib:1] Next comes a description of the divine 
anthropos which one finds in other Shiur Qomak texts, complete with 
measurements of various body parts. As it stands, the formulation 
implies that the Holy One blessed be He s a lower being who pos- 
sesses the same name as its creator — presumably God. This is 
problematic, of course, since in other sources the Holy One blessed 
be He is invariably a name for God and the being who possesses the 
same name as its creator is Metatron, 
How to make sense of this text? Perhaps the scribe intended to 

write the following: “R. Ishmael said: ‘The Prince of the Presence, 
whose name s Metatron, who is called by the name of his Greator, 
said to me, ‘What is the measure of the Holy One blessed be He.” 

  

  

  

* Exodus 2322, 
” Here, Schiler, Genia, “11.6 Kommentar,” p. 134, writes, “Hier kann nur Metatron gemeint cin.” 
 Exodus 2321 
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Instead, the scribe may have mistakenly switched two of the phras- 
es to produce the version in the Genizah. It is also possible that the 
scribe actually viewed the Holy One blessed be He as a scparate 
eniity from the Creator of the world and the proper subject of the 
Shiur Qomah.* 
The situation is made even more confusing by the passage which 

follows this Shiur Qomah description. This text depicts a cosmic judge 
and weigher of souls. The identity of this figure is unclear because 
the text describes him in imagery that could indicate God or a 
supra-angelic being such as Metatron: 

  

2a 
| The goings and comings of the souls of people 
2 is held in his hand and he completes the work of the great princes 
3 who are appointed over the entrances of the watches of God. 
% And he lifts [or, ‘takes’) them by his hand, the same souls, and 
5 the same completed book and they go and give them 
6 to the guardians [or, ‘angels’] and the holy ones greater than 
them. And the guardians and holy ones” 
7 go and transfer them 1o the seventy one great princes 
8 appointed at the right entrance to God, 
9 which is where the great court is located and the 
10 great and glorified princes, the arrangers of the orders of the 
11 great court are with them and the one who judges the world" sits 
in the heights 
12 in a bright residence over the whecls of devouring fire 
13 and over flaming cherubs and on great beasts and on wheels of 
brightness. 
14 And from the light over his throne of judgement his countenance 
is brightened. 
15 Seventy two dwellings® surround him 
16 like the appearance of great light, like the appearance of great 
brightness 

  

seventy one 

o My than to Elliot Wolfion, with whom I discused these Genizah texts. 
I 544 (5 Enach ) thse terms ar applicd 10 the four great princes who stand 

befons the throne of glory. Alio see Danicl 410 for the biblical source of the terms. 
Gt parallel in $45 (=3 Enoch 28 

 This description s based on Ezelicl 1 
= The term memot, sing. ma'm) s ofien asociated vith the Templ, cf. Jastrow, 

p. Bl and s als & name of one of the heavens in BT Hog. 12b. As'Schaler 
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17 And the least among them is like the appearance of the 
sun’s brightness. 
18 And above and below and all the world in its entirety sus- 
pend[s]* on his arm.* 

  

2b 
1 Like an amulet which hangs on an arm, as it is said, “And 
under 
2 [his] arms the world, etc.” [ ] And all the deeds of human 
beings are engraved 
3 on his Pargod,” whether the past or the future, whether the 
complete 
4 or the not complete. And the prince about whom they say, 
‘he moves the sca™ 
5 views their deeds in a single glance and examines 
6 and determines their judgements and establishes them on 
the truth, as it s said, “Look at your 
7 path in the valley, know what you have done.” And it says, 
“And the Lord [Adonai] 
8 is truly God [Elohim); he is a living God and king of the 
world, ete.”* 

  

  

notes, (Geniza, p. 134, n. 2a/15), the term meonot appears in several Hekhalot pas- sages although the number seven, not seventy one, s associated with it. CI. §143; §777; 88426 §966. Sce also, Deutcronomy 33:27, where the form meonah is used in conjunction with the image of the supporting “arm” of the Lord, which we will sec in lines 18 and 2b/1, where the verse s actualy cited. Finally, the well atesied (eyish and Gnostic) tradition of the seventy two diine forms must be mentioned. “ Since the plural form is used, Schafer, (Genic, n. 2/180), has correcdy noted that the truc, singular subject, “the world,” is ot being modified, but, rather, the plural, “residences.” 
@ This motif appears in §§78% 80%; 967 and 743, where it (more specificaly, God's “right arm") s explicily linked to the image of the “dwellings * Deut. 35:27. The use of this verse may allude to the more complex issue of the measure of God's body or the Skur Qoma, since in Sife Deutermonty 355, the verse Deut. 3326, “O Jeshurun, there is none like God, rding through the heavens 1o elp you, through skiesin His majesty,” i cited as 3 proof text i what appears to be a rabbinic exposition of the Shr Oymak doctrine. Cf. Michael Fishb Measure of God's Glor 

# See parallel in §641 = 930 (=3 Enoch 45) 
“ In §986, it is God who “moves the sca” although a Hiphil form is employed, rather than the Qal form as in the present context. See, Schaler, Geniza, p. 134, n. 20/4. 

Jeremizh 223, 
Jeremiah 10:10 
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9 Adonai is the attribute [Middal] of mercy and Elohim is the 
attribute 
10 of justice;” Truth is the place of the Shekinah who estab- 
lishes 
11 all creatures [Lit. “who enter the world”] in truth. And 
when he sits 
12 on the throne of judgement rightcousness stands at his right 
and mercy 
13 stands at his left and truth stands before him, as it is said, 
1 “righteousncss and justice are the base of your throne; 
grace and truth stand 
¥5 before you.” And scales of <righteousness>* truth rest 
16 before him and the book of the account of the world” are 
opened® before him and he 
17 is a witness” and makes known the deeds of everyone. And 
all thoughts 
18 of the heart are revealed to him®, as it is said, 1 the Lord 
probe the heart, examine 
19 the kidneys and heart [fig. ‘the mind’] to repay cach per- 
son according to his ways, like a fruit of his deeds.™ 

4 See BT Berakhot 7a and Schiler §151, where these these atributes are identi- 
fied with Akatedl. Cf. also, Schifer, Gaiza, p. 134, n. 2b/9-11 

e paralll in §48 (= 3 Enoch 31 
» Paalm 89:15. 

e oo s becn specially marked by the scribe, sce Schafer, Gaiza,p. 135, 
2, 1t is unclear why 

The phrase sefr ma' 

    

} ol or “the book of the account of the world” s par- 
alled by the phease s shelal ma'ase olam Jetubin bo or “the book in which are 
e b . Bieds of he world” in $47 (=3 Erach 30. In $47, this book is asio- 
e vith  proofiext from Daniel 7:10, “The judgement was sct and the books 
e opened” Exthe the plural ma'ase of Schafer §47 or the plural sfin of Dapicl 
5576, oPey have inluenced the plural modicr which follows in our text ic. “are 
opencd ather than the grammatically correct s open 

e toxt gives a plura form although the subjec s singular, see n. 167, above 
o575 (25 Enah 480) Metatron iscalled God's i o “witnes.” See Schaer, 

Gaizah . 134, . Ib/1T, where he wites, “Die Funksion des fpd konnic a 
Metatron verwdisen’” 

A iose paralel 0 the phrsse, “And allthe thoughs of the heartare reveled 
1o bim 5 found in §14 (= 3 Enoch 11), where the phrase, “and all the thoughts of 
e hents of Ining beings ... are revealed to me as they are revealed before the 
e yoter Bashi> Concerning this paralld, Schafer writes, *Vgl. §14 (. 
Henoch), wo dies von Henoch uxon husgesast is. Hier wird nicht ganz Kar, 
o Gott oder Metatron gemeint is.” CF. Schaer, Ganiza, p. 134, n. 20/ 171 

= Jeremiah 17:10. 

  

  

  

     

    

      

   
  

     

  

 



   

   

42 CHAPTER THREE 

Section 2a describes the ascent of the souls to the heavenly court. As 
the souls ascend, they are passed along to different sets of holy 
beings, until they arrive at the “great house” where they arc judged 
by the “one who judges the world”. The final line (18) describes how 
the entire world hangs on his (the judge of the world’s) arm. This 
image forms a segue into the next section, 2b, which begins with an 
account of how the souls are actually judged. Much of the imagery 
and terminology in section 2b appears in other Hekhalot passages 
where the subject is clearly God. In this passage, however, these 
images and terms appear with other motifs generally associated with 
Metatron, making it extremely difficult to determine whether God 
or His angelic vice regent is the subject of the description. 

Line 4 introduces the first ambiguity, for a “prince” who is 
described as “moving the sea” perceives the deeds of the souls “in a 
single glance and cxamines and determines their judgements and 
establishes them on the truth.” If the subject were God, it seems 
extremely unlikely that the term “prince” or sar would be employed. 
Nevertheless, the epithet “who moves the sca” is applied to God in 
another Hekhalot passage. The description of how this prince is able 
to instandy apprehend human deeds, appropriately characterizes 
cither God, or Metatron, who in 3 Enach 11, is granted the omni- 
scient knowledge of human deeds described here. 

Lines 7-15 depict an enthroned figure of judgement, with the 
hypostatic attributes of justice/righteousness at his right, mercy at his 
lefi, and truth before him. Although these attributes are generally 
associated with God, BT Berakhot 7a and Syopse §151, apply them 
to “Akatriel Yah Lord of Hosts,” who may be an angelic vice regent 
figure in these passages. It is also significant that Elohim and Adonai 
are equated with the hypostatic figures of justice and mercy respec- 
tively, since these are names of God. The confusion over the subject 
of the description is heightened by three features which appear in 
lines 15-18. First, in line 15, we find the image of the scales, which 
is associated in 3 Fnach with the angelic being Shoqed Hozii (who is 
identified with Metatron, in other passages). Second, in line 17, the 
enthroned figure is called a “witness” (‘ayd) an epithet associated 
with Metatron in 3 Enoch 48c. Finally, in the same linc, the phrase 
“And all thoughts of the heart are revealed to him” is applied to the 
figure, a phrase which parallels the description of Metatron in 3 
Enock 11: “and all the thoughts of the hearts of living beings.... are 
revealed to me.” 
These Genizah passages point to an extremely close link between 

God and the angelic vice regent, even to the degree that it may be 
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difficult to identify which one is the subject of a particular descrip- 

tion, The situation becomes even more cloudy when we tum to the 
question of God's anthropomorphic form and its relatonship 1 the 
chief angel. The possibility that the Angel of the Lord actally 

cmbodies God is already present in the Bible and, as several schol- 

s have shown, emerges in apocalyptic writings as well.# The nature 
of God’s hypostatic form or Skiur Qemah in Merkabah sources has 
been widely debated. In an earlier work, T discussed this debate, 
focusing in_particular on the complex position of Gershom 

Seholem.® 1 concluded my discussion by affirming Gedaliahu 

Stroumsa’s suggestion that an ancient, perhaps even the original, 

Version of the Shiur Qomah tradition understood the subject of the 
descriptions to be a Name bearing angel, most ikely Metatron.* In 

addition to the link between Metatron and the Shiur Qgmak, it also 

appears that some sources understood Metatron to be the hypostat- 
e embodiment of a particular part of the divine form, most notably 
the face of God. As I have argued elsewhere, it is likely that this tra- 

dition underlies the tde sar ha-panim, which is associated with 

Metatron. Rather than “prince of the face [of God]”, this tide s bet- 

ter understood as “prince who is the face [of God]”. Indeed, at 
Jeast one Merkabah passage explicitly identifies Metatron as the 
hypostatic face of God: 

   

  

   Moses said to the Lord of all the worlds: *“If your face docs not go 
with us), do ot bring me up from here.” [Ex. 33:15] The Lord of 
2l the worlds warned Moses that he should beware of that face of 
Bis. So it 1 written, “Beware of his face”. [Ex. 23:21] This is he who 
& written with the one letter by which heaven and earth were cre- 
ted, and was sealed with the seal of “I am that I am” [Ex. 3:14] 
P i the prince who is called Yofiel Yah-dariel... he is called 

Metatron. [§$396-397)% 

In addition to the connection between Metatron and God's face, this 
en Metatron and the “one letter 

    
  

  

  passage also cxpresses a link betw 

& Christopher Rowland, “The Visions of God in Apocalypic Litrature” Jamal 
ot S of i 10,197, pp- 5315 CL. as, T Opm Hoor, 968 
o Fossum, The Name o God ad th Angel of the Lord, pp. 333-334: 

"5 St The Grastic Inagination, pp. 80-99. 
G Stroumsa, “Form(s) of God” 
 Sce The Guastic Inagiation, pp. 99-105. 
« Flsipern, The Fos ofthe Oharit, . 258, eites It secms 10 ideniy his being 

it e Foees of God mentioned in Exodus 33:15, and with the angel of whom 
e Exodus 23:21) that my name is in him; that i, it represents him 35 3 
‘manifestation of God” 
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  by which heaven and earth were created”. This phrase cchoes a 
series of descriptions in 3 Enoch which imply that Metatron may have 
been understood as a demiurgic figure by some Merkabah mystics, 
In 3 Enock 11, Metatron declares that “all mysterics of Torah and 
all secrets of wisdom, and all depths of purity, and all thoughts of 
the hearts of living creatures, and all secrets of the world, and all the 
secrets of Creation are revealed before me as they are revealed 
before the Creator [poser bereshi).” In chapter 12, God clothes 
Metatron in a garment of glory, crowns him, and calls him “the 
Lesser YAWH” or Yakweh Ha-Qutan. Tn chapter 13, Metatron states 
that out of the “great love and mercy with which the Holy One, 
blessed be He, loved and adored me more than all the children of 
heavens, He wrote with his finger, with a flaming style, upon the 
crown on my head the letters by which the heavens and earth were 
created.” 

Despite the link between Metatron and the “secrets of creation,” 
3 Enoch still maintains a distinction between Metatron and the Toser 
Bereshit or Creator. The question of whether Jewish sources identify 
a figure other than God as the creator of the world has long been a 
thorny one, since the existence of a demiurge is one of the defining 
features of Gnosticism and is traditionally viewed as one of the chief 
ways in which Gnostic movements diverged from late antique 
Judaism and Christianity. A number of scholars have suggested that 
the portrayal of Metatron in 3 Enoch, while not demiurgic, per se, 
reveals “the matrix of ideas out of which the Gnostic concept of the 
demiurge has risen.™ Other scholars have gone one step further by 
attempting to reconstruct a no longer extant Jewish tradition which 
attributed demiurgic function to an angelic figure such as Metatron 
Thus, in Stroumsa’s view: “It was Jewish speculation about the cos- 

  

  

 Fossum, The Name of God an the Angel of the Lird, p. 301. Fossum bases hs obser- vation on the more general argument of Gilles Quispel, “The Demiurge in.the Apocryphon of John," in Nag Hemmids and Guosi: Paers Read a the First erational Congess of Coptolay (Cair, Desembvr 1976), d. R. McL.. Wilson, Leiden, 1978, p. 33, “An immancnt development within Judaism — awareness of God's transcendence, embarrassment about the crude anihropomorphism of the Old Testament — cre- 
ated a sitaation where it became feasible (o identify the Angel of the Lord with this demiurge. 

“ Saul Licberman, “How Much Greck in Jewish Palestine?” in Alexander Altmann, ed., Bilical and Ot Sudies, Cambridge 1963, p. 141, cites a abbinic ta- ion in Abath de-R. Nathan X, cd. Schechter, page 116), which links the 
creation of the world with the “likeness on high”: “Because of his i it i not grar 
ed to man to know what fkeess s on gl and bu for thar, the keys would have been handed to him and he might have known teat hven and eath e et i, 
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mic size of the demiurgic angel, the hypostatic form of God, that 
both Christians and Gnostics adopted and transformed”.” 
The following passage from the Merkabah text Reot Yeheckel 

(“The Visions of Ezekiel”) not only likens Metatron’s name to. the 
“name of the creator of the world,” it also depicts him as the afig 
yomin or Ancient of Days from Daniel 7:9-10.° 

What is in Zebul? R. Levi quoted R. Hama b. ‘Ugba, quoting R 
Johanan: The prince dwells only in Zebul, and it is he who consti 
tutes the fullncs of Zebul. Thousands of thousands and myxiads of 
myrads are in his presence, serving him. Danicl says of them: 
While T was watching, thrones, and so forth.... A river of firc 
flowed....” [Daniel 7:9-10) What is his name? Qimos is his name. 
R, Taase says: Me'atiah i his name. R. ‘Anayni b. Sasson says 
Bizebul is his name. R. Tanhum the clder says: ‘ttyh is his name. 
Fleazar of Nadwad says: Metatron, like the name of the Power. 
Those who make use of the name say: sins is his name, gs bs bs gbs 
s his name, similar to the name of the creator of the world." 

    

  

  

     
  

  

The identification of Metatron with the Ancient of Days is provoca- 
tive for two reasons. First, in Daniel 7:9-10, the Ancient of Days 

  

  

  

@ Suoumss, “Fomn() of Gol” p. 287288 Joscph Dan, 
e 3, 1963 (icbrew), . 157 hay arged that 3 demiurgic 

e e e anglc g Anael and that Metaron and Anafcl may 
T et s sngie enty, which was ifrentated only at the moment 

. ot th agodhei/ ascension o Enoch vas foined 0 he mage of 
e e ok recioded hs dentiication with a precxitent demiurge 

it Anabcl, ke Meatron,  descried as “a Scrvan W is named 
S e s 5243, 244) and s s at th “fate of the seventh 
e e on T e the oyt 1o th viion o th "King in Hs beau- 

o s ety deiccd s the demiurge in the medical wrings 
O and Abrahars ben David of Posquéres (RABaD) Sce Ellot 
S e Demurge, and the ntlct: On the Usage of the the Word fol 

o B s s ks s 149, 1990, . pp- 93101, 
e v thae i et e of th Sy Qonah pasages, Gol raher 
e ety efsed 0 s the Ancent of Days ot yom, i Marin 

O e Gk Tt and R, Tulsngen, 1985, p: 16, nc 393, In 
e T e “Hily One” s dscribed s st i Judgement and ‘the 
B o wonk” e allson o the Ancent of Days in Danie 
b Dafi 210 & cied i reference tothe Holy One blescd be He 

e O ot . I Grocaald, in Torn L, Jeruaiem, 1972, p, 120 
s . e i, p. 2631 o n Englih ranlation and 
e b i, toditons o daing. Grucnwald, Apeabptc nd 
. 11, wic, “one might gty ask whether the author of 

e s Pot s o e it Toin described in the Book of Danicl 
R i of e Heawen oul, Admiedy, the identifcaion i nok 

e o one may asam.tha it cold hatebecn impled” Pecr 
e e s — A Miswed Word i Jowish Studics?”p. 12,1 mere con- 

o of Exeil, o of th caicst of the Merkabih (exts 
B e et i heaven and s il 3 the Ancien of Days of 
Danie 7 
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appears o be a tide for God and ot a subordinate being. Second, 
in addition to the Ancient of Days, Metatron bears a resemblance to 
the Son of Man of Daniel 7:13-14." Ancient evidence for the con- 
flation of the two figures in Daniel 7 comes from LXX Danicl 7:13, 
where instead of reading the Son of Man “came unto [hes] the 
Ancient of Days,” the text reads “came as [hos] the Ancient of 
Days”* Commenting on this passage, Rowland writes: “This vari- 
ant suggests that the Son of Man is in fact the embodiment of the 
person of the Ancient of Days. In other words the original scene in 
Daniel 7, where two figures exist alongside each other in heaven, is 
changed 5o that the vice-regent, the Son of Man, takes upon him- 
self the form and character of God himself.” 

‘The conflation of the Ancient of Days and the Son of Man into a 
single figure recalls the widespread rabbinic_tradition that God 
appears as both an old man and a youth.” In BT Hag. l4a, R. 
Samucl ben Nahman depicts God as both the Ancient of Days in 
Danicl 7:9 and the youth in Song of Songs 5:11. Other rabbinic pas- 
sages portray God as an old man full of mercy at Sinai (zagen male’ 
rahamim), and a young warrior at the Sca of Reeds* Gedaliahu 
Stroumsa has shown that Metatron embodics a similar “two-fold 
polymorphy.”” The most striking evidence for this parallel between 
God and Metatron appears in BT Yebamoth 16b, where in anoth- 
er tradition attributed to R. Samuel ben Nahman, the Sar Ha-"Olam 
or “Prince of the World” (another title for Metatron) declares: “I 
have been young, but now I am old.” (Ps. 37:25)* 

  

    

    

* Frank Cross, Canaanite Myth and Hebrew Epic, Cambridge/London, 1973, pp. 16- 
17, argucs that the Son of Man i “evideny young Ba'l reinterpreted and democ- 
ratized by the apocalypticst as the Jewish nation," whereas the Ancient of Days cchoes the figure of El 

? CL. Tieo Povers in Heaoen, p. 200; The Open Hesen, p. 98; The Nare of God and the Al of the Lord, p. 319. 
* The Open Heave, bid. See also The Name o God an the Angel of the Lord, pp. 312- 313, n. 139, where Fossum notes the paralle between the LXX passage and BT Yeb. 16b, since both describe the sccond povwer in heaven as a youth and an old 

" Gedalighu Stroumsa, “Polymorphie divine ct transformations dun_mytho- 
logéme, LApounpian de Joan et s sources,” in Sas of Saut Grosi de Uantiité - 
doe Paris, 1997, 

* For cxample, in Mebhila de R Sincon bor Tohai, Beshalah 15, in cds., LN, Epstein and EZ. Melamed, Jerusalem, 1955, p. 81 
7" The term Stroumsa employs when he deseribes the phenomenon of Metatron 

a5 old man and youth in “Formi) of God,” p. 281 
™ Stroumsa identiies Metatron with the “Prince of the World”. Stroumsa notes 

that further evidence for the depicton of Metatron as a youth and an old man 
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alperin has written concerning the connection of Metatron and 

Moses: “As Metatron is a lesser’ Yahweh, so he is a ‘greater’ 
Moses.™ 

  
comes from Abraham Abulafa’s Hape Ha-'Olam Ha-Ba and from paralcls 
With Jesus, cf. below 

™ David Halperin, Faces of th Charil, p. 426.



  

   CHAPTER FOUR 

THE FALL OF METATRON 

This chapter will focus on the evidence for an internal polemic with- 
in rabbinic and Hekhalot texts against the angelic vice regent. The 
polemic focuses on the figure of Metatron although one of the texts 
I will examine mentions the figure Akatriel rather than Metatron 
and is exceptional in other ways as well. These texts reflect an 
uncasiness with the ascent and angelification of human beings, on 
the one hand, and the depiction of the angelic vice regent as a 
ond — albeit lesser — deity, on the other. They polemicize ag 
these related traditions by creating a worst case scenario: a mystic 
ascends o heaven, where instead of seeing God and undergoing a 
process of angelification, he mistakenly sees the chief angel as a sec- 
ond deity and is transformed into an arch-heretic. In other 
Merkabah texts, vision is intimately linked to the mystic’s angelifica- 
tion (as Elliot Wolfson has shown). In thesc passages, vision is the 
source of heresy. Thus, along with the angelfication of the mystic 
and the God-like appearance of the angelic vice regent, these texts 
also problematize the visionary focus of much of Merkabah mysti- 
cism. 

In the passages I have discussed thus far, Metatron serves as the 
chief symbol for the continuum between human beings, angels, and 
God. The following passages employ Metatron for a contrary pur- 
pose: to highlight the hierarchical relationship between different cat- 
egories of being(s). The transformation of Elisha ben Abuya into 
Aher, a name which means “alien” or “other,” may be read as an 
opposite process to the angelification or deification of successful 
Merkabah mystics in other texts. His failure results in a complete 
scparation or alienation from God, as the heavenly voice calls out, 
“Retumn backsliding children — except for Aher?” The reification of 
boundaries, therefore, rather than their crossing, is the goal of these 
passages. 
Having said this, it is important to note that not all of these pas- 

sages are cqually critical regarding the angelic vice regent or the 
Merkabah mystic. Indeed, at least one of the texts I will examine 
actually defends both the mystic and the angelic vice regent, in this 
case Akatricl, although in other ways the text scems to belong to 
what I wil call the Aher/Metatron tradition. At the other end of 
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the spectrum stands the Babylonian Talmud’s version of Aher’s 
encounter with Metatron which in my opinion contains the strongest 
polemic. Determining the relationship between what appear to be 
different (sometimes very different) versions of the same textual tra- 
dition is one of my goals. In doing so, I hope to show that the linc 
between rabbinic and Hekhalot literature is sometimes difficult to 
discern. Finally, I seck to understand the relationship between this 
polemical tradition and the more positive depictions of the angelic 
Vice regent. Did the former function as a kind of warning label 
attached to Merkabah traditions in order to make sure that the line 
between God and his creatures was not completely erased? Did it 
represent another school within the mystical tradition or even the 
Voice of certain opponents of Merkabah mysticism which were nev- 
ertheless preserved by the editors of the mystical texts, themselves? 

The danger that some devotées might actually worship Metatron 
in place of God is clear from a beraita in BT Sanh. 38b: 

  

  

  

  

  

d unto Moses He said, 
it should have said: Once a min said to R. Idith, It i writte 

come up to YHWH” (Exodus 24:1). Sur 
Come up to Me! 
This sas Metatron, he replied, whose name is like that of his 
Master, for it i written: “For My Name is in him” (Exodus 23:21). 
But, if $0, we should worship him! 
R, Idith replied, The same verse, however, says: “Do not rebel 
against him.” (This means) Do not exchange him for Me [reading 
af temor (do ot exchange) for al tammer (do not rebel) 
But i so, why is it stated: “He will not pardon your transgressions” 
(loc. cit,, abovel? 
He answered, Indeed, we would not accept him cven as a messcn- 
ger, for it i witten: “If Your Presence go not with us” (Exodus 
3:15). 

  

  

      

   

  A similar danger underlies a more famous rabbinic episode: Ahe 
heavenly encounter with Metatron. The talmudc context of this tra- 
dition is the story of the four rabbis who entered Pardes.* Although 
the episode occurs in only one talmudic passage — BTHagigah 152 

For a detaled discusion of this pasag, c. Alan Segal, Tieo Paues in Hewer, 
7. 6059, 
O on the Pasdes accoun have included (hough chis s by o means an 
e o e Grats, Gvtcomus 1 Juleid, Krotoscin, 

e fead the Pardes account a 2 abbinic expresson ofthe Grosic conto 
e vam Scholem. Mo s i Jes Mystiom, pp- 52:33, and Jewish 

10, whe e rabbintc and Hekalor Bardes accouats s rlac 
o heveny ascent, Ephrsim Urbach, “Hia-Mesorot 'l Torat ha-Sod 

e Do i Ko . Urbach, & 21 Werblowsky and Chaim 
e i in Mpitim e Regom Prcnid {0 Geshom G. Slen 
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— several versions are preserved in the Hekhalot litrature. In addi- 
tion, as P.S. Alexander has shown, different talmudic manuscripts 

dicate the existence of at least two recensions of the talmudic 
account.’ By comparatively discussing all versions of the Aher/ 
Metatron tradition for the first time, I hope to reconstruct their 
chronological and thematic relationship. 

I begin my analysis of the humbling or dethronement of Metatron 
with an examination of the talmudic manuscripts translated and di 
cussed by Alexander:* 

   

      

   
   

  

   

    

1. The adito princps of Bomberg, which save for minor variations, = 
Vilna folios, the standard edition.    
A. “Aher cut down the plants 
B. Of him Scripture says: ‘Do not allow your mouth to bring your 
flesh into guil® (Eccl. 5:5) 
C. What does this mean? 
D. He saw Mitatron to whom permission was given to sit and write 
down the merits of Isracl, 
E. He said: ‘It s taught that on high there is no sitting, no rivalry 
10 neck.... and no weariness 
F. Perhaps’ — God forbid! — ‘there are two powers.’ 
G. They led forth Mitatron and whipped him with sixty lashes of 
fire 
H. They said to him: “Why did you not stand up when you saw 
him?* 
L. Permission was given to him to erase the merits of Aher. 
J. A Heavenly voice went forth and said: ‘Retum, backsliding chil- 
dren’ (Jer. 3:22) — except Aher!” 

    
    

        

    
   

    

  

on His Swenieth Birbday by Pupils, Colleages and Frieds, Jerusalem, 1967, pp. 12-17, who read the Pardes traditon a4 an allegory constructed around.a mysieran iremen dan, namly a vision of the Merkabah; David Halperin, The Matabal, in Rabbinic Litqatue, New Haven, 1980, pp. 941, who accepts Urbach's allegorical reading but denies an ccstatc vision of the Merkabah at the core of the traditon, assering, instead, that only in the Babylonian Talmud was the Pardes account re-interpreted 25 an ascent; Peter Schifer, “New Testament and Hekhalot Litrature: The Journcy into Heaver in Paul and in Merkavah Mysticism,” Joural of Jecich Studies 35, 1994, BP- 19:35, where Schifer sharply critcizes Scholém’s posidon and interprets the Pardes accounts as the struggle of competing rabbiric schools; and Henry Fischel, Rabbinic Liaatoe and Greo-Roman Philosohy: A Sudy of Epicrea and Rictaica in Eurty Midrshic Witings, Leiden, 1973, who interprets the Pardes in terms of Greek philo- Sophical traditions, 
* P.'S. Alexander, “3 Enoch and the Talmud,” Joumal fr the Sty of daiom 18, 1987, 

*Ibid, pp. 54, 59, 61. Alexander’s endering of these passages is also included by 

  

   

  



    

    THE FALL OF METATRON 51 

2. Vaticanus 134 [differences from Bomberg are indicated by ital- 
ics]. 
A. ‘Aher cut down the plants. 
B, OF him Scripture says: ‘Do not allow your mouth to bring 
flesh into guilt, nor sy before the angel that it was a mistake (Ece. 
C. What did he se® 
D. He saw that permission was given to Melairon to sit for one four in 
e day to write down the merits of Isracl. 
E. He said: ‘It was taught that on high there is no standing and no sit- 
ting, 0 jealousy and no rivalry, no neck and no weariness 
F. Perhaps’ — God forbid! — there arc two powers here. 
G. They led forth Metatron and whipped him with sixty lashes of 
fire 

Y 
L. Permission was give to him, to Metatron, to uproot the merits of 
Aher. 

J. A heavenly voice went forth fiom bekind the Curtain and said 
“Return, backsliding children — except Aher!™ 

  

  

  

3. Munich 95 [differences from Bomberg in italics] 

A. “Aher cut down the plants. 
B, Of him Scripture says: ‘Do not allow your mouth to bring your 
flesh into guilt, nor say before the angel that i was @ misake (Eccl. 5:5). 
C. What did he se? 
D. [He saw] Metatron to whom permission was given to write down 
the merits of Isracl. 
E. He said: It was taught that on high there is no sanding and no sit- 
ting, no jealousy and no rivalry, no neck and no weariness 
F. Perhaps' — God forbid! — ‘there are two powers.’ 
G. They led forth Metatron and whipped him with sixty lashes of 
fire 

D 
1. Permission was given to him, to Metatron, to uproot the merits of 
Aer. 

J. A heavenly voice went forth from behind the Curtain and said 
“Return backsliding children — except Aher?” 

GRA. MormayJoncs, “Hekhalot Literature and Talmudic Tradition: Alexander’s 
Three Test Cases,” Jounal for the Sy of Judaiom 2, 1991, p- 17. 

 



   
   

  

   

    
   

  

   
    

   

                          

   

    

52 CHAPTER FOUR 

According to Alexander, the crux of the differences between the 
accounts lies in their atitudes toward sitting. He notes that Munich 
95 gives no indication that Metatron’s sin was specifically sitting in 
the presence of Aher. Indeed, section E declares that “It was taught 
that on high there is no standing and no sitting,” in other words, sit- 
ting is not identified as being more problematic than standing. Like 
Munich 95, Vaticanus 134, section E prohibits both sitting and 
standing in heaven. However, Vaticanus 134, section D adds that 
Aher saw that Metatron was given permission to “sit for one hour 
in the day,” thereby implying that Metatron’s sitting inspired Aher’s 
heresy.* While Vaticanus 134 restricts Metatron’s sitting to one hour 
a day, Bomberg, section D simply states that Metatron was given 
permission to sit. Furthermore, Bomberg adds a section absent from 
the other manuscripts, in which Metatron is condemned for not 
standing up when he saw Aher (section H). Finally, Bomberg, sec- 
tion E lacks the reference to standing which is present in the other 
manuscripts, and reads “It is taught that on high there is no siting, 
no rivalry....” 
Alexander accounts for the differences between the manuscripts by 

arguing that Munich 95 represents the earliest recension of the 
account, while Vaticanus 134 represents a later recension, and 
Bomberg the latest. This reconstruction is largely based on 
Alexander's evaluation of section E of the manuscripts. As men- 
tioned above, Munich 95 and Vaticanus 134 both declare that there 
is o sitting and standing on high, while Bomberg lacks the refe 
ence to standing. According to Alexander, not only docs the pre 
ence of the word standing create “a more balanced, rhythmic form” 
in the Hebrew original, but it indicates the lectio difficilior, since it 
creates a contradiction in Vaticanus 134, namely, if there is “no 
standing and no sitting” in heaven, how come Metatron is given per- 
mission to sit for one hour a day? It seems unlikely that Vaticanus 
134 would have introduced such a complication to the formulation 
preserved in Bomberg (i.e. without the reference to standing) 
Therefore, the original version of the quotation must have included 
both standing and siting 

Thus, the emphasis on sitiing in Vaticanus 134, and to a much 
greater degree in Bomberg, reflects an attempt to clarify the cause 

  

     

  

   

        

The emphasis on siting may have been inspired by the traditon that angels do 
ot have joints, f. Ezekicl 11, “their legs were straig s Rabloh 65:21 
PT Berakhot 1:1; Laitius Rabbah 63, cic. 

Enoch and the Talmud,” p. 60. 
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of Metatron’s undoing, something which is unclear from Munich 95. 

  

Probably aware of the wadition that angels cannot sit because they 
lack joints, the authors of Vaticanus 13+ and Bomberg focused on 
the motif of sitting in the quotation in section E. Bomberg represents 
the latest stage of the tradition since it cleans up the quotation in 
section E, by eliminating the apparent contradiction preserved in 

aticanus 134 
Having reconstructed the sequence of the talmudic recensions, 

Alexander turns his attention to the relationship between the talmu- 
dic accounts and the version of Metatron’s downfall in 3 Eoch 16 

  

    

3 Enoch 16:1-5 (Synopse §20) 

Rabbi Ishmael said: “Metatron, the Prince of Countenance, the 
splendor of the highest heaven, said to me 
X first 1 wwas sitting on a throne of glory at the entrance to the sev- 
‘enth hekhal and T judged all the denizens of the heights, the famil- 

'of God, on the authority of the Holy One blessed be he. I dis- 
ributed_ greatness, rovalty, rank, rule, splendor, praisc, diadem, 
Crown, and glory (0 all the Princes of Kingdoms, when L sat in the 
heavenly court. And the Princes of Kingdoms stood beside me, © 
my right and fo. my let, by authority of the Holy One blessed be 
he, Bt when Aher came to gaze on the vision of the Merkabah and 
st his eyes on me, he became fightened and trembled before me. 
And his soul was alarmed [to the point] of leaving him because of 
fear, dread and terror of me, when he saw me when [ was siting on 
a throne like a king, and ministering angels were standing beside me 
fike servants and all the Princes of Kingdoms crowned with crowns 
surrounded me. And in the same moment, he opened his mouth and 
Said: “Surely there are two powers in heaven.” Immediately a heav- 
ey voice went out from before the Shekinah saying: “Return, back. 
Jiding children, cxcept Aher” In the same momen, ‘Anafiel 
YHWH, the glorified, splendid, endeared, wonderful, terrible, and 
dreadful Prince came at the dispatch of the Holy One blessed be he 
and struck me sixty lashes of light and stood me on my fect.” 

  

  

  

    

  

  

  

Although there are considerable differences between 3 Enoch 16 and 
the talmudic manuscripts, Alexander argues that “It is the central 
role of ‘itting’ that allies 3 Enoch’s version of the story with that of 
Bomberg, and sets it apart from Maunich 95. OF course once again 
the option is, in principle, open that both 3 Enoch and Bomberg 
drew on a common, lost source, but there is no advantage in taking 
this line. It is much simpler to suppose that the author of 3 Enoch 

  

Tbid, p. 62 
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16:1-5 knew and used the Bomberg version of the story.” Therefore, 
Alexander concludes that “3 Enoch is based on the Bomberg ver- 
sion of the humbling of Metatron, i.. it derives from the latest stage 
in the evolution of the Talmudic tradition.” 

C. R. A. Morray:Jones has critically examined Alexander’s model. 
Although MorrayJones accepts Alexander’s reconstruction of the 
sequence of the talmudic manuscripts (as do 1), he disagrees with 
Alexander’s view of the relationship between the talmudic tradition 
and 3 Enoch 16. In Morray-Jones’ view, it seems likely that the tal- 
mudic accounts represent a “softening” of an earlicr, more radical 
tradition which is preserved in 3 Znach. According to MorrayzJones, 
the cause of Aher’s error in 3 Fnack is not simply that Metatron was 
seated, as Alexander implies, but Metatron’s “god-like and glorious 
appearance as the enthroned ‘Grand Vizicr” of Heaven.” Since the 
talmudic redactors were interested in discouraging the most extrem 
forms of Metatron speculation, they eliminated all references to 
Metatron’s glorious and god-like appearance and, instead, charac- 
terized him as a less threatening celestial scribe. Morray:Jones con 
cludes that “the talmudic story in its earliest recension [i.c. Munich 
95, represents an abbreviated and heavily cdited version of the orig 
inal, which is more fully preserved at 3 Enoch 16" 

In order 1o shed further light on the tradition of Metatron’s down- 
fall, I would like to examine two additional sources. The first pas- 
sage is Snopse §672, which explains the apostasy of Elisha ben Abuya 
in the following way: 

  

  

  

  

    

Smapse $672 

And these are the men who entered the Pardes. 
“Blisha ben Abuya cut the shoots.” Concerning him Scripture says: 
“Do not allow your mouth, and so forth. They said when Elisha ben 
Abuya descended to the Merkabah he saw Metatron to whom per 
misson was gizen o sit and write doun the merits of Isael for an hour a day. 

     
   

Iid, p. 64 i “Morray Jons, “Hekdalo Licrature and Taimudic Tradidon” p. 0. " id, .3 3¢ MorayJonescxplains, I the b vecions he, the s of Abes Bsasious coxunter with Megion & a0k m S 3 way 15 1o i e and g i prechly the ind of cernsgen Specaiion conceming e gloious and Godtlke Jppearance of the Lser Lard that s prscrved . Selor Fickhaor . e 3 Enad] Indeed, Alesander, i, speculacs th the vignl motvason behind the sl radiion “ndy nothave beeh what Mctaron was oing, but rather bis gloriows appearane.” Se S Enceh and e Talmad p. 63 
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He said: “The sages have taught that on high there is no standing and 
o siting, no jealousy and no rivalry, and no neck and no affliction.” 
He contemplated [kirer] that perhaps there are two powers in heav- 
en, Immediately they brought out Metatron to outside the Curtain 
(Prgod) and struck him vith sixty fiery lashes. And they gave 
Metatron permission to burn Elisha’s merits. A heavenly voice went 
out and taid: “Return, backsliding children, cxcept for Aher.” 
[emphasis added] 

  

There are important similarities and differences between this passage 
and the other versions of Metatron’s humbling. Unlike all the tal- 
mudic manuscripts, Snopse §672 does not open its description with 
the line “Aher cut the shoots” but, instead reads “Elisha ben 
Abuyah cut the shoots”. This reading jibes more closely with the ver- 
sion of the Pardes account in Tosefta Hag. 2:4: “Blisha looked and 
cut the shoots” and is identical with the version in Song of Songs 
Rabbah to 1:4.% 

Synopse §672 states that Elisha “contemplated” (kirker) that perhaps 
there are two powers in heaven”. By contrast 3 Enoch 16 describes 
Aher as saying that “There are indeed two powers in heaven,” while 
all of the talmudic recensions have Aher declare “Perhaps — God 
forbid! — there are two powers.” 3 Enoch 16 and §672, therefore, 
share the specific reference to the two powers in heaven, while the 
talmudic recensions and §672 temper the declaration of Aber/Elisha 
by adding the word “perhaps” (and in the case of the Talmud, “God 
forbid”). 
Unlike cither the talmudic manuscripts or 3 Enoch 16, §672 

describes Aher/Elisha as only wnlenplating rather than declaring his 
heretical idea. This feature may have been included to ameliorate 
the severity of Elisha’s sin or it may reflect the reluctance of the 
authors to even record such a heretical declaration. In any case, the 
implication of §672 i that even contemplating the existence of two 
powers in heaven is a sin, let alone actually declaring their existence. 

‘Although the talmudic accounts do not explicitly declare where 
Metatron s located, the implication is that he is within the Pardes, 
since the opening line declares that “Four enterd the Pardes....” By 
contrast, 3 Enoch 16 describes Metatron as sitting at the entrance of 
the seventh hekhal (“palace”), the exact location where he is 
enthroned by God in 3 Fuoch 10. By contrast, §672 reinforces the 
idea that Metatwon was in the Pardes when confronted by 

  

    

  

* The Palestinian Talmud Hag, 21 7b has “Aher looked and cut the shoots.    
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Elisha/Aher, for it states that “they brought Metatron to outside the 
Curtain,” in order to whip him, a detail absent from the other ver- 

By introducing its account with the talmudic line, “Four who 
entered the Pardes,” §672 clearly indicates that the Pardes was the 
site of the episode (in contrast to 3 Euoch 16). Nevertheless, $672 
essentially glosses the talmudic tradition by adding that “Elisha b 
Abuya descended to the Merkabah”. In doing so, §672 incorporates 
the Pardes account into the Merkabah tradition and prescrves a par- 
allel with 3 Enoch 16, which states that “Aher came to gaze on the 
vision of the Merkabah.” Besides this reference to Elisha’s descent to 
the Merkabah, however, §672 lacks any obvious indications that it 
belongs to the Hekhalot genre, whereas 3 Enach 16 clearly indicates 
its Hekhalot provenance in a number of ways.” 

Significantly, §672 reads like a Hebrew parallel to the 
version in Vaticanus 134." Both passages include the refer 
“no standing and no sitting” and most strikingly, both declare that 
Metatron was given permission to “sit and writc down the merits of 
Isracl for one hour a day,” a detail which is absent from all other 
versions.” If we regard the reference to Elisha’s descent to the 
Merkabah as a gloss, whose function was to incorporate the passage 
into the Hekhalot genre, then we are faced with the conclusion that 
cither §672 drew on Vaticanus 134 for its primary inspiration, that 
Vaticanus 134 drew on §672, or that both passages drew on a com- 
mon source. It also seems likely that the version of the story pre- 
served in Bomberg was either unknown to the author of §672 or had 
not yet been formulated. 

As for the relationship betw 

  

  

    

  

  

  

  

en §672 and 3 Enoch 16, it appears 
that besides their common references to the Merkabah, and the “two 
powers in heaven,” there are no other lexical links between the two 
passages. There is, however, the intriguing reference in $672 to 
Metatron being cast “outside the Curtain” following Elisha’s aposta- 
sy, while in 3 Enoch 16, Metatron is portrayed as being enthtroned 
outside of the Curtain, at the entrance of the seventh hekhal, bfore 

   
  

  

   

* With references (0 the seventh hekhal, the Merkabah, Anafic ctc 
* Despie the differences between them. Tn addition to the ones T have already ‘mentioned, it should be noted that §672 declares that “hey gave Metatron per. misson to bum Elisha’s merit” a line which is absent from all the other versions, 

and which sets up a paralll between the whipping of Metatron with firy Jashes 
and the burning of Elisha's meris 

* Although the quotations in their entirety have minor differences. 
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Aher encounters him. It is possible that cach passage preserves a 
competing tradition (one negative; one positive) explaining how 
Metatron ended up at the entrance of God’s abode, rather than 
inside it 

Do my observations concering §672 shed light on the relationship 
between 3 Enoch 16 and the talmudic recensions? At the very least, 
they indicate that §672 was probably not influenced by the final 
recension in MS Bomberg, which Alexander has argued underlies 
the version in 3 Enoch. On the other other hand, §672 also preserves 
a Hekhalot tradition which is cither unaware of, or has chosen to 
suppress the glorious appearance of Metatron emphasized by 3 
Enoch 16, 

‘Our ability to reconstruct the relationship of the different versions 
s further complicated by the final Hekhalot witness to the tradition, 
Synopse §97 

  

Synopse §5¢ 

Elisha ben Abuya said: When 1 ascended to the Pardes, T saw 
Akatricl Yah, God of Isracl, Lord of hoss, sitting at the entrance of 
Pardes and one hundred and twenty myriads of minstering angcls 
were surrounding him. As it is written: “Thousands upon thousands 
Served him and myriads upon myriads stood before him,” [Danicl 
5710); When T saw them I was alarmed, I trembled, and 1 pushed 
myself and entered before the Holy One blessed be he. I said to him: 
Nfaster of the world, as you wrote in your Torah: “The heavens 
and the heavens of heavens belong to the Lord your God,” [Deut 
10:14] And it s writien: “The firmament declares your handiviork” 
(Pealm 19:2]. [This implics] orly one (God). He said to me: “Elsha 
my son, did you come here only to find fault with my atributes [L- 
hasher ‘l midotai)? Hlaven't you heard the proverb which goes....” 

  

  

  

  

  

  In §597, instead of encountering Metatron, as he does in the other 
passages 1 have examined, Elisha ben Abuya sees Akatriel Yah, God 
of Isracl, Lord of Hosts, siting at the entrance of Pardes. Although 
it may therefore be argued that §597 docs not belong to the tradi- 
ions concerning Metatron’s downfall, it is clear that this passage is 
related to the other accounts. 

Like Metatron, Akatricl is a highly ambivalent figure. §597 calls 
Akatriel “God of Isracl, Lord of Hosts,” which seems to imply that 
‘Akatriel is God, except that later in the passage, Elisha actally 
enters Pardes and encounters the Holy One blessed be he, the most 
common rabbinic tile for God.* A figure named Akatriel appears in 

  

  

" Tn Tact, Hekhalot sources ofen refr to exaled angels such as Alatriel and
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a number of rabbinic and Hekhalot sources. In BT Berakhot 7a (Cf parallel in Synopse §151), Akatriel is described as follows: 
R. Tshmacl ben Elisha says: T once entered the innermost part [of the. Sanctuary] to burn incense and saw Akatriel Yah, the Lord of Hosts, seat- ed upon a high and exalted throne. He said to me: “Ishmacl, my son, bless me.” I replied: “May it be your will that your mercy wil suppress your anger and your mercy will prevail over your other attributes [middotekha) And that you wil act with your children according to the measure of mercy and on their behalf, stop short of the limit of strict justice.” And he nod. ded to me with his head. 

  

As Scholem noted, it cannot be determined from this passage 
whether “Akatricl, represents the name of an angel or the name of 
God Himself in one of the aspects of His glory as it is revealed upon 
the throne”.* In 3 Eroch 15B, Akatriel YHWH of Hosts fanctions as a manifestation of God and is described as ordering Metatron to ful- 
fill the requests of Moses."” Akatriel appears in other Hekhalot pas- sages, as well, where he is characterized as God, an angel, or the 
secret name engraved on the divine throne or crown.® 

In order to fully appreciate the similarities and differences between 
597 and the other accounts, I will analyze §597 in detail. Unlike 

§672 and the talmudic recensions, §597 does not begin with the line 
¥Aher/Elisha ben Abuya cut the shoots.” Instead it opens with the 
line “Elisha ben Abuya said,” and portrays the episode as the first- 
person testimony of Elisha ben Abuya, just as 3 Enock 16 treats the 
episode as the first person testimony of Metatron (the other accounts 
are in the third person). These differences in narrative voice are 
important because they suggest a difference in perspective. By por- 
traying him as a heavenly scribe rather than a glorious vice 
regent, the Talmud depicts Metatron as a more lowly figure than 3 
Lroch. The latter text's more sympathetic image of Metatron is rein- 
forced by his first person account of his heavenly meeting with Aher. 

  

  

  

    

  

  

     

  

Metatron with names reserved for God in more cxoteric Jewish licrature Wolfgang Fauth, “Tatrosiah-Totrsjah und Metatron in der jacischen Merksbab Niysl” foamalfr e Sy of Judasm 22, 1991 In'Synopsc SI51 the same cpisode s described, except imstcad of buming incense, R. hmacl i “offring a sacriice on the slar” when he sces Akauil * i Grasticim,p. 51 For a dscusion o the mythical Snificanee of this pas- 1380 e, Yehuda. Liches, “Dei Natura Dei; On the Development of the. Jebssh Nyt i Stdis i Javish Myt and Jaosh Mesiaion, Alban, 1993, pp. 1061 " The identiicaion of Akatril with God and not an angel in this passage is sup- ported by Scholem, Tauih Gusim, . 52, Odeberg, 3 Erach ch. 155, p 42 5, and Alesander, °3 (Hebrew Apocalypi o Enoch,” p. 30% * The name Alatricl appears i mumber of Hekiulot pasage,incuding 130, whereit i probably a name for God: 138, where Akariel b ether God or o angel 
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In 3 Enoch, we hear Metatron'’s side of the story, as it were. Likewisc, 
§597 provides us with Elisha ben Abuya’s perspective on what hap- 
pened when he ascended to Pardes and not coincidenty, I would 
argue, §597 presents a much more sympathetic portrayal of Elisha 
ben Abuya. 
One way of explining these differences is that both 3 Enoch and 

§597 represent voices from within Merkabah circles, whereas the 
Talmud may reflect a dissenting view from without the mystical tra- 
dition or a more conservative voice from within the Merkabah 
‘movement.* The use of first person voices establishes an empathet- 
ic link between the reader (presumably a mystic, himself) and the fig- 
ures of Metatron and Elisha ben Abuya, respectively. This is signif- 
icant given the broader phenomenon of identfication within 
Merkabah mysticism. Thus, Metatron was once Enoch, who serves 
as a model for Rabbi Ishmacl, who in turn serves as a model for the 
readers of the Merkabah texts. It is also important to note the dif- 
ferent contexts of the accounts. The talmudic account was intended 
for a general audicnce, whereas the Hekhalot passages were writen 
for a limited audience of mystical adepts. The Talmud’s version may 
therefore function as a warning to the general public against the pos- 
sible dangers of Merkabah mysticism. 

§597 continues with Elisha’s declaration “When I ascended to the 
Pardes”. The explicit reference to ascension contrasts §597 with the 
talmudic accounts, which open with the line “Four entered (ekine 
1) the Pardes” and with 3 Enoch, which states that “Aher came to 
gaze on the Merkabah.” Furthermore, the use of the term “ascend- 
ed” differentiates §597 from §672 which states that Elisha ben Abuya 
“descended to the Merkabah.” Like §672 and the talmudic versions, 
and unlike 3 Enoch 16, which refers to the hekhalot, §597 depicts the 
Pardes as the location of the episode. Yet, in striking contrast to 

    

  

  

  

    
   

  

who receives. praers; §310 where Metatron is called Akatiels “servant” and 
Akt i implicity identificd with God; Geniza fragment 19, which paralils $310; 
§501, where the name Akatril i engraved on God'scrown and throne; $667, where 
Aatiiel 5 an angel in the Tourth heaven, and $310 = §678, where Akatricl is the 
fame of an.angel. Scholem has argued, Jarish Guasticim, . 54, that o define 
Alatie in this way, as a secret name of the crown, secms to be both a plausible 
2 rational cxplanation of ts ctymology.” Wiliam Roscanay, “Some Notes on 
Aaciel> Orinial Stuies Dediated o Pl Haupt, Baltimore, 1926, pp. 103-105, 
Arives ' the same concluson. Scholem, ibid., n. 35, writes that Rosenau "has 
guesed: the correct explanation without being aware of existence of the various 
stages in the Merkabah lteraure and without mentioning Rashi, from whose 
Commentary he took it 

A T have suggesied above, §672 appears to belong to the same branch of the 
adition as MS Vaticanus. 
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§672, §597 does not add a gloss to integrate its account into the 
Hekhalot genre. Indeed, there is no mention of the Merkabah in 
§597, unlike in both §672 and 3 Enoch. 

Strikingly, Elisha’s vision of Akatriel does not occur within the Pardes, as implied in the talmudic versions and §672, but at its 
entrance, adetil which jibes structurally with the location of 
Metatron at the entrance of the seventh hekhal in 3 Broch. At this 
point, we might ask whether §597 has merely transformed the motif 
in 3 Enoch 16, transferring the locus of the encounter from the entrance of the seventh hekhal to the entrance of Pardes or whether 
there is another source which may have influenced its formulation. 
In fact, there is a pre-talmudic tradition which parallels the location 
in §507.2 

In the Testament of Abraham, Recension A, (c. 100 CE), Abraham 
ascends to heaven and encounters the proto-plast Adam (Gk. o pro- 
toplasos) seated on a throne at the entrance of Paradise. Because of its many thematic connections to the Aher/Metatron tradition, I will 
cite chapter 11 at length and will italicize those phrases which are 
most significant for my comparison: 

  

  

  

Michacl turned the chariot and brought Abraham toward the east, 0 the first gate of heaven. And Abraham saw.... a man scated an o golden throne. And the appearance of that man was teriping, lke the Master’s And when the wondrous one who was seated on the throne of gold saw few entering through the strait gate, but many entering the broad gate, immediately that wondrous man tore the hair of his head and the beard of his cheeks, and fe trew himself on the ground fiom Jis thrne crying and wailing. And when he saw many souls entering through the strait gate, then e awse from the_earth and sat on his throne, very cheerfully rejoicing and cxulting. Zhen Abraham asked the Gommander-in-chief, “My lord Commander-in-chief who is tiis most wondrous man, who is adomed in such glry.... “This is the first-formed Adam who is in such glory, and he looks at the world, since every- 

   

  

  

  

one has come from him. And when he sces many souls entering e strait gate, the he arises and sits on his throne rejoicing through th 
and exulting cheerfully, because this strait gate is (the gate) of the rightcous, which leads o Lfe, and thoe who entr through it come ints Paradise.... And when he sees many souls entering the broad gate, then he pulls the hair of his head and casts himself on the ground crying and wailing bitterly; for the broad gate is (the gate) of the sinners, which leads to destruction and etenal punishment.® 
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Jones has noed: “This is analogous 1o the posiion of Metaron in 3 Bnoc; 3 precis paralle  found in s uiviag fagient o  lox Hekbiot work i, $597)" Transtormatonsl Mysiciom, . 17 SEP. Sander, “Tesament of Abrabam,” Recension A, in James Charlesworth, cd, The O Tesimnt P 

    



    

    THE FALL OF METATRON 61 

    Like Elisha ben Abuya in §597, Abraham encounters a glorious 
being enthroned at the entrance of a heavenly place  called 
Paradise/Pardes. The appearance of this enthroned being is “terri- 
fying, like the Master’s.” The terrifying character of the being in the 
Testanent of Abraham parallcls the depictions of Metatron and Akatiel 
in 3 Enoch and §597, respectively. Even more significandy, this being 
is described as resembling the “Master” — that is, God — precise- 
ly the source for the confusion in all of the versions of the 
Aher/Metatron tradition.™ 

Unlike Aher, Abraham possesses a heavenly guide in the form of 
Michael. This detail also differentiates Aher from R. Ishmacl who is 
led through heaven by Metatron in 3 Enoch. Indeed, pa 
polemical focus of the Aher/Metatron tradition may be directed 
against the practice of heavenly ascents without an angelic guide, 
perhaps indicating a desire to preserve an carlier, apocalyptic model 
for ascents. Certainly, the presence of an angelic guide in the 
Testament of Abraham leads to a very different result. Rather than spec- 
ulating that the cnthroned being is a second God as in the 
Aher/Metatron tradition, Abraham wisely asks Michacl to_identify 
the mysterious figure: “Then Abraham asked..... who is this most 
wondrous man, who is adomed in such glory?” 
The text links the cnthroned figure to the separation of human 

beings into righteous and unrighteous camps, a detail which recalls 
the role of Metatron in the Talmud and §672 as a heavenly scribe 
who records the merits of Isracl. The Testament of Abrakam also con- 
tains the elements of standing and sitting which feature so promi- 
nently in the Aher/Metatron tradition. A voluntary dethronement 
occurs in the Testament of Abraham when souls enter the broad gate 
signiffing damnation. By contrast, the wondrous figure stands and 
re-enthrones himself when souls enter the narrow gate of righteous- 
ness. Although the reasons for enthronement and dethronement are 
different in the various versions of the Aher/Metatron tradition, the 
dynamic of standing and sitting is an intriguing parallel. Underlying 
all the sources is the sense that there are proper and improper times 
to sit and stand in heaven. Adam dethrones himself as a sign of 
mourning in the Testament of Abrakam, which employs the same motifs 
as the Aher/Metatron tradition to produce a different story. 

  

  

    

  

  

  

  

  

  

  

  

  

That the “Master” in chapter 11 of the Testament of Abraham shovld be identi 
fied s God is lear from chapr 5.



    

62 HAPTER FOUR 

  

Another link between the Testament of Abraham and the Aher/ 
Metatron tradition involves the _identification of the “wondrous” 
figure as the proto-plast Adam. Despite the fact that Cosmic Adam 
traditions originated in Jewish circles, extant Merkabah sources do 
not possess a Cosmic Adam tradition® Nor do they explicidy 
identify Adam with Metatron, a link which is well documented in 
kabbalistic sources. Nevertheless, several scholars have posited that 
an carly tradition linking the two figures probably existed. According 
to Odeberg, this tradition was “obliterated” as a reaction against 
Mandacan speculation concerning the Primordial Man, although 
possible. vestiges may sill be found in Hekhalot literature.” By 
contrast, Idel prefers to view the suppression of the Cosmic, Adam 
tradition in Hekhalot circles as a product of “internal tension 
between different tendencies in early Jewish mysticism,” rather than 
as a reaction to Gnostic or Mandaean speculation.® 
The existence of a no longer extant tradition linking Metatron and 

Adam is supported by a number of sources which portray Adam as 
God’s vice regent” For example, in 2 Enoch 30:11 God declares 
concerning Adam: “And on the arth I assigned him t0 be a sccond 
angel, honored and great and glorious. And I assigned him to be 
king, to reign on the earth, and to have my wisdom. And there was 
nothing comparable to him on the earth, even among my creatures 
that exist.” Indeed, there exists a rabbinic passage concerning Adam 
with striking parallels to the Aher/Metatron tradition: 

  

  

  

  

Moshe Tdel, “Enoch s Metatron,” p. 151, 
* Tid, pp. 156-157; Ch. Mopsik, Le Lre hibrs & Hinoch ou Lie des palais, pp. 54:55, 210; Odeberg, 3 Eock, p. 121-123. Moshe Idel has mre recety written o what he calls the myth of Metron in “Metatron: Notes on the Development of 

Myth in Judam,” in Havivah Pedayah, ed., Myh in Judsim, Jerusalem, 1996 
(Hebrew). Unfortunatel, Tdels essay came to my attention as this book was coming 
0 press and I was unabie to include it in my discussion. 

'3 Enoch, pp. 77.78 and p. 83: “Lastly mention must be made of a possble 
of the conception of Meatron as  primordial bing occuring in ch. 45C: T made 

him (Metatron) strong (or Mighty)in the tme of the first Adam’. One might read 
in this statement an allusion to Metatron as connected with or being the Primordial 
man, the “dan Qg 

* “Enoch is Metatron,” p. 152 On the connection between Adam and Enoch, 
sce pp. 155-156. 

='AS Jal Fossum, The Name of God and the Angel of te Lind, p. 271, writes “That 
Adam was made God's vice-king over the creation is an old and widespread 
traditon which is claborated upon particulary in the so-called Adam leratare. 
The Adam licrature consists of a group of accounts conceming Adam prescrved in 
Greck, Syriac, Mandsic, Edhiopic, Armenian, and Slavonic, as wel as The Apocabpse 

of Adan from Codex V' of the Nag Hammadi Library. 
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R. Hoshaya said: When the Holy One, blessed be He, created 
‘Adam, the ministering angels mistook him for a divine being and 
wished 0 utter the Sancas before him. What does this resemble? A 
king and a governor who sat in a chariot and his subjects wished to 
say o the king Domine® but they did not know which one it was. 
What did the king do? He pushed the governor out of the chariot, 
So they know who was the king. [Geneis Rabbak 8:9]° 

In this passage, Adam is compared to a governor whose similar 
appearance to the king confuses the latter’s subjects. The parable 
notes that both king and governor were sitting in a chariot, a parallel 
to the image of Metatron sitting like God in heaven, particularly 
since God is said to sit on a throne-chariot (cf. Ezekiel 1). The angels 
who wish to say the Smctus before Adam resemble Aher, who 
wondered whether Metatron was a “sccond power” in heaven. Just 
as Metatron is dethroned in the Aher/Metatron tradition, so Adam 
is tossed off the chariot in Gaesis Rabbah, making it clear who is and 
isn't God. In terms of dating, the tradition preserved in Genesis 
Rabbah may stand somewhere inbetween the other sources. It may 
have functioned as a polemic against the earlier tradition of the 
enthroned, glorious Adam whose appearance was “like the Master's” 
and as a bridge between the positive image of the enthroned vice 
regent figure and the more ambivalent image in the talmudic ver- 
sion of the Aher/Metatron tradition. 

Recension B of the Testament of Abrakam preserves a different 
version of Abraham’s heavenly adventure. Instead of getting off his 
throne as a sign of mourning, in this version Adam cries when he 
sees a damned soul being led to destruction and laughs when he sees 
2 soul entering the gate of life (ch. 8). And yet, Recension B 
preserves other details which may have influenced the development 
of the Aher/Metatron _tradition. In chapter 10, Michacl takes 
Abraham to Paradise. There Abraham sees a judge (whom ch. 11 
identifies as Abel) command another figure who “writes records” to 
present himself. The description of this figure suggests connections 
with both Metatron and Akatricl: 

  

    
  

  

* For discussions of this passage and the Aher/Metatron tradition, see Saul 
Licherman, “Metatron, the Meaning of His Name and His Functions,” p. 239, On 
s tradition, see also, MorrayJones, “Transformational Mysticism,” p.17; E. 

olfion, “Ycridah la-Mekavah, pp. %4:25; ldcl, “Enoch is Mectatron,” p. 153, 
where he cites & parallel passage from the Afpiabetof gbe, and p. 164, .18, wher 
he discusses the Genesis Rabbah pasag. 
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The judge commanded the one who writes the records to come. And 
behold, (there came) cherubim bearing two books, and with them 
was a very enormous man. And he had on his head three crowns, 
and one crown was higher than the other two crowns. The crowns 
are called the crowns of witness. And the man had in his hand a 
golden pen. 

  

  

  

Like Metatron in the Shiur Qomah tradition, this figure is described 
as “a very enormous man.” Like Metatron and Akatricl, he i 
associated with a crown or crowns (indeed the very name Akatricl 
contains the Hebrew word for crown, keter). These crowns are called 
the “crowns of witness,” a tile associated with Metatron (Heb. 
“witness"="gyd). Finally, the figure holds a pen in his hand, which 
suggests that he is a scribe like Metatron in the Talmudic version of 
the Aher/Metatron tradition. Chapter 11 makes the connection with 
Metatron stronger, for it identifies the figure with the pen as Enoch: 

   

  

   

And the one who produces (the evidence) is the teacher of heaven 
and carth and the scribe of righteousness, Enoch. For the Lord sent 
them here in order that they might record the sins and the righteous 
decds of cach person. And Abraham said, “And how can Enoch 
bear the weight of the souls, since he has not seen death? Or how 
can he give the sentence of all the souls?” And Michacl said, “If he 
were to give sentence concerning them, it would not be accepted. 
But it is not Enoch’s business to_give sentence; rather, the Lord is 
the one who gives sentence, and it is this one’s (Enoch's) task only 
0 write. For Enoch prayed (© the Lord saying, ‘Lord, I do not want 
to give the sentence of the souls, lest I become oppressive to 
someone.” And the Lord said to Enoch, T shall command you to 
wite the sins of a soul that makes atonement, and it will enter into 
life. And if the soul has not made atonement and repented, you will 
find it sins (already) written, and it wil be cast into punishment” 

  

    

  

  

This inuiguing passage emphasizes that while Enoch has been 
granted the authority to function as a scribe, he cannot sentence the 
souls, since this responsibility is reserved for God. Moreover, Enoch 
is only allowed 10 record the sins of people who have already atoned 
and repented and not the sins which are stil ‘outstanding.” These 
motifs are remarkably similar to the description of Metatron in the 
Talmudic version of the Aher/Metatron tradition. In the Talmud, 
Metatron is described as “recording the merits of Isracl,” which 
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jibes with the notion of only recording sins which have already been 
atoned for. Like the Tetament of Abrahan, the Talmud does not depict 
this scribal figure as possessing the authority of a judge. Indeed, the 
Talmud's attack on Metatron’s sitting may be an implicit rejection 
of this kind of authority. Whereas Metatron makes the mistake of 
appearing like he possesses the authority of a divine figure rather 
than a mere scribe, in this passage, Enoch makes it clear that he 
does “not want to give sentence.” Thus, the tales employ similar 
motifs to different ends. In the Talmud, Metatron appears as a 
carcless figure at best and a hubristic one at worst; in the Testament 
of Abrakam, Enoch cxplicity humbles himself and rejects the kind of 
‘authority which is the unique possession of God. While it s possible 
that these thematic parallels are coincidental, the different versions 
of the Aher/Metatron tradition may also have adopted and 
transformed clements from both recensions of the Testaneni of 
Abraham, a work which probably originated in the first century CE. 

Returning to §597, we find that Akatriel is described as “sitting” 
and “one hundred and twenty myriads of ministering angels were 
surrounding him. As it is written: ‘Thousands upon thousands served 
him and myriads upon myriads stood before him.” [Danicl 7:10] In 
§597, Akatriel is not merely siting, but is enthroned, just as 
Metatron is in 3 Enoch 16. Indeed, both passages reflect the image 

of the divine judge or atig yomin in Daniel 7:10, although 3 Enock 16 
(“and ministering angels were standing beside me like servants and 
all the Princes of Kingdoms crowned with crowns surrounded me”) 
only implicitly draws on this Vorlage, while §597 explicitly cites the 
biblical lemma. 
What does this parallel imply about the relationship of 3 Ewdh 16 

and §597? Of course, both sources may have independently decided 
to employ the image of the aig yomin in Daniel 7:10 in order to 
characterize their respective supra-angelic figures. Yet, the other 
parallels (and we will see more below) between the accounts allude 
to a closer relationship. Either both passages drew on a common 
tradition which depicted the subject of Elisha/Aher’s vision as the 
enthroned vice regent, or one passage was influenced by the other. 
We have already seen one case in which §597 appears 1o have 
preserved an carlier form of a motif shared by 3 Enach 16, namely 
the location of the angelic being at the entrance of Pardes or 
Paradise (as in the Testament of Abraham), rather than at the entrance 
of the seventh hekhal. 
Determining which passage preserves the carlier depiction of 
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the enthroned vice regent figure is more difficult. On the one hand, 
§597 may represent an earlier version because it is more compact 
and because it explicitly quotes Daniel 7. As the tradition developed 
it may have expanded to include more details of the angelic vice 
regent’s glorious appearance; and as the formulation became more 
elaborate, the originally explicit connection with the biblical lemma 
may have been ommitted in favor of a more creative reworking, OF 
course, it is also possible that the author of §597 opted for a more 
concise formulation and therefore eliminated what he considered to 
be the excessive detail of the earlier tradition. 

A further parallel between §597 and 3 Enoch 16 is the fear which 
the angelic vice regent figure inspires in the human observer. §597 
states that after Elisha saw Akatriel and his angelic host, he 
announced: “I was alarmed, I trembled,” while 3 Enoch states that 
afier Aher saw Metatron and his angelic host: “he became frightened 
and trembled.... his soul was alarmed”. This element of fear is 
completely absent from §672 and from the talmudic recensions. 
Indecd, these accounts do not portray Metatron in a particularly 
awe inspiring manner. 

Metatron’s glorious, terrifying appearance provides the most 
reasonable explanation for Aher's confusion. Given this conclusion, 
we may reconstruct the relationship between 3 Enoch 16 and the 
talmudic recensions as follows.” Initially, the tradition of Metatron’s 
humbling was motivated by his glorious appearance, which quite 
reasonably caused Aher to consider him a sccond divinity. Indecd, 
in 3 Ewch 16, Aher confidenty declares “Surely there are two 
powers in heaven” As the earliest recension of the talmudic 
tradition, Munich 95 represents the most severe attempt to suppress 
any hint of Metatron’s glorious appearance. In its general zeal to 
counteract the image of Metatron as an angelic vice regent, 
however, Munich 95 also eliminated any specific reason for Aher’s 
confusion. Therefore the talmudic authors of Vaticanus 134 and 
Bomberg emphasized Metatron’s sitting, a motif which cchoed the 
enthronement of Metatron in the earlier tradition. The new focus on 
siting had the advantage of implicilly attacking Metatron’s 
enthronement without actually describing it in glorious terms. In 
contrast 1o the talmudic recensions, 3 Enack 16 does not reject 
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Metatron's glorious appearance and enthronement. Instead it argues 
that despie Metatron’s godlike qualities, we should not mistake him 
for another god. In other words, 3 Eoch 16 accepts the image of 
Metatron as an enthroned vice regent but warns against confusing 
the angelic vice regent with another god. By contrast, the talmudic 
authors were entirely opposed to Metatron'’s glorious appearance, 
and therefore focused on another tradition (also linked with Enoch) 
that characterized Metatron as a scribe. The implicit goal of the 
talmudic versions is to combat Metatron’s vice regency altogether. 
The assumptions and goals of 3 Ench 16 and the talmudic 
recensions are therefore quite different, even contradictory. By 
suggesting this reconstruction 1 am not arguing that the actual text 
of 3 Enoch 16 is carlier than the Talmud but that its depiction 
preserves an earlier form of the tradition. 

If the relationship between 3 Enoch 16 and the talmudic tradition 
appears clearer, we are stll faced with the cqually vexing problem 
of the relationship between 3 Ench 16 and §597.¢ Although 
Elisha/Aher is described as alarmed and trembling with fear in both 
'3 Enoch and §597, his subsequent reaction differs significantly in each 
account, In 3 Enoch 16, like in the other versions, Aher’s vision is 
followed by his heretical declaration. By contrast, §597 preserves a 
stunning detail: “I pushed myself and entered before the Holy One 
blessed be He.” In other words, Blisha actually encounters God 
when he enters Pardes, a far more radical idea than encountering 
Metatron or Akatriel, no matter how glorious they are. Thus, §597 
preserves the most extreme depiction of the mystical experience 
‘achieved by Elisha/Aher. Once again, we must ask whether this 
feature reflects a later addition, or an earlier clement which was sup- 
pressed in later accounts. 

Instead of immediately uttering a heretical “two powers” 
declaration, in §597 Elisha actually speaks with the Holy One blessed 
be He. This is an amazing cvent which recalls the relationship 
between God and Moses at Sinai, more than it does the relationship 
between God and the Merkabah mystic in the seventh hekhal. 
Although the tenor of Elisha’s words indicates that the glorious 
appearance of Akatricl has troubled him, unlike in the other 
accounts, Blisha does not declare that there may be, or are, “two 
powers”. Quite the contrary, he addresses God as the “Master of the 
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world” and cites two carefully chosen verses from “Your Torah” 
which support the uniqueness of Gods authority 
The first of these verses, Deuteronomy 10:14, forms part of the 

divine instructions which Moses transmits to Israel following his 
second sojourn on Mount Sinai. If the depiction of Elisha’s ascent 
and dialogue with God are at least partially inspired by the traditions 
of Moses' paradigmatic ascent and dialogue with God, then it is no 
accident that the author of §397 places Moses’ words on Elisha’s lips. 
Secondly, Deut. 10:14 was a common proof-text for the existence of 
three heavens, since it repeats the word “heavens” three times.” 
Why is the reference to three heavens significant? We can only 
answer this question if we assume that the author of §597 identified 
the Pardes as the third heaven Therefore, by reciting the verse, 
“The heavens and heavens of heavens belong to the Lord your 
God,” Elisha is arguing that all three heavens belong solely to God, 
rather than to God and another divine being, ic. Akatricl. The 
second verse cited by Blisha is also significant. Although Elisha only 
cites the second half of Psalms 19:2, as is often the case, the 
nquoted part of the verse is at least as important: “The heavens 

declare the Glory of God”. Once again the emphasis of the verse is 
on the sole dominion of God over the heavens. 

After reciting these verses, Flisha declares “had bikad or “only 
one”. In other words, rather than declaring the existence of “two 
powers,” Elisha_emphasizes the uniqueness of God. Thus, Elisha 
challenges  God to explain the incongruency between  the 
monotheism which he knows to be true and the godlike appearance 
of Akatriel. In this formulation, the onus falls on God?’s shoulders to 
explain the apparant discrepency, rather than on Elisha for having 
hypothesized the existence of two deities or Akatriel for having 
appeared like another deity. This interpretation is supported by 
God’s response to Elisha’s declaration. Instead of a heavenly voice 
declaring “Return, ~ backsliding _children, except Aher,” God 
addresses Elisha. Although God criticizes Elisha for “coming only to 
find fault,” he acts more like a father instructing a wayward child 

  

  

  

  

     

    

    

# G, for example, R_Judah's use of Deut. 10:14 in BT Hag. 12b. 
* In et Guastiiom, pp. 14-19, Scholem argucd, largely on the basis of parallls 

with Paul's account in Il Corinthians, that the Pardes should be equated with the 
third heaven. Peter Schafer, “New Testament and Hekhalot Literature: The 
Joumey into Heaven in Paul and Merkabah Mysticiam,” challenges Scholem’s 
posiion. The identification of Paradise s the  third heaven i common in 
apocalyptic sources, cf. Testament of Abraham 11; Life of Adam and Fre 37:4-5 (Greek 
version); 2 Enech 8- 

  

  

  

  



    

    THE FALL OF METATRON 69 

  (God calls Elisha “my son” and recites a proverb in order to 
enlighten him), rather than 2 distant, angry deity rebuking a heretic, 
as in the other accounts 

The specific phrasing of God's criticism of Elisha is extremely 
significant: “did you come here only to find fault with my atuibutes 
[e-harher ‘al middotail?” As we saw above, in BT Ber. 7a, R. Ishmacl 
prays that Akatriel’s “mercy may prevail over your other atributcs 
[middotekha)". Thus, the attributes or middat of mercy and justice were 
specifically associated with Akatriel in at least one tradition. It is 
possible that §597 depicts Akatriel as the hypostatic embodiment of 
the attributes of mercy and justice, an interpretation supported by 
the depiction of Akatriel as the enthroned judge from Daniel 7:10.” 
Yet, in other sources, the term middot refers not to God's attributes, 
but to His “measures” ie. to His Shiur Qomah Instead of 
representing God's atributes, therefore, Akatriel may function as the 
hypostatic _embodiment of Gods form in §597. Whichever 
interpretation is correct, the jist of God's gentle rebuke of Elisha is 
not to condemn Akatriel (and certainly not to whip him with fiery 
lashes), but to defend him. In other words, §597 does not attempt to 
underrmine the existence of an angelic vice regent but to support 
such a conception. 

It is also noteworthy that in §397 God asks Elisha whether he 
came “to find fault,” which in the original Hebrew is expressed by 
the verb le-harker. Above we mentioned that §672 employs the word 

Jither to depict the heretical activity of Elisha, i.c. “He contemplated 
{lirhe) that perhaps there are two powers in heaven.” Thus, both 
§507 and §672 employ the same verb to describe Elisha’s action in 
Pardes. In other sources, the term specifically refers to idolatrous or 
sexually impure thoughts® The first connotation is relevant for both 
§597 and §672 cven though the more precisc sense of the verb in 
the former passage is “to find fault,” whereas in the latter, it is “0 
contemplate”? Is it a coincidence that both passages employ the 
same verb in parallel contexts, did they draw on a common tradi- 
tion, or did one formulation influence the other? 

Indeed, how can one explain the provenance of a passage which 
barely criicizes Elisha, defends Akatriel, and yet is clearly related to 

  

  

  

  

   

  

  

     

%N, Dahl and A. Segal, “Philo and the Rabbis on the Names of God,” Joural 
Jr Study of udsim 1, 1978, have extensively explored the tradions concerning 
God and His atuibutcs 

'CL. BT Ber. 12b; Nidd. 13b; Yoma 29a. 
 Both meanings are attested 1 in rabbinic literatue, cf. Jastrow, p. 366, 
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a well attested tradition which harshly punishes both Elisha and 
Akatriel’s counterpart, Metatron? In my opinion, the most plausible 
explanations are also the most radical. That i, cither §597 preserves 
the carliest form of a tradition which was later linked with Metatron, 
or it represents a late attempt to rehabilitate both Elisha and the 
angelic being he encounters, 

T have already observed that §597 probably preserves at least one 
pre-Talmudic tradition, namely the enthronement of God's vice 
regent at the entrance of Paradise in the Testament of Abraham. At 
present, I will examine other indications that §597 may reflect a pre- 
Talmudic stage of the tradition. §597 lacks the stinging portrayal of 
Elisha as an arch-heretic and also omits another feature which all 
the other accounts preserve: the identification of Elisha ben Abuya 
as Aber. In the talmudic recensions and 3 Enoch 16, Aher is cited 
throughout as the name of the individual who encounters Metatron; 
in §672, Elisha ben Abuya is described as seeing Metatron, and is 
only called Aher after his heretical “two powers” declaration. In 
§597, however, the only name mentioned is Elisha ben Abuya; Aher 
does not appear at all. Likewise, in all the accounts besides §597, the 
character who encounters Metatron is condemned by a heavenly 
voice with the phrase “Return, backsliding children, except Aher.” 

[he only possible explanations for the absence of the name Aher 
in §597 are that the author knew of the tradition identifying Elisha 
as Aher and chose to suppress it, or that he was unaware of this 
wadition. If the latter suggestion is correct, then the cpisode 
preserved in §597 must be older than, or somehow unaware of, all 
the other accounts we have examined. In addition, it must be older 
or unaware of the Palestinian Talmud’s version of the Pardes 
account, since in PT Hag. 77b 11, the name Aher is alrcady 
attributed to Elisha. Significantly, the Tosefta manuscripts all employ 
the name Elisha (except for MS Exfurt) and appear to be unaware 
of the name Aher. Yet, the Toscfia stil condemns Elisha by 
declaring that: “Elisha looked and cut the shoots.” Unlike the 
Toscfia or the other accounts, §597 does not mention that 
Elisha/Aher “cut the shoots”. Once again, we must ask whether this 
means that §597 preserves an carlier tradition, or whether the author 
was unaware of, or chose to omit, this o, 
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77b, Significandy, the formlation in the PT" docs not include the name Aher, but 
reads “Retum, backsliding children, except for Bisha ben Abuya, for he knesw my 
power yet rebelled against mel” 
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Besides the elements which I have already discussed, there are 
several additional features which support an carly origin for the 
radition in §597. Unlike $672 or 3 Enach 16, §597 gives no evidence 
of having been integrated into the Hekhalot tradition of descent to 
the Merkabah. 3 Enoch 16 cxplicitly mentions the “seventh hekhal,” 
and relates that “Aher came to gaze on the vision of the Merkabah,” 
whereas §672 states, “when Elisha ben Abuya descended to the 
Merkabah”. §597 lacks any references to the Merkabah or to the 
Hekhalot and instead reads like a talmudic tradition in its emphasis 
on the Pardes, and its prolific citation of biblical proof-texts, none of 
which are cited in the other accounts. 

Therefore, we are faced with considerable evidence that §597 
preserves an carly tradition. Nevertheless, as 1 mentioned above, 
there is another potential solution to the problems presented by 
§597. Instead of preserving the earliest form of the tradition, §597 
may actually represent a late composition. If so, then the author of 
§507 chose to suppress or simply ignore otherwise universally 
atested motifs (such as the name Aher, the references to 
“backsliding children,” and “two powers,” etc.) in order to paint an 
extremely different portrait of the characters involved. This portrait 
did not involve Metatron, but another supra-angelic being, Akatricl 
who may have replaced Metatron because the author considered 
him to be the rightful angelic vice regent or merely because he 
considered Akatriel to be another name for Metatron. If it is late the 
formulation may reflect the work of the German Pietists, who played 
a critical role in the redaction and transmission of the Hekhalot 
‘material. 

Unlike the authors of the tlmudic recensions and §672, and to an 
even greater degree than the author of 3 Enoch 16, the author of 
§$97 defended the angelic vice regent in his account. The 
rehabilitation of the vice regent figure may have been one of the 
motivations for the changes made in §597. Yet, in additon to 
defending the vice regent, the author only mildly condemned Elisha 
for pointing out an apparent tension between what Elisha saw (x 
godlike figure) and what he knew t0 be the truth as stated in the 
Forah (the uniqueness of God). Why would the author have wanted 
to rehabilitate the figure of Elisha? 
MorrayJones has written “that what the talmudic redactors 

sought.... (o suppress was a certain form of speculation concerning 
the angel Metatron as ‘Lesser LORD' and enthroned ViceRegent 
i heaven — and not the practice of heavenly ascents or Hekhalot 
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  mysticism as such.™" Although I agree completely that the talmudic 
redactors wished to suppress the tradition of Metatron as enthroned 
vice regent, I would like 10 re-examine the question of whether they 
sought 10 suppress or at least undermine the practice of heavenly 
ascents. Clearly, the Talmud does not seek to completely suppress 
the practice of heavenly ascent, for it indicates that R. Akiba 
ascended and descended safely. Yet, by undermining the tradition of 
Metatron’s heavenly enthronement the talmudic redactors were 
implicitly attacking the view that the Merkabah mystic could ascend 
10 heaven and repeat the process of enthronement and angclification 
originally undergone by Enoch-Metatron. This message is reinforced 
by the transformation of Aher into the arch-heretic. One imagines 
that most people hearing or reading this account would become 
wary of heavenly ascent and visionary cxperience. If this 
reconstruction is correct, then the author of §597 may have 
rehabilitated the angelic vice regent and Elisha in order to 
rehabilitate a central goal of Merkabah mysticism, itsclf, ic. the 
vision of God’s Glory and the enthronement and angelification 
which accompanies it 
Although both solutions have their merits, my own preference is 

for the former, namely, that §597 preserves the carliest form of a 
tradition which originally concerned Akatricl and only later was 
transferred to Metatron. My primary reason for supporting. this 
model is its greater simplicity; futhermore, it better explains certain 
archaic features, such as Akatriel’s enthronement at the entrance of 
Pardes.® In cither case, §597 raises many basic methodological 
questions for our understanding of Hekhalot literature. On what 
basis does §597 belong to the Hekhalot genre? It lacks any references 
1o the Hekhalot or the Merkabah. It depicts an angelic figure, but 
so do many rabbinic passages. It describes Elisha as ascending to 
heaven, but the Talmud implies this as well. Indeed, as mentioned 
above, §507 reads more like a rabbinic passage than a Hekhalot one. 
My analysis has shown that it is possible to suggest a redactional 
sequence of the various rabbinic and Hekhalot versions of a 
particular tradition, yet, it is sometimes more difficult o identify the 

    

  

  

  

  

  

    

  

  

* “Hekhalot Literature and Talmudic Tradition,” p. 36. 
* Although one could argue that thi feature derives from 3 Eaach 16's description of Metatron at the entrance of the seventh hekhal. But why would the author of 

§597 have transferred the location from the entrance of the seventh hekhal 10 the 
entrance of the Pardes? Unless, of cours, he was trying to create wht appeared to. 
be an carly tradition. Once again, however, this is a more complcated explanation. 
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particular genre to which a passage belongs. Essendally, the 
distinction between rabbinic and Hekhalot literature may be much 
Jess concrete and far more heuristic than_previously accepted. 
As T have argued, the talmudic account of Metatron’s downfall 
implicity undermines the tadition of the heavenly enthronement 
and glorious appearance of an angelic vice regent figure. By contrast, 
the versions of the episode preserved in 3 Enoch 16 and §597 do not 
seck to negate the image of the enthroned vice regent, but rather, o 
warn against viewing this figure as a second God, depite his glorious 
appearance. 

Ultimately, the Vorlage for Metatron’s humbling may be the 
biblical, intertestamental, and rabbinic tradition-complex which 
depicts a human or angelic being as attempting (and failing) to atuin 
divine status. Thus, in Isaiah 1412-15, we read: 

    

  

How are you fallen from heaven, O Shining One, Son of Dawn 
[Vulgate = Lucifer]. How are you felled to carth, O vanquisher of 
hations! Once you thought in your heart, “I will climb t the sky; 
Higher than the stars of God I wil set my throne. T will sit in the 
mount of assembly, On the Summit of Zaphor I mount the 
back of a cloud. T will match the Most High 
brought down to Sheal, (o the bottom of the Pit.* 

  

  

  

    

  

And in Ezekiel 28:1-8; 

The word of the Lord came to me. O mortal, say to the prince of 
Tyre: Thus said the Lord God: “Because you have been so haughty 
and have said, ‘T am a god; I st enthroned like a god in the heart 
of the seas, whereas you are not a god but a man, though you 
Geemed your mind t0 a gods.... they shall srike down your 
Splendor. They shall bring you down to the Pit.” 

  

  

lethronement of 
re with Adam:* 

   Significantly, in a passage which recalls th 
Metatron in Pardes, Ezekiel 28 links the King of Ty 

full of wisdom and flawless in 

  

     

  

You were the seal of perfection, 
beauty. You were in Eden, the garden of God... I created you as 
a cherub with outstretched shielding wings.... You grew haughty 
because of your beauty, you debased your wisdom for the sake of 
your splendor. 1 have cast you to the ground. 

    

O the mythological background of Lsaiah 14, cf. B. S. Childs, Myth and Reliy 
n the Old Testament, Loncion, 1960, pp. 61-71 
o chis dentitcaion sce, H. G. May, “The King of the Garden of Eden,” in 

Ll Prophetc Harlage Bsays  Hanow o fams Mailnhrg cds. B. W. Anderson and 
W arrtson, London, 1962, pp. 166-176; Nils Dahl, “The Arrogant Aschon,” p. 
703, 
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The tradition of Metatron’s downfall clearly echoes these biblical 

  

passages.” Isaiah 14 and Fzekiel 28 wam against another figure 
enthroning himself on high and challenging the unique authority of 
God. Indeed, the talmudic authors may have viewed Metatron as a 
contemporary version of the “Son of Dawn”/’King of Tyre”.* 
Accordingly, they cnsured that like his biblical predecessors, 
Metatron was dethroned by God and his divinity explicitly rejected. 

Further inspiration for the demotion of Metatron may have come 
from the well attested intertestamental tradition of a Fallen Angel 
whose sin involved heavenly enthronement.” Thus, in 2 Enoch 29, 
we read that: “one from the order of angels, having tumed away 
with the order that was under him, conceived an impossible thought, 
t0 place his throne higher than the clouds above the carth, that he 
might become equal in rank to my power. And I threw him out from 
the height™ Besides the common motif of angelic enthronement 
and forcible dethronement, the link between Metatron and the fallen 

 As sevral scholars have argued,the tradition of the fllen angel may ulimat tely deive from the ancient Canaaite figure of Atbtar, who attempied to il the thronc o Baal bu iled and subsequently had o descend and lc the undrworld LR Clapham, Soncunao: The Fit Tio Gyl P diseriation, Harvard Universiy, 1969, pp. 150-153; Franci Fallon, 71 Eximanent of Sobatk outsh Elntsm Grosic Erasion Myths, Lesien, 1978, p. 2. On dhe King of Tyre in ltcr Jwih sources, . Faes of the Glario, pp. 24111 On fallen angdls, cf. Leo Jung, Fulln gl n T, Cirisian d Mhammedn Lieatar, Philadelphis, 1926, Bermard Baberger, Foln A, Phiadelphia, 1953 On'p. 24, Bamberger discusss Elha's encountér with Mesatron, but he docs not auemp 1 imerpret the ccount in light of fllen angdl traditons. On. the relonship of the fallen angel tradiion, the tradiion of a haughy Tl who claimed t0 b 3 god, and the Anichrst taciton, . A Yarbro Coline, T Contar Mot the Bok of Rscltn, Misonla, Montana, 1976, .51, wih . 130-154, 165, with . 27, 166-166; 176-185. Also, Ni Dabl, “The Arrogant Archon.” pp. 705 705. David Halperin, “Ascension or Invasion: Tnplications ofth Heavenly Journcy in Ancient Judatm,” Rliion 18, 1988, intesprets th sscenson tradiions cocerning Moses and Metatron as posiive strctural varition of the negaive traciton o Lucfer’s ascent and subscquent downfll. On - 3, Halperin wies “To sum e ascending hero, i il of his avatars — Enoch, Abraham, Moscs and Enoch: Meatron — is Lucier, viewed this time in 3 posthe ligh and permited 10 rumph. Luciter is s dn fo Shsl, fo e s of s i Mo vanuishesthe angel and grasp the throne of God. Metatron camcs Mosey e to 8 degree hat matches Lucie’s faniasics.” Halpern does ot menton. dhe tmditon of Metatron's own. demion, which. scems to. echo. the. downiall of Lucitr Consequenty, he only portrays Metatron's cnthronement in heaven a a posiive o, Whercas it was deary viewed negatvel o at eas ambivalendy by some 
 Sec dhe paralle in The L of Adam and Eve 15:2. For other sources, cf. F1 Andersen, *2 (Slavonic Apocalypee o) Enoch,” in The Ol Todament Prsdigrapi Vol 1 p. 140, mn. 15 
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angels may have been intensified by 1 Enoch 12-13, where Enoch 
intercedes on behalf of the fallen angels 

As a segue into the next chapter, a final parallel to the downfall of 
Metatron may be found in Gnostic traditions concerning the 
Demiurge or what Nils Dahl has called “The Myth of the Arrogant 
Ruler”.# As Dahl and other scholars have argued, the downfall of 
the Grostic Demiurge, commonly known as Taldabaoth, Samacl, or 
Saklas, is also related to the forementioned biblical and inter- 
testamental traditions concerning the haughty human or angelic 
being who falsely claims to be a god. 

Like Metatron, the Demiurge is rebuked in a number of Gnostic 
texts by “a voice from above” which declares: “You are mistaken, 
Samacl,” or “Do not lic, Ialdabaoth.” Unlike the Aher/Metatron 
tradition which emphasizes the unique authority of the biblical God, 
the Gnostic sources actually seek to undermine the God of the Bible 
by ideniifying him with the Demiurge The point of the 
Aber/Metatron tradition is to differentiate Metatron from the God 
of Judaism; the point of the Gnostic sources i to differentiatc the 
God of Israel (ic. the Demiurge) from the higher God of the 
Pleroma. Despite their divergent theologies, the Gnostic and Jewish 
sources resemble one another in a very important respect: both 
function as polemics against a lower figurc who may be casily 
‘mistaken for the one, true God 

In the next chapter, I will examine two vice regent figures, 
Sabaoth and Abathur, who like Akatriel in §597 and Metatron in 3 
Fnoch 16, are depicted as judges enthroned at the entrance of the 
divine dwelling, The cxistence of this cross cultural phenomenon 
may have influenced the authors of the Talmudic version of the 
‘Aber/Metatron tradition to polemicize against such a figure within 
Jewish circles. The closeness of the Hekhalot depictions of Metatron 

  

  

  

@ G, Dah, “The Arrogant Archon,” pp. T0LfE CF, also, Fallon, 7h Bnfronanent 
of bty g 2683 Beand Bar, Lot s Thaté Grasique s 
9 v de £ Hamme o Monde o dos Achonies (NFE I, 4), Québec/Lowvain, 1980, p. 
3, 

" . Hopostasis ofthe Arhoms 86:32-87:4; 9424-26; 95:57; O the Originofhe World 
103:15-18, Trenacus, Hacr. 1306 Dahi, “The Arrogant Archon,” pp. 693694 
includes the rebukeof the Demiurge as part of the pattern of the myth of the 
‘armogant ruler in Grosicism. 

The Arogant Archon,” pp. 706707, As Dahl writes: “The mythopoctic 
polemic s not. dirccted agins_an cardly roler, against the symbolic or 
B elogical adversary of the people of God, or against the rligious hero of a 
heretcal group, but agains the God of monotheistic opponenis” 
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and Akatriel to the Gnostic and Mandaean traditions could easily 

  

have raised the suspicions of the Talmud’s authors. Rather than 
explicidy declaring that belief in an enthroned vice regent was 
heretical, however, they may have formulated a far more subtle 
atack. Even in his avatar as a scribe allowed to sit in heaven to write 
down Isracl’s merits and not as a glorious, enthroned vice regent, 
Metatron was a dangerous figure, whose appearance could cause 
confusion and lead to heresy. Aher then becomes the symbol of 
those Jews whose ditheistic or binitarian belicf in an angelic vice 
regent 100 closely resembles the beliefs of Gnostics and Mandacans, 
Perhaps cven the reference to “no standing and no sitting,” 
appearing in the carliest Talmudic manuscripts reflects  this 
polemical context for as Michael Williams has shown, standing was 
a positive sign of stability in many Gnostic sources. As Zostrianos 
declares, “I became a root-seeing angel and stood upon the first 
acon which s the fourth..... I stood upon the sccond acon which s 
the third.... I stood upon the third acon which is the second.” 
(Rstrianos 6:20-7:10) Thus, in its most conservative formulation the 
Talmudic cpisode attacks both heavenly enthronement and the 
tradition of standing in heaven, actions which are linked to 
angelification or divinization in Gnostic and Hekhalot sources alike. 

I condude this discussion with a final tradition concerning 
Metatron. The passage appears in the midrashic collection called 
Lanentations Rabbah and follows a description of God lamenting the 
descruction of the Temple in Jerusalem and the exile of his 
Shekinah: 

   

  

  

  

  

  

  

  

    

  

At that moment Metatron entered and fell on his face and said 
before Him, “Master of the Universe, I wil cry so that you don’t 
have o cry.” He [God] replied, “If you don’t let me cry now T will 
enter a place where you don't have the authority [reviu] to enter 
and I will cry, as it is said, “If you do not heed, My soul will weep. 
in the secret places because of your arrogance (Jeremiah 13:17] 
(Lamentations Rabbah 24) 

     

     

In this poignant encounter, Metatron bows down to God as a sign 
of respect, a sharp contrast to his action in the Aher/Metatron 
tradition. At first glance, Metatron's suggestion that he weep in 
Gods stead appears to reflect positively on Metatron: he is 
voluntcering to perform an activity which is either painful or 

  

  

* Michacl Williams, The Inmsable Race: A Guastic Desiation and the Teme of Stabiiy, Leiden, 1985, 
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  inappropriate for God. And yet God’s response hints that Metatron 
may have overstepped his boundaries once again. Rather than 
‘accepting Metatron’s offer, God tells Metatron that unless he leaves 
him in peace, God will retreat to a place where Metatron is unable 
(lt. does not have the “authority”) to follow. The Hebrew term used 
is the same word employed by Aher in his infamous “two powers” 
Statement. Whether or not we hear an echo of the Aher/Metatron 
tradition in God's response, it is clear that Metatron has been 
rebuked for assuming too much authority. This is also suggested by 
the biblical proof text which in the original context refers to racl’s 
“arrogance” as the source of God’s sadness, while in the midrashic 
re-reading Metatron's arrogance has become the catalyst for God 
removing himself to a hidden place to cry. Once again, Metatron 
has literally been put in this place. 

Indeed, this powerful pasage argues that God, rather than 
Metatron — the angel typically in charge of Isracl — will personally 
mourn for the destruction of his Temple and the exie of his 
Presence from his people. By affirming that God, and not Metatron, 
will mourn, the text rejects the importance of intermediarics and 
argues instead for the primacy of the direct relationship between 
God and Isracl, even as it describes the catastrophe (the destruction 

of the Temple) which threatens this relationship. Thus, we have seen 
texts which treat Metatron as a positive symbol of the human ability 
to breach the distance with God, others which understand Metatron 
as a threat to what they consider the proper boundaries between 
God and his creatures, and sill others which imply that Metatron 
functions as an obstacle in the way of a direct relationship between 
God and people, as in this final passage. 

  

  

  

  

  

     

    

  

 



    

CHAPTER FIVE 

ABATHUR’ 

  

'S LAMENT 

Like Merkabah mysticism, Mandacism and Gnosticism developed 
their own myths of vice regency, incorporating many of the same 
themes and transforming a common pool of biblical and apocalyptic 
traditions. As in the case of the Jewish sources, Gnostic and 
Mandacan texts depict the vice regent as a figure who both crosses 
and _reinforces boundaries and categories. Examining these 
traditions, we encounter similar motifi of ascension and 
transformation, expulsion and rehabilitation. In the following 
chapters, I will focus on two vice regent figures, Abathur and 
Sabaoth. Because the Gnostic figure Sabaoth and the texts he 
appears in_have already been examined in great detail, 1 will 
emphasize in particular his parallels with Metatron and Abathur. By 
contrast, I will provide an extensive portrait of the Mandacan figure 
Abathur, who has received relatively little scholarly attention until 
now. 
Many carly scholars of Mandacan literature, including Eric 

Lidzbarski, Richard Reitzenstein and Rudolph Bultman postulated a 
pre-Christian, Palestinian origin for Mandacism.' This view gains 
support from the The Haran Gawaita, which contains the Mandacan’s 
own account of their forced migration from Palestine to 
Mesopotamia. More recenty, Kurt Rudolph has suggested a 
“Jewish, Palestine, Pre-Christian” theory of Mandacan origin,’ and 

that “Even the oldest form of that which we today call 
Mandeism was a_splintering off from official Judaism.” Edwin 
Yamauchi has offered the strongest challenge’ to this position, 
arguing instead that the origin of Mandacism lies in a Transjordan 
or “western proto-Mandaean component” of “noncJews” (possibly 
sharing an ideology similar to that of the Elchasai sect), who 
migrated to Mesopotamia and combined their form of Gnosticism 

  

  

    

  

  

! For discussions of the various positions sce Kurt Rudolph, “Problems of a 
History of the Development of the Mandacan Religon,” Hitoy of Reigons 5, 1969, 
pp. 210:234, 

* Kurt Rudolph, Die Mandier 1. Progomena: Des Mardiproblens; i Mandier IT. Der 
K 

> “Problems of a History of the Development of the Mandacan Religion,” p. 228. 
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with an indigenous group, as he writes: “It was this fruitful union of 
the vitality of Gnosticism and the tenacity of Mesopotamian cult and 
magic that resulted in the birth of a hardy new rcligion, perhaps by 
the end of the second century AD.™ 
Determining the date and provenance of the many works which 

comprise the Mandacan library is notoriously difficult® The most 
extensive and, from a theological point of view, richest, Mandaean 
texts, such as the Ginza Raba, the Book of Joln, and the Canomical 
Prayerbook, are compilations of chronologically and theologically 
disparate. elements* The oldest stratum of these works are the 
liturgical hymns contained in the Canonical Prayerbook, which probably 
date from the third century CE. The Ginza and Book of John were first 
redacted in the early Islamic period. The earliest figure appearing in 
the colophons of Mandacan works is a scribe named Zazai 
&Gawazta, son of Natar and Hawwa, who is said to have copied the 
hymns in the Canonical Prayerbook “from the scroll of the first life.”” 
Many Mandacan scrolls written in the medieval period and later 
claim to trace their origin to this figure, who lived in the second half 
of the third century CE. The systematic analysis of the Mandaean 
colophons is currently being undertaken by Jorunn Jacobsen 
Buckley, whose work will undoubtedly shed much light on the deve- 
lopment of Mandacan literature. 
The highly redacted nature of Mandacan litcrature recalls the 

literary character of Hekhalot texts which, as Peter Schafer has 

  

  

  

    

   

* Yamauchi, Pr-Christian Gastcisn, pp. 14042 
 On the eriical study of Mandacan literature, see Svend Aage Palli, Esiay on 

Masdacon Biliography 1950-1930, London/ Copenhagen, 1953; Rudolf Macuch, Zur 
‘Sprch nd Literaus dr Mandier: Mit Beirigen von K. Rudolph . E. Seeler, Be 
1676 (~Studa Mandaica, Band 1, Geo Widengren, Der Mandsisnus, Darmstack, 1982, 
esp. Sec. 5, “Literarische Fragen™, Kunt Rudolph, Dic Mandaer 1. Proligmesa: Das 

daaproblem, Goingen, 1960. Alo worthwhile are the introductory comments of 
E. S, Drower in her editions of Mandacan texts. 
‘e wandard cdition of the Ginza Raba (alo called Sida Rabo) is that of M. 

Lidsbarski, Ginga. Der Schae odr das groe Buck der Mandaer, Goteingen, 1925; FL 
Fetcrmann aiso published an edition in lithographic form as Thesauns se bbar mag- 
s, Leiprig, 1867 The Book of John (Mand., Drisé dTaly; also known as Drishe 

¥ alkeor ook of the Kings") appears in Lidzbarski, Das Joamnssiuh der Mandier 
2 Volumes, GicBen, 1905 and 1915 (Reprint Berli, 1965)" The Cananial Prerbook 
s the name given by Edith Drower to the Qylasts, a collecon of Mandacar 
Gical passages, <. ES. Drower, he Canonical Pryerbook of the Mandaans, L 
£330, scc, ko, Lidzbarskis cdition, Mandaihe Liwgin, Berln, 1920, (Reprnt, 
Hilddsheim, 1962 

  
  

  

        

    
  

For a discussion of these isses, sce R. Macuch, “Anfinge der iR 
Althcim and R. Stchl, cds, Di Avaber in dr altmn el Berln, 1965 and “Preface,” 
in ], J. Buckcy, The Sooll of Evalud Kingsip (Divan Malkuta ‘Lais), New Haven, 
1995 
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argued, are actually compilations of smaller literary units or 
traditions. In response to the complex nature of Mandacan sources, 
scholars have developed a number of criteria for determining the age 
and compositional mileu of specific literary units. These critical 

dicators include the mention of baptismal practices, Jewish 
doctrines and practices, polemical references, parallels with Gostic 
and Christian literature, and linguistic usages.* 

Generally, the correlation between Mandaean practices and beliefs 
with those of early baptismal groups such as the Elchasites is taken 
as an indication of an early, that is, pre-Islamic, or even pre- 
Christian origin. Likewise, parallels between Mandacan and Jewish, 
Christian and/or Gnostic sources are often interpreted as signs of an 
carly date. The presence of polemics against Christianity and 
Judaism, but not against Islam, is considered an indication of a pre- 
Islamic provenance. By contrast, the use of Arabic names, rather 
than their traditional Mandaic counterparts, (e.g. Allah, for the high- 
est God; Zakyd, for John) may signify a post-Islamic date 

Unfortunately, the determination of a particular literary unit's date 
and provenance on the basis of these criteria ofien proves to be 
highly problematic. For example, the conspicuous absence of a 
polemic against Islam may have more to do with the fear of Moslem 
reprisal than a pre-Islamic origin, while the use of an Arabic name 
such as Yakyd instead of the Mandaic Zihamd, may indicate a late 
redactional change made to a compositionally carly passage. Because 
of this uncertainty, many scholars have focused on reconstructing the 
phenomenological character of Mandaean religion, rather than its 
precise literary development. As Kurt Rudolph has written: 

  

  

  

  

       

  

     

Itis very difficult t0 get a clear picture of these religious ideas from 
Mandacan literature..... It has therefore not yet been possible to 
reconstruct the evolution of Mandacan ideas from their earliest 
beginnings with any certainty. Here, I can do no more than to give 
a short phenomenological outine of the main current of religious 
ideas in this lterature.” 

Elsewhere, however, Rudolph has argued that certain pheno- 
menological criteria may help us ascertain the evolution of 
Mandaean theology. In his opinion, the chief phenomenological 

* On the related issues of dating Mandacan licrary sources and the Mandacans, 
themselves, see the survey in Edwin Yamauchi, Guostic Ethis and Mandacan Orgis, 
PP, 10, 

Kurt Rudolph, Mandacim, Leiden, 1978, p. 12. 
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shift in Mandacan theology is from an earlier radical dualism to a 
more monistic view, a hypothesis which I will examine more closely 
below.* Despite the great variety of Mandacan traditions, Rudolph 
cautions that Mandacism “cannot be characterized as a simple 
mosaic of individual sccts or ideas. It is, as Macuch recently 
emphasized again, a ‘unified phenomenon™." In examining the 
Mandacan figare of Abathur, I will adopt both of Rudolphs 
methodological principles, namely, his focus on phenomenology and 
his acceptance of the underlying coherence of Mandacan sources. 
One of the uniffying themes of Mandacan theology is its emphasis 

on the divine and semi-divine beings who populate the various levels 
of the Mandacan universe. Although studies of Mandacan religion 
have never kept pace with the plethora of Mandacan theological 
figures, a number of works have been devoted to examining 
particular beings. The Mandacan Primal Adam or Anthropos has 
until now received the most scholarly attention, with relevant studies 
produced by Kracling, Drower, Quispel, and Cohn-Sherbok.* 
Although Kracling noted the parallels between the Mandacan 
‘Anthropos and Jewish and Gostic traditions, he traced the origin of 
the phenomenon to Iranian religion. By contras, more recent 
studies have emphasized the dependence of the Mandacan figure on 
Jewish conceptions, 

arlier in the century, when scholars were more intent on showing 
the influence of Mandacism on early Christianity, the Mandacan 
figure of John the Baptist and the saviour figure Enosh were 
frequently compared with Christian portrayals of Jesus.” In roughly 

    

   

  

  

  

  

. Rudolph, Theognic, Komogonie und Antiropegonc in den mandiischen Srifen, 
Sotingen, 1965, pp. 136-138; 3411 

oblems of a History of the Development of the M: 
Juoting R. Macuch, “Anfinge der Mandacr,” p. 170. 
Virpas and Som of Man: A Sudy in the Relgous Synretim of the 
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the same period, Kracling devoted an article to the ctymology and 
origin of the Mandaean demiurge Piahil.* During this early phase 
of Mandaean research, general studies and editions of Mandacan 
texts often contained brief comments on the character and origin of 
Mandacan theological figures. More recently, Kurt Rudolph has 
devoted large portions of his now classic Thagonie, Kasmogonie und 
Anthropogonic in den mandaischen Schrifen 0 examining the various 
actors in the Mandaean cosmogonic drama. Finally, mention must 
be made of the current work being done by Jorunn Jacobs 
Buckley, who has devoted 2 number of highly interesting studies 
rehabilitating the often maligned figure of Ruha.* 

It should be stressed that Abathur is not the only Mandaean figure 
who possesses characteristics of a vice regent. For example, Hibil 
Ziwa, Manda d’Hiyya, and Ptahil each have vice regent features, 
some of which have already been noted in carlier studies.” 
Nevertheless, Abathur not only possesses the greatest number of 

  

   

  

encountered in th area around Basrs during the 17t cenury, they refered 1 
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ack with Sytan Chrsganyy: Thus, “The knowledge of Jesus Chiit was fo0 mhach e in thlr suroundings to llow a Mandacan transformation. " Carl Krading, “The Mandaie God Pahi> Joanal o te Amian Orintl Scidy 53,1953 Sec . J. Bockley, “The Mandacan Si s an Esmamle of The Image Abors and Below,® N 56, 1979, idem, “Tuwo Femile Gnotic Reveers. Histoy Foigins 19, 1980; e, “A Rehabicaion of Spirt R in Mandscan Religion Hipy of Rigens 21, 1982 e, P Fd nd Fulfnet i Groton, Chipel 
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these characteristics, but also most closely resembles the other vice 
regent figures 1 have already examined.” 

Abathur as Creatie Light Being 

   
     

        

      

         

  

   

  

   

            

   

  

    

              

    

  

   
    

     

According to Mandacan mythology, Abathur is originally an 
emanation of the unknown High God, who is called “Life” (haire), 
“Great Life” (haiye rabbd), and “Lord of Greatness” (mara drabuta) in 
the earliest texts, and the “King of Light” (malka dufura) in later 
sources. The stages of divine emanation are commonly referred to 
as the “Second,” “Third,” and “Fourth Life,” but are also known by 
the corresponding personal names Yoshamin, Abathur, and Prahil. 
As the Canonical Prayer Book o the Mandacans states, “The First Life is 
anterior t0 the Second Life by six thousand myriad years and the 
Second Life anterior to the Third Life by six thousand myriad years 
and the Third Life more ancient than any ‘uthra by six thousand 
myriad years.”® Together these divine beings make up the World of 
Light (alme dlhura). Parallel to the World of Light is a World of 

| Darkness (alme d’hshuka), inhabited by a pantheon of beings including 
the ambivalent female figure Ruha and her monstrous son ‘U 

As the light is emanated, its quality decreases, so that the Second 
Life is inferior to the First Life, and 50 forth. In a number of sources, 
a process of devolution occurs as the Second Life (Yoshamin) turns 
towards the World of Darkness. The Third Life (Abathur), who is 
also called B'haq-Ziwa, accelerates the process of degeneration by 
gazing into the “black” or “turbid” waters which form the 

  

      

  

The most extensive and best cxamination of Abathur until now appears in 
Rudolph, Thetgoie, Kosmogorie wnd Anthopoie, <sp., pp- 121138, Until Rudolph'’s 
work, mast speculation, on Abathur concerned the ctymology of his name, which I 
il examine below, Briel discussions of Abathur may be found in Wilhclm Brandt, 
D mndische Relgim, thve Entusdelig wd gschihtiche Bedeutrg, Leipri, 189, pp- 
SUT, idem, Das Stickal der Sle nach dem Tode nah mandiichen wd pasichen 
Vorslingen, Jalvbicher fir protesimtisie Theogie 18, 1892 (reprint with cpilogue by 
G Widengren, Darmitadt, 1967), pp. 27-29; H. Jonas, Guosis und spitantikr Gsy 
Vol 1 espy pp. 2771T; M. Lidsbarsk, Das Johaniesbuch der Mandier, pp. Xx-x0x; 
E.S. Drower: The Mandasans of Irag ond Jran, p. 95, n. 4 idem, The Sert Adam, pp. 
4.65; R, Macuch, Handboot of Clcical and Moders Mandaic, Berin, 1965, pp. 210- 
211, 1 have recently examined several aspects of Abathur in Tre Gastic Imgnatim, 
pp. 199-127; ymalogy,” in J. Collns and M. Fishbane, cds, 
Beath, Eistas, and Oter Worldly Jourgys, Albany, 1995, pp. 169-179. 

VE.S. Drower, The Canonical PrayrBok of the Mandaans, . | 
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lower boundary of the World of Light. By gazing below, Abathur 
commits an act of extreme hubris and even rebellion, for the proper 
focus of the anated beings is on the Great Life, above. Like 
Sophia’s rebellion in the western Gnostic mythos, Abathur's gazing 
results in the creation of the demiurge, Prahil, who forms the physi- 
cal world (tibil). As the Ginza Raba states: 

  

  

   Abathur arose, opened the gate (of the World of Light) and gazed 
into the black waters; and immediately his counterpart was formed 
in the black waters. Paahil was formed and ascended (0 the 
boundary..... Abathur instructed him and said: “Arise, my son, 
condense a condensation in the black wate   

In another version of the cosmogonic drama, the rebellious charac- 
ter of Abathur’s action is emphasized: 

Bhaq-Ziwa [i.c. Abathur] shone by himself, and he held himself to 
be a_mighty one. He held himself to be a mighty one and 
abandoned the name that his father had called him by. And he 
spoke: “T am the father of the uthras. The father of the uthras am 

1, T made shkinas for the uthras.” He contemplated the wrbid water 
and said: “T shall call forth a world.” He took no advice and did not 
perceive the turbid water. 
i callcd Prahil-Uthra,esmbraced him, and kised him e  ighy 
one. He bestowed names on him, which are hidden and protected 
in their place. He gave him the name “Gabriel, the Messenger,” he 
called him, commanded, and spoke to him: “Arisc, go, descend to 
the place where there arc no shkinas o worlds. Call forth and create 
a world for yourself just like the sons of perfection, whom you 

       

  

  

As a result of his rebellious involvement in the creation, Abathur is 
condemned as the one “from whom imperfection originated, from 
him imperfection came into being and he sowed bad seed [i.c. 
Puahil]. Bad seed did he sow and created creations not worthy of 

 Mark Lidzbarski, Ginza, p. 174 Rudolph discusses this passage in Thsgoni, 
Kaspugoni wd Antirorgo, . 126 

iz, pp. 97 . This passage is also cxamined in Thugoi, Koogonc und 
Anthrpogonie, pp. 121-122. For another version of Abathur’s rol in the cosmogony, 
T, E' S, Drower, Dian Abathur or Progress Thiogh the Pugatons, Vaticano, 1950, pp. 
I, Besides Rudolph, Mari Ceruti has most thoroughly examined the Mandacan 
cosmogonic traditions, ., Dualisms ¢ anbigiti: Catos e crazion nella dotirina mandea 
5l como, (Pramete, O, Adamo, vol. 3, 1981). E. S. Drower, The Mandaeans of Ty 
ad Jn, pp. 73, has also atiempted to make sense of the confsing variety of 
Mandacan'cosmogonic traditions. 
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him, who asked no advice” Abathur's ultimate punishment i his 
dethronement and exile from the World of Light. Following this 
event, Abathur is installed at the entrance of the World of Light, 
where he receives a new throne and functions as the weigher and 
judge of human souls, as The Camonical Prayerbook declares, “he 
[Abathur] is fallen from his throne, why from his throne he is fallen 
and went and become Him-of-the-Scales”# Another text, recently 
published by Jorunn Jacobsen Buckley, called The Saroll of Exalted 
Kingship (Diwan Malkuia “Lait), describes Abathur’s fall from grace as 
follows: “So Abatur Rama, whose child is the world, is degraded 
from his throne, degraded, and he went to become ‘He-of-the- 

    

  

  

Scales. 

Abathur's Dethronement 

The most dramatic account of Abathur's installation as the weigher 
of souls is preserved in the Mandacan Book of John, in a section called 
“Abathurs Klage” (Abathur's Lament) by Lidzbarski* After being 
ordered to leave his pleromatic home and take up the position of 
judge and weigher of souls, Abathur complains, “Why have you 

  

  

  

  

. The Cansnical Pryerbook, p. 198, E. . Drower:The Great “Fist World, in A Pair 
of Naoran Commenares (Tu Pistly Docanens: The Great “Fist World” and The Lissr 
L Wold", Lesden, 1963, p. 47, declares that “when Yushamin comes into 
exisence deficiency and imperfection wil originatc with him.” 
=i Cansmial, Prayeboot, p. 199. The location of Abathur's new throne is 

descibed in The Canonial Py, p. 7, as Tollows: “[Abathur's] throne is placed 
it the gate of the House of Life". In E, S, Drower, The Thouand and Tutbe Quesions 
Al Tt Saal), Beri, 1960, p. 163 (Englis; p. 45 (Mandaic, Abathur i ocat- 
£ betow the treacherous waters which separate the World of Light from the vari- 
s “watchhouscs” or matta, which function as waystations or purgatories or the 
eending soul: “And the world of Abathur is below the world of the outloving 
‘ters i i), an the world of oudlowing waters below the world of the purc 
YVushamin 

.. Buckley, The Saollof Exalad Kingsip,p. 8. 
o Litbathurs Rlage” compriscs pp. 232-354 (scc. 70-72) of Lidzbarsk’s Das 

Johanneshuch ey, Mandser For another, es critcal account of Abathur's installaion 
Lot e world of light, ¢t E. S. Drower, Dican Abatw, Vaticano, 1950, pp. 1-2, 
O ven Hibi Ziva went and said to, Abatur, ‘Arisc set up thy throne in the House 
of Boundarics andi take over sovereignty. And sublimate that which is sound (g 
rom that shich is base when Man's measure is fll and he cometh and is baptized 
inthe jordan, is weighed i thy Scales, is sealed vith thy Seal and riseth up and 
hweleih i thy world’, Then Abatur spoke and saith to Hibil Ziwa, “This ye have 
Soranged for e, that 7 was blgd 0 ld) my land that s lofy and my spouses who 
e worthy and suitable, and ye brought me and made me “He-of the-Scales’. 
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made me the Scaleman out of all the uthras. I have been forced out 
from my shkina, so that my world is destroyed and desecrated and 
is deprived to me.”” Hibil Ziwa, a divine emissary, then ascends to 
his father, the Life (a name for the highest god) and informs him that 
Abathur has refused to assume his position as weigher of souls or 
Scaleman. Upon hearing this, the King (e. Life or Great Life) 
becomes angry and calls out two times, only to have his call muffled 
by the shkinas. The third time the King calls out, a lesser b 
(Sam) responds that he will assume the position of Scaleman. The 
King responds to SAm’s suggestion by calling him a fool and 
declaring that “Abathur is called, who is a gentle uthra.” 

ection 72 begins with a confrontation between Abathur and the 
Mana.* Once again, Abathur asks why he has been chosen from 
among all the uthras. Mana responds that “Among all the shkinas 
and uthras there is none like you. None in these light worlds, who 
would be so genile as you. You are gentle and you are a qualified 
uthra. You are so courageous and you are a bullwark to the souls. 
You feel sympathy with the souls and you are an acceptable judge.” 
To this Abathur responds that Hibil Ziwa should be judge and he 
will be Scaleman. 
The account concludes with a confusing series of role reversals 

between Hibil Ziwa and Abathur. Upon discovering that Abathur 
has convinced Hibil Ziwa to become the weigher of souls while he, 
Abathur, has assumed Hibil Ziwa's role as king of the shkinas, the 
Great Life throws Abathur off his throne: 

  

  

  

  

  

    

  

After that Abathur said to Mana: “Tell Hibil-Ziwa, that he will be 
the judge and 1 wil be the Scaleman. So then Hibil Ziwa-Yawar 
wrned to Abathur and said: “If I become judge, who should 
maintain the shkinas? I I become judge who should become king in 
these worlds?” To that Abathur answered, “ will become king, and 
T will maintain the shkinas.” When Abathur said ths, Hibil-Yawar 
clenched and became the Scaleman. (When Hibil-Ziwa said this), 
the Great Life took him into the Good and against Abathur did the 
Great Life become full of anger. The Great Life came and threw 
him [Abathur] off his throne and placed him by the gate of the Sufat 

  

  

  

  

 Ibid, p. 233. In Mandacan cosmalogy, the uthras or divine beings of the World 
of Light nhabit dwelling places called “shiinas”. 

*Here, the name Mana may refer to the highest god, ic. Life, Great Life, King, 
f Lidzbarski's comments in ibid, p. 233, n. 8, Otherwise, the term may designate 
an individual member of a class of heavenly beings, cf. Rudolph's comments in 
Guasi A Slction of Texts, p. 146 

    

    

   

      

    

    

                

     
    

      

    

    

     
    

      



   
ABATHUR'S LAMENT 87 

(tbaba dufad. “Go,” he said to him, “be the judge, as long as the 
Great [Life] desires it from you.” 

  

This version of Abathur’s dethronement has much in common with 
the dethronement of Metatron in the Jewish sources I examined 
above. In both traditions, an enthroned figure who threatens the 
proper divisions within the cosmic hicrarchy is punished by being 
forced off his throne. Synopse §672, in particular, parallels the 
Mandaean account since Metatron is exiled outside of Pardes and 
placed at its entrance, just as Abathur is placed at the gate of the 
Sufat: “Immediately they brought out Metatron to outside the 
Curtain (Pargod) and struck him with sixty fiery lashes.” In both 
Mandacan and Merkabah accounts, enthronement functions as the 
most_potent symbol of divine authority. Dethronement, therefore, 
serves an opposite function, signifying that a lower divine figure does 
not have the same power or authority as God. In their desire to go 
beyond their own status and imitate God, Abathur and Metatron are 
guilty of hubris. This emerges explicidy in the Mandacan account, 
where Abathur declares that he seeks to become “king of the 
shinas,” and implicity in the Jewish sources where Metatron does 

t stand up when he sees Aher. 
The relationship between Abathur and Hibil Ziwa in this text is 

confusing, probably reflecting the fact that although the two figures 
are ofien portrayed as separate beings in Mandacan literature 
(indeed, they interact with one another in a number of places), in 
some sources it appears that Hibil Ziwa and Abathur are actually 
the same being, a phenomenon already noted by Drower.” Thus, for 
example, the Diwan Abatur aliernately depicts Prahil as the son of 
‘Abathur and of Hibil Ziwa. “Abathur’s Lament” appears to flirt with 
the idea that Abathur and Hibil Ziwa are identical beings and that 
they are separate. 

A final point concerns the depiction of Hibil Ziwa as a judge and 
weigher of souls in “Abathur’s Lament”. Hibil is the Mandacan 
Version of the biblical name Abel. In the Testament of Abraham, a text 
with many parallels with the Aher/Metatron tradition, Abel is 
depicted as an enthroned judge, surrounded by angels who record 

    

    

  

  

    

   

  

  

S. Drower and R. Macuch, 4 

  

fac” is the name of an undenvorld. Sce 
Mandsic Dictinary, Oxford, 1963, p. 323. 

SE.'S. Drower, The Mandans o Irag and Jran, p. 95, n. 4, where she refers (0 
“Abathur Rama, an cpithet for Fibil Ziva,” and “Hibil Ziwa, sometimes identified 
with Abathur”. 
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and weigh the souls: “And the wondrous man [Abel] who sat on the 
throne was the one who judged and sentenced the souls. . . And the 
one [Dokiel] who was in front of the table, who was holding the 
balance, weighed the souls.” This same cluster of themes appears 
in “Abathur’s Lament,” where the functions of judging and weighing 
souls pass back and forth between Abathur and Hibil-Ziwa. As in 
the case of the Aher/Metatron tradition, it is possible that such 
parallels are coincidental or that The Testament of Abrakam influenced 
the formulation of the Mandaean tradition concerning a cosmic figu- 
re named Hiwil (=Abel), enthroned in heaven as a judge. 

    

Abathur as Priest 

Although “Abathurs Lament” preserves the tradition of Abathur's 
exile from the World of Light, it does not portray Abathur in an 
entirely negative light. Abathur s a rebellious divine figure, but, as 
Rudolph has noted in his analysis of the account, Abathur is also 
characterized in more positive_priesty terminology and imagery. 
Thus, for cxample, the depiction of Abathur as a “king of the 
shinas” echoes the common Mandaean tradition of referring to 
pricsts by the title of “king” (malia).” 

In his study of heavenly baptism and enthronement in Mandacism, 
Geo Widengren has argued that the Mandacan depiction of the 
priest as king ultimately derives from Jewish sources such as est. Lai 
8:1-12, where the enthroned priest is described in royal imagery. As 
Widengren writes: “We are reminded of the fact that the pricst also 
is called malka, king [in Mandacan writings].”" Abathur’s pricsty 

  

  

  

  

  Testament of Abrsham,” Recension A, ch. 12, in The Old Testanant P 
pigapha, p. 989 
P Thgenie, Kasmogonie wd Anthopogni, p. 136, n. 1. The characterization of 

human and heavenly pricsts as “Kings” 3 most cvident in the Mandaean text Tie 
Cornaton of the Greal Sislam, Drower, The Coonaton of the Gt Sisam. Being 
a Derition of th Rite of the Corontin ofa Mandaean Pist According 0 the Ancent Canin, 
Leiden, 1962. Also see J. J. Buckley, “The Making of a Mandacan Priest: The 
Tarmida Tnidation,” Nimén 32, 1985, Eric Segelberg, “Trasa d-Taga_d-Sislam 
Rabba: Studies in the Rite Called the Goronation of Sidam Rabba,” i Jur Sprake 
nd Litratue de Mandie . S. Drowver, A Paiy o Nasoracan Commentars, p. i, writes, 
The spiris (uthras) who enact such.fites are ‘Kings' (human pricsts arc also 
ings). 
%iéo Widengren, “Heavenly Enthronement and Baptismy: Studies in Mandacan 

Bapiism.” in J, Neusner, ed., Reliions in Antiuiy: Esays in Memory of Ercin Ramsiell 
Goodmong, Liiden, 1968, pp. 558-559. Widengren frequently cmphasizes the influ- 
cnce. of Syrian-Mesopotamian fitual tradiions on Mandacan baptism and 
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functions are evident in other Mandaean texts where he is depicted 
as performing heavenly rituals analogous to the rituals of human 
priests. Thus, for cxample, in the text known as The Great First 
Warld, the earthly priest is instructed: “And when thou sayest ‘thou 
shalt go and reach the guard-house of four beings, sons of perfection’ 
those are the four ritual handclasps (kushtas) which Abathur seeks to 
exchange with the soul.” And, even more strikingly, in The Lesser 
First World', we read: 

And when thou takest the iron knife into thy hand, thou hast placed 
Piahil's hand into Abatur's hand with (thy) right hand. And when 
thou takest the sheep or the dove, and tumest thy face towards the 
Gate of Prayer, Abatur-of-the-Scales gazes upon thee.” 

  

  

Indeed, there is a direct correspondence between the rituals 
performed by the priests on earth, and the heavenly rituals 
performed by the priestly uthras. On the one hand, as E. S, Drower 
has argued, “the rites and sacraments which, performed in the ether- 
world by “uthras, were to scrve as archetypes for carthly baptisms, 
masses, and commemorations.” On the other hand, the relationship 
between the carthly and heavenly rituals appears 10 be theurgical, 
that is, the actions of the human priests acwally influence parallel 
behavior in the divine realm. Thus, at one point in the priestly ritual 
known as the Tabahala-masiia (“Parents’ Death-Mass”), the carthly 
priests exchange the handshake or fusita and declare: “May Kusfta 
strengthen you, my brother-uthras! The living have been joined in 
communion, just as ‘uthras in their shkintas are joined in communion. 
Pleasing is your fragrance, my brothers, in your innermost, that is 
all full of radiance.”™ 

In another ritual, this time the initiation of the low level priest or 
{armia, the relationship between the actions of human priests and 
the light beings (including Abathur) s spelled out as follows: “When 

   

  

  

enthroncment rites. Other sudies of Mandacan baptsm include, E. Scgelbers, 
Slashuts Studies i the Ritul of the Mandacan, Boptism, Uppsala, 1958; J. . Buckley, 
Why Once i not Enought Mandacan Baptism (Mashua) s an Example of a 
Reposted Ritual,” Hist, of Relgins 29, 1989 Majcla Franzmann, “Living Water: 
Mediating Element in Mandacan My and Ritual,” Nunn 35, 1989. 

5 A Py of Nastraean Conmentaris, p. 35 
»Thid., p. 75 
“Tbid., b . See also Drower's comments in her Water nto Wine, London, 1956, 

p. 253 
4 Pair of Nasoracan Cammaaris, p. 21. For  detaied study of the Mandacan 

st of g, sce, Waldemar Sundberg, Kusha: A Munograph on o Prniple Word in 
Manducan Texts, Lond, 195 
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you recite this fiana over the seal-ring of the novice, (then) earth, 
skies, sun, moon, stars, constellations and Ruha and the Seven and 
Puahil, Abatur, and the four beings, sons of perfection, and all ‘utras 
of the world of light bow down and worship him, saying, ‘Go, 
be watchful and be established until the earth comes to nought 
J.J. Buckley eloquently expresses this dialectic between earthly and 

heavenly actions in Mandacan myth and ritual: 

    

The presentation of the masiqta shows that spoken words 
accompanied by pertinent acts have a creative effect and that these 
words and acts affect the upper worlds. Modelled after the rituals of 
the primordial beings in the Lightworld, the priests’ actions 
‘recreate’ these ceremonics. The Lightbeings sent down prayers and 
rituals so that they might be carried out on earth. But the ‘uthria 
themselves perform these rituals above, too. This reciprocity breaks 
the borderlines between Lightworld and carth, and the carthly 
ituals ‘work’ because the priests are, essentiall, “uthria on carth.” 

    
   

   
  

Along with Abathur, other divine figures who are frequently 
portrayed as priests in Mandaean mythology include Yoshamin and 
Prahil, whom I will discuss below, the Secret Adam or Adam Kasia, 
who is portrayed as the First Priest, and Sislam Raba, who is 
depicted as the chief archetype of proper priesthood.* As Drower 
has noted, a major valence of the priesthood is its mediating function 
between the World of Light and the world of matier.” It should not 
come as a surprise, therefore, that Abathur is portrayed as a pricst, 
since intermediation is the chief characterisitic of the angelic vice 
regent. Just as Metatron’s priestly role in the heavenly tabernacle 
serves as a model for the carthly priesthood, so Abathur’s priestly 
activity is a paradigm for that of his human counterparts 

It may be argued that, in contrast to Mandacism, the earthly 
priesthood in Judaism no longer functioned during the period when 
even the earliest Metatron literature was produced. Nevertheless, 
there is evidence that the mystics who produced the Hekhalot 
literature identified themselves as spiritual or (in the case of R. 
Ishmael, in particular) physical representatives of the priesthood.” 

  

    

* The Sl o Fingsip, p. 51 
7J.J. Buckey, “The Mandaean Tababata Masigts” Numen 28, 1981, pp. 152-153. 
*'On Adam s the fist prist, sec E. S. Drowcr, The Saet Adam, pp. 26; 30-31. 

On Silam Raba, see idem, The Coronain of the Grat Sisam, 
* The Sirt Adam, p. 26, “the crown of priesthood, which is the crown of inter- 

mediation between the worlds of light and those of matter 
 Sec, for exampl, the description of R. Ishmacl in BT Ber. 7, and the identii 

caton of Ishmael as 4 priest in 3 Enoch 1.2 
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Indeed, in at least one text (The Legend of the Ten Maryrs), God 
declares that R. Ishmael is His (priesdy) servant on carth, as 
Metatron is His servant on high. 

As T noted above, Kurt Rudolph has argued that Mandacan 
sources reflect a chronological (and phenomenological) shift from an 
carlier dualism to a later monism. One example of this shift, 
according to Rudolph, is that earlier sources which portray the 
cosmogony as the rebellious work of Abathur, Ptahil and the forces 
of chaos, give way to sources which depict the creation as the work 
of an angel commissioned by a representative of the Great Life.*" An 
equally important, and related, element in this shift is what Rudolph 
refers to as a process of “clericalization” and “ritualization”." 
According to Rudolph, as time passed, Mandacan literature and 
rituals increasingly became the patrimony of an cmerging priesty 
elite.” 

An important clement in the trends toward 
empowerment of the priesthood, was the rehabilitation of previously 
condemned heavenly pricsts, such as Yoshamin and Abathur. As 
Rudolph writes: “Out of celestial beings come types of celestial 
priests; the erring and then rehabilitated priest is an_especially 
favorite theme of this kind.” There is a definate connection 
between the mythological theme of “erring and then rehabilitated 
celestial priests such as Abathur and the Mandacan rituals for the 
rehabilitation of human priests. As Drower has noted, the purpose 

of these scrolls s preciscly “to discover what must be done to atone 
for errors in recitation or ritual or to find out what will restore to 
office a priest who has incurred polludon or committed an 
involuntary crime against ritual law.”® The rehabilitation of Abathur 
therefore functions as a model and even a justification for the 
rehabilitation of the human priesthood and vice versa. 

  

onism and the     

      

      ce. Thuoganic, Kosmagoic d Anhropogeni, pp. ST 
Rudolph, D4 Mandar, T1: Der Kl pp. V191, 136, 138, 196, 213, 341-342. 

' See “broblems of a History of the Development of the Mandacan Religion,’ 
b. 234, “This clerical litc, if ane may put it thus, reserved for itself specil docu 
Prchts, that i, wrote works of (his Sort, a it property, a development which was 
Gttery forcign to ancient Mandeism since there everyone was 2 Mandacan who 
‘attached himself to the community.” 

‘““Tid., pp. 233.234. On the rehabiliation of Yoshamin, cf. Thgorie, Kosmagonc 
d Anthrpugoric, . 120; of Abathur, pp. 132-133. On the relationship between the 

tends towards monism and clericalizaion and the rehabiliation of heavenly priess, 
see p. 342 

Tt Socret Adam, p. 66. 
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The erring and rehabilitation of heavenly priests is expressed in a 
variety of ways. The Saroll of Exalted Kingship warns the initiate not to 
err as Yoshamin and Abathur did: “be wamed and beware 
of the works (or: ‘rtes) that Yushamin performed! (For he did not 
put on his crown. Abatur divided it (ic. the ritual?) into three kinds; 
it became uscless. The great mystery of seed and the three mysteries 
of distress departed from his intelligence and they took their course 
(which i) from Abatur. He became small and unimportant and went 
to become ‘He-of-the Scales.” In one hymn from The Canonical 
Prayerbook, the human being asks for forgiveness of his own sins and 
then declares that Yoshamin, Abathur, and Pahil will be forgiven 
for their transgressions as well (once again emphasizing the 
correlation between heavenly and human beings) 

   

      

Forgive the sins, trespasses, folles, stumblings and mistakes of him 
who made (furnished) this bread, masigta and @buta. His sins, 
trespasses, follie, stumblings and mistakes you will remit for him, my 
lord Manda-d-Hiia and Great First Life, (those of) the donor of fec 
and oblation. For our forcfathers there shall be forgiving of sins. For 
Yushamin son of Demut-Hiia there shall be forgiveness of sins. For 
Abatur son of Bihrat there shall be forgiveness of sins..... For Pahil 
son of Zahriel there shall be forgiveness of sins. 

In her analysis of The Saoll of Exaled Kinship, Buckley argues for an 
internal debate within Mandaean literature over the rehabilitation of 
primordial priests. Early texts like Canonical Prayerbook 243 and the 
following passage from the Ginza emphasize that the rehabilitation of 
Yoshamin, Abathur, and Puahil wil only occur at the final 
judgement: 

  

  

  

“The works of the Tibil ihe carth] will fll o isorer, fon the Day of Judgemend and the whole fimament vl be shaken. Then 
Sosharton, Abathar, and Pahi come and see s world. Grouning eacs thlx heart, 4nd.they beat themiclvs o the breast. They 
ehold the continer of sous which s compltely corrupted on the giound (); On.that great day of Judgement sentence wil be pronounced. on Yosharmin, Abaihur, and P, Then Fibi-Ziwa 
Comes and it them from this world 

  

     

  “ Th Soll o Bl Ko p- 53, On . 96, By nots concerning Abatur's gl i e g, oy wisk Abshr s do o 1 i 
s The Canmicl Ptk . 151, Hoymns 237 and 43 of the collction (. Drower's commenis 30 p. 218) also deal vith the rehabiiaon of Vosharan, 
iy and Gt s bl eocance, Pl 2 G . STT S als Th il rpabonk 243, . 20 
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By contrast, The Saroll of Exalted Kingship (Dizcan Malkuta “Laita) a later 
document concerned with the human priesthood, takes a more 
lenient position, as Buckley writes: 

1 think DML [Dian Malkuta ‘Laita] lingers over the hapless, 
salvation-needy ‘utras because it suits the text’s own interest. To wit: 
the activity of priestcreating inevitably conjures up. the somber 
lessons of the primordial priests/"utas who went astray. When Hibil 
Ziwa pleads for forgiveness regarding Abatur, “place your right 
hands on him!,” he advocates lenience toward priest- 
colleagues, a lenience that the Great Life was not ready o extend 
to Abatur in CP [Canonical Prayerboo) 243. This is an example of 
Mandacan inter-textual criticism — the author of DM'L seems to 
feel that the Great Life in CP 243 was too stem, a atitude that 
should be softened vith regard to faux pas committed by carthly 
priests.” 

  

  

       
  

In a passage from the Mandaean Book of John, a messenger from the 
Great Life informs Yoshamin that he will be re-enthroned in the 
World of Light: “Your throne is firmly erected as it was, and you 
will be called a king in your shkina.” There is an analogy between 
the rehabilitation and enthronement of Yoshamin in this passage 
and the ascent and heavenly enthronement of the human soul in 
Mandacan sources As The Canonical Prayerbook declares: “For thee 
[the hum: ] a throne of rest i set up in which there is no heat 
and wrath.” This process recalls the Jewish traditions I cxamined 
above, where the ascent, enthronement, and angelification of Enoch- 
Metatron serves as a paradigm for the similar transformation of the 
Merkabah mystic. 

    

   
   

  

Abathur and Metatron 

In a number of passages, Abathur expresses his desirc for 
rehabilitation by pleading with a representative from the World of 
Light to deliver a favourable report concerning him to the Great 
Life. This theme is eloquently depicted in a passage from the Ginza 
Raba, which also reveals a number of remarkable parallels between 
Abathur and Metatron: 

 The Sool of Esaled Kigshi, p. 9. 
Das Johanntshuch p- 40; Widengren, “Heavenly Enthronement and Bapism,” p. 

alyzes this passage. 
Thid. 
Cananical Prayerbook, p. 96. See also Rudolph's observations in Grasic The Nature 

and History of Guasticm, San Francsco, 1983, p. 185 

562,   
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He (Manda d'Hiia] goes and arrives at the watchhouse of the high 
Abathur. Thousand upon thousand [stand there] with their eyes 
upon him, and ten thousand upon ten thousand stand before hin 
[t his service]. They raise his throne which is high and upon which 
he sits. When Abathur saw Manda d'Hiia, he stood up from his 
throne. Then spoke Manda d'Hiia to Abathur: ‘Stay, sta 
Sit on your throne, which is high, mag 
the Great Life on High has granted o you.” At that, Abathur spoke 
t Manda d'Hiia: "When you go, make mention of me in the 
presence of the Life.” Then Manda ¢ Hiia spoke to Abathur: ‘When 
Tascend and speak and deliver a favorable report, then two angels 
will come from on High. They will ift up the high curtain [bargod] 
between the end of your sékina and the Great Life. They will inform 
you and speak (0 you and they wil inform and say to the Great Life 
that Manda d'Hia has ascended on high and Abathur has 
administered fushta® 

  

     
  

  

  

In the Mandacan account, Abathur rises from his throne in order to 
show respect for Manda d-hila, whereas in the Jewish sources 
Metatron neglects to rise from his throne when he sees Aher. A 
heavenly voice delivered by two angels breaches the curtain (bargod) 
and informs Abathur that he has comrectly and respectfully 
performed his duties. By contrast, in the Jewish sources, a heavenly 
voice comes from beyond the curtain (pargod) to condemn Aher* 
Like Metatron, Abathur is depicied as an enthroned judge 
surrounded by thousands and tens of thousands of angels, a striking 
parallel to the atig yomin of Daniel 7:9-10.% T am not arguing for the 
influence of one tradition on the other but rather for a similar 
combination of tropes, 
The connection between Abathur and the afig yomin is confirmed 

by another text in which a hybrid being named Denanuxt (whom 
Lidzbarski describes as “ein Mittelding zwischen Mensch und 
Buch”)* ascends through the seven heavenly watchhouses unil he 
reaches the highest of them, that of Abathur: 

  

  

  

  

Winds, winds took away Denanuxt, storms, storms led him away, 
ladders, ladders carry him upwards and make him ascend on steps 
‘They make him ascend and erected him in the Watchhouse of 
Abathur, the ancient, high, hidden and preserved one. I watched 

  

 Ginza, p. 195 
“ Furthermore,in $672, Mettron s punshe by being taken beyond th. pargd and whipped, “Immediatcly they brought ow Metaron 10 outade the Cartan (Pt seuck i it sty icry et 
% Geo Widengren, The s of th Aposte ad the Hoavmly Bk (=Chpsa Uit A 1950, p. 606, b, Ginzn, Right, p. 205, 
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and saw thousands upon thousands who were standing, and myriads 
upon myriads who vere siting. All of them clad in splendour and 
covered in light. A crown of victories was put on their heads. They 
were sitting on thrones of rest... 

  

A number of other passages describe Abathur as the “ancient, high, 
the hidden and guarded (abathur hatiga rama kasia untir) or simply 
“Abathur the ancient”* These epithets echo the title “Ancient of 
Days” from Dan. 7, particularly since they appear in conjunction 
with the image of the thousands and myriads of ministering angels. 
Indeed, the Mandacan passage employs a number of parallels with 
terms from Daniel 7, including the Mandaic term for “ancient” or 
atiga and the term for “throne” or kursia. The depiction of Abathur 
surrounded by angelic beings with crowns on their heads also recalls 
3 Enoch 16, where Aher sees Metatron “seated upon a throne like 2 
king” surounded by ministering angels and “all the princes of 
kingdoms crowned with crowns.” 
Abathur is installed at the entrance of the World of Light bencath 

a heavenly curtain or bargod. This liminal location, as well as the 
specific motif of the heavenly curtain or veil, appear in both Jewish 
and Gnostic depictions of the angelic vice regent. Mandacan 
awareness of Jewish angelogical traditions in general and of 
Metatron in particular is supported by the evidence of the magic 
bowls# Indeed, Steven Wasserstrom has written that “Metatron 
remained alive in Mandean magic for perhaps over a millenium.”® 
The most powerful evidence for Mandaean knowledge of Metatron 
appears in a magic bowl written in Mandaic which depicts Metatron 

like Abathur — as serving before the heavenly curtain (bargod): 
“in the name of Metatron HLDH who serves before the Curtain 
[bargod) and who has compassion upon the town and who has 
compassion upon the countryside.” This bowl was_apparently 
written by a Jewish scribe for a Mandaean customer, which not only 

  

  

  

   
    

  

  

  

= I, p. 210 
o S B ample, The Gl Py, pp 7, 45, 46 Gic, p. 196, 
* Jos Creenbd, “Neeson Sone Araaic and Mandic Mgt B mal 

o v New Eaiom Sty of ol Uy 5 1978, pp. 143-135 
e Wamertrom, Bt Msin o o The Pl of ymitos Uner Eary 

B, Peneston, 1955, p. 191, . 8 
e mcanttion bow | e 10 Bowl D 0316.2 in W. 5. McCullough, Jaish 

and Mo Tutaon Bos . e Rl Oty M, Tovont, 1957, pp. 34, 
e Lovges s of th b i The Language of it Magic 
B an appendi, o Joesb Newner, A Hito of e Jou. i Babori (v 
Lot 1970, oo 343375 Jonds, Grecnilds remas i s Prlegomencn t6 
Gicberg caibl of 3 B p. XL and Mashe Idels comments in “The World 
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suggests Mandacan acceptance of at least some Jewish angelogical 
beliefs — despite the strident anticJewish polernics which appear 
throughout Mandacan writings — but also indicates that at least 
some Jews knew Mandaic and therefore were more open to the 
possible influence of Mandacan traditions. 

Indeed, Metatron is not the only angelic being shared by 
Mandaeans and Jews. Gabriel was also adopted by Mandaeans and 
played an important role as a demiurgic figure in one version of the 
Mandacan cosmogony. In the Dian Abatur, Abathur is described as 
follows: “And Abatur putteth on its robes, (he) whose name is 
Kanfiel, he whose name is Bhaq, he whose name is Hazazban, he 
whose name s Nsab, his name is Tauriel” In a Genizah fragment, 
a figure named Kanfiel is one of the angels who greets Moses during 
his heavenly ascent and one of the princes created by the Holy One 
blessed be He, even before the creation of the world, when “I [God] 
stretched the fire outside of myself”® 
The many parallels between Abathur and Metatron are 

particularly striking when Mandacan writings (I. & IIL) are placed 
side by side with passages from 3 Enoch (IL. TV, 

  

  

  

1. Abathur, the ancient, high, hidden, and guarded, the one who is 
enthroned on high and hidden in the depth. The one who penetrates 
and understands the worlds and the generations, who sees what they 
do and is appointed over the souls to weigh what they have done. * 
I Henceforth [after enthroning Metatron at the entrance of the 
seventh hekhal] the Holy One, blessed be He, revealed to me 
[Metatron] all mysteries of Torah and all secrets of wisdom and all 
depths of purity; and all thoughts of the hearts of living creatures 
and all the secrets of the world and all the secrets of Creation are 
revealed to me as they are revealed before the Creator. And 1 
watched intendy to_behold the secrets of the depth and the 
wonderful mystery. Before a person thinks in secret, I see. And 
before a person makes a thing, I sce. And there is nothing on high 
and in the depth of the world hidden from me.* 

  

of As 
Bous, 
“HLDH' 

= Divan Abatu, p. 7. 
© Schiler, Genizah, 21. TS K2195.A, p. 179, 
 These parallel passages are cited by Odeberg in his editon of 3 Enoc, p. 6. 

Odeberg devoted an entire volume o the topic. of Mandacism, Die mandiische 
Rigimsanchasung, Uppsala, 1930. 

“Ginza, p. 285 and paralcl in The Cansical ProerBook p. 8, “He secth and dis- 
cemth that which the worlds and the generatons do. 

“Thid, ciing from 3 Buch 11 

    in the Image of Man,” p. 26, n. 90. In “The Language of the Magical 
359, Baruch Levine comes closest to unpacking the problematic term    
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IIL 1 extol, honour and glorify Abathur, the ancient, high, secret 
and guarded onc.... at the door of the Chamber of Lifc a Throne 
is founded for him (‘! baba d"bayt ia kursa ramilak), and he is seated 
on it, the balance is erected before him; he weighs words and 
rewards; he sces and knows the worlds and the acons, what they arc 
doing” 

  

  

  

IV. T set up his [Metatron's] throne at the door of my Hall, that he 
may sit and judge the heavenly houschold. And 1 placed every 
prince before him, to receive authority from him.® 

Abathur and Metatron are both enthroned at the apex of the 
physical world, a location which is also at the entrance of the divine 
abode. From this liminal position, they possess complete vision and 
knowledge of the lower world’s events and inhabitants, and, at the 
same time, they can receive instructions from on high. Both figures 
guard the gates of God’s dwelling and decide who will be allowed to 
enter. In this respect they function like a pgychopompos or “leader of 
souls” into the divine realm, as the following passages reveal 

L And Abathur, when he seeth thee, will take thy hand in holy 
troth, [kushta] Will clothe thee in his radiance and cover thee with 
his light. And he will set thee in his scales. Thou wilt be clothed in 
thy radiant-body and mighty wrappings of light. He will set wreaths 
of victories on thy head; Thou will become akin to ‘uthras, An 
(inhabitant) of the world of light.... Thou wilt rise up to the place 
which is the House of Perfection * 

IL At once the Holy One, blessed be He, summoned to my aid his 
servant, the angel Metatron, Prince of the Divine Presence. He flew 
out to meet me with great alacrity, (o save me from their [the other 
angels'] power, He grasped me with his hand before their eyes and 
said to me, “Come in peace into the presence of the high and 
exalted King to behold the lkeness of the chariot” Then I entered 
the seventh palace” 

  

  

  

    

  

  

Abathur and Metatron greet the ascending human being (or soul), 
take the individual’s hand, and lead him to the divine dwelling 

  

© Qdeberg, 3 Enoch, pp. 65-66, cting from Lidzbarski's Mandsise Liurgen (Text 
und ersezng, Berin, 1930, pp. 16-17. The same passage s found in Droyer's Tre 
Caonical Prayabook, pp. 7-8, | worship, laud and praise the Ancient, Supemal, 
Occult and Guarded Abathur, who s ‘guarded, whose throne i 
Placed at the gate of the House of Life. He siteth with the scales set before him. 

“Thid., citing from 3 Ench 43C. 
 The Cananial Prayabook p. 302. 
" 3 Enach 1, 28 cited in Alexander, 

256, 

  

  

(the Hebrew Apocalypse of) Enoch,” p.  
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place — the House of Perfection and the seventh hekhal, 
respectively. This function of the angelic vice regent is inherited from 
Jewish apocalyptic traditions of the chief angel (frequently Michacl), 
who leads the human visionary through a tour of heaven. The 
transformation which the human soul undergoes in the Mandacan 
passage resembles the transformation which Enoch undergoes in 3 
Enoch 12, where he is wrapped in a “glorious cloak in which 
brightness, brilliance, splendor, and luster of every kind were fixed,” 
and crowned with a “kingly crown”. Indeed, both elements (the 
glorious garments and crown) probably reflect the influence of 
Jewish apocalyptic sources, such as The Asensin of Isaiak, on 
Hekhalot and Mandacan lterature, alike.” 

Abathur i sso depicte s wering garments of lghs, of, for cxample, A Pai 
of Nesmta Commnaric .35, nd The Comrial Pyl p 45, (ke them)she {fhe sl purs n e o gament and rbe over rob ik the vesnents of Abshur" Giher Mandacan dvine e ae aso dscibed 35 vearing gammtots ofgh, see, Odcberg, 3 Exch . 66, Th translormation of Enoch sl parsee the Fasiormation whih the Mandacan g il wndergoc i the band of s Fber Abar,cf G, 1O, “When I, P, was cresed nd came into beng, T cume o beng from the sorce of the Great adisnce. When my b 
contiedand el e fth, b caled e o o e S of e e 
v e 3 great Gown by whise diance the workd thine.” It s more ely that K ianacan, a5 well s Helbalo, depions o e garments hich wisp th asene ing sl derie fom Jewih 3podypic rathr than- Iraian souies, a5 Gco 
Whengren has arguc n e Gro Yo M, Uppsais, 1945, On the b of the gama i Jowi, Mandacan, and lraian soucen s aso R . 2, Werblowly's Sicumion i i review of Drowers The St dda - Jal of Snic Sues B, 1965 . 132 Onthe e of the garments i Madncan sourees spociialy, s E. eclberg, Mt St it R o Mandon B, 7. 115130, 25 ). ] Bukieys e of Seglbrg' sserions i het aricle “Why O 3 Not Enchgh Mandacan Bapism (Masbua ¢ an Exarple of & Repeaicd Rital p. 2. Fof 3 disusion of e gorious garments wnd crov, n Th Agensnof th e in Jewish Spocaiyptc e 1 gt scs L Gruetuld, dpssph xd Horosh Myt p. 051, with otes. On th relaion ofche divine gament an the Shiur Gomah doc. 
(o e, Raphadl Locwe, “The Dhine Garmens and the Shioe Qomah Ha gl R 36, 9655 Scholem, T G, p. 50 Wayne M, Kinage ofthe Androgyne: Some UL of  Symbol n Barkest Chiianiy Hir of Rgons 13, 197, . 184, notes dht o, phenomenclogical pespocive, e Shange of garments durin it de pasage (acuing the hesveny sscem “may Symbaie e dea and bt of e it bt ks h ssimlaion of the pawer ot deky reprsented by the new ga,” Thi s cetainy the cae n th Jevish o Mindacas pasagzs v v mcioned. On p. 17, Merks dcuscs e on- ecion between the gorious garments” found i baptam context, and the os 
image of God which s coniied 5 3 “rob of hght Furthermore, in diffreot 
Human beings (Mose, in parscla wee se-clothed wih the image of God which Adam s 15 the Garden of Eden, A verdon of i tradion  aso preseot in 
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Both Metatron and Abathur are associated with the care of human 
souls in other ways. Metatron s characterized as the teacher of “all 
the souls of the dead that have died in their mothers’ wombs, and 
of the babies that have died at their mothers’ breasts, and of the 
schoolchildren that have dicd while studying the five books of the 
Torah.”* Abathur’s watchouse is depicted as the storage place for 
the pre-existent souls that have not yet descended to carth.” Once 
again we observe the logic of the angelic vice regent: he is a 
guardian of the gate; a lord of mediation. Therefore, Metatron and 
Abathur are in charge of souls that are betwixt and between different 
modes of existence. In one case, the souls belong to those individuals 
who were never born or who died too young to receive a proper 
education; in the other case, the souls are waiting for their 
corresponding bodies to be born. 

  

  

Hypostatic Traditions 

A final parallel between Abathur and Metatron is that both figures 
function as hypostatic manifestations of the Divine Anthropos.™ As 
we will see shortly, most of the relevant passages link Abathur with 
specific body parts, as Metatron is linked with the face in early 
Jewish sources and with the phallus in medieval kabbalistic sources. 
‘One Mandacan passage does link the body (tuna) with the image of 
the scales, a symbol of Abathur: “For the body is (like) a (pair of) 
balances!™ At least one Mandaean text identifics Abathur with the 
hypostatic body itself, just as Metatron was linked with the Shiur 
Qomah. The passage appears in The Sioll of Exalted Kingskip. Its 
interpretation of the letters of the alphabet recalls” similar 
descriptions in The Thousand and Tueloe Questions, another priestly 

  

  

Mandacan sources, as Mecks notes, “Robing with ‘garments of Fght”restoes the 
Mty i e Mandacan mabuta and masits rual” In cther words the 
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Mandacan text. In this passage, the Wellspring, a female being, 
generates other beings who are each identified with a letter of the 
Mandacan alphabet. The sequence proceeds from “A” to “T,” and 
comprises the first cight letters of the Mandacan alphabet (there is 
no distinction phonemically between an original “het” and a “heh,” 
50 the text does not include a “het” in the cighth position) 
Following this, the text cites another tradition in which the spirit 
body, and soul are cach linked with a different letter. Although in 
the first tradition, Abathur is identified with the letter “U” (a “waw”) 
in the second, he is identified with the “‘ayn,” which, as the text 
declares, “belongs to the body, it is Abatur.” 

  

    

  

Yusamin the Pure, Yawar the Great, Abatur the Lofty, Sam Mana 
Smira, and Sam Ziwa procceded from her [the Wellspring]. They 
are the brothers of the Lord of Greatness and they are the ltters of 
the alphabet, A is the Lord of Greamess; B is Mana the Great, 
Mighty one; G is the Great Father of Glory D is Yusamin the Pure; 
His Yawar the Great; U s Abatur the Lofty; Z is Sam Mana Smira; 
T is Singlan the Great.... In another scroll I shal teach you about 
those three kings who st themselves, who are H, ‘AYN, and D. 
Those are three kings who stand in one garment (L. are idenified 
with one another) they are spiit, body, and soul. Behold! The spirit 
built the body, she is the mistress of children, for H is the spiri 
(And) ‘AYN belongs o the body, it is Abaur.... Anyone who reveals 
a portion of these mysteries, the well Sumqaq shall be his dwelling 
and he shall not sce his creator! And Life is victor 

  

  

    

    

  

  

  

This esoteric_tradition is_extremely important for a number of 
reasons. First it is the only Mandaean text I know of which explicitly 
links Abathur with the body, itself, rather than a particular organ. 
Second this passage recalls the letter speculation of a_mumber of 
Jewish mystical texts including the Sgér Yetsira and Sofer Ha-Babir. 
Several scholars, including Drower and Dan Cohn-Sherbok, have 
already noted parallels between certain Mandaean doctrines and the 
Sefr Ytsira® None of them have comparatively examined the 
Mandacan and Jewish texts in depth, however. Unfortunately, such 
a detailed comparison  also lies beyond the scope of the present 
study, since it would involve a prolonged detour into the complicated 

  

  

  

On Mandsic orthography and this point in particular, sce Edwin Yamauchi, 
Madaic Iamaton Tets, New Haven, 1967, p. 70 

Sollof Exald Fnghip,p. 
" Scc The Seret Adam, p. 17. Dan CobinSherbok, “The Alphabet in Mandacan 

and Jevish Grostcism’ kdem, “The Gnosie Mandacan nd Heterodos Judaism, 
in Rabinc Pspectioes o the New Tesama, Al sec Zoi Werblowsy's corments in 
Wi veview of Drower's Th Scrt Adam, in Joad of St S, 
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realm of the Kabbalah, for as Zwi Werblowsky noted in a review of 
Drower’s The Secret Adam: “What is so remarkable about these 
similarities [between Mandacism and Jewish mysticism] is the fact 
that they relate to medieval Kabbalah even more than to the carlicr, 
“gostic’ Hekhaloth-mysticism.”” 

There is a great need for a systematic comparison of Mandacan 
and kabbalisic literature. Given the present study’s concentration on 
carlier Jewish sources, T will limit myself to a few observations 
concerning the relationship of the The Seroll of Exalted Kingship to what 
is generally considered to be the first Kabbalistic text, the Bakir, a 
Provengal work from the 12th century. Throughout his writings, 
Scholem depicted the Sefer fa-Bakir as a conduit for Gnostic 
influences in the Kabbalah.” Although Scholem consistently cited 
the Balir as evidence for the historical impact of ancient Gnosticism 
on the Kabbalah, he also considered the possibility that the parallcls 
between the Bahir and Gnostic sources were fundamentally 
phenomenological rather than historical: 

      

    

  

   
    

    

     

  

   

   

  

   

    

   

    

    

    

The fundamental problem in the study of the book [i.c. the Bahir] 
s s the affnity based on an as yet unknown historical link between 
the gnosticism of the mishnaic and talmudic era and the sources 
from which the material in Sefer ha-Babir is derived? Or should it 
possibly be scen as a purely psychological phenomenon, ic., as a 
Spontancous upsurge from the depths of the soul’s imagination, 
without any historical continuity?” 

  

In Origins of the Kabbalah, Scholem seemed to waver between 
historical and phenomenological explanations for the  parallels 

Scholem 

  

between Gnosticism and the 
wrote “it is not too much to assume that the gnostic material of 
Oriental origin in the Book Bakir, once it was received and adopted 
by a circle of religiously agitated and productive men, amply suffices 
to explain the inner development of the Kabbalah up to and 
including, the Zofar.”® On the other hand, Scholem suggested that 
“The process within the pleroma that brought forth the acons or the 
sefiroth could have been developed anew, using purely Jewish forms 

  

  

    
  

Werbloveky, op. cit, 132. 
® Sce, for cxample, Mg Trnds, 34, 75 “abbalah,” Enc. Jud. 506, 519 

Kabbalah, Jerusalem, 1974, 315; Orign of the Kabbalah, 58, 68, 90, 99, 197; On dhe 
Kabbalah i s Smbolim, New York, 1969, 99 

" Kabbalah, 
= Origins of the Kabbalah, 90. 
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and based on purely Jewish material, as soon as the preliminary 
historical and psychological conditions were present.” 
Scholem’s interest in the possible links between the Bahir and 

Gosticism focused on Western Gnostic traditions, such as the school 
of Valentinus. In the next few paragraphs, I will focus on parallels 
between the Bakir and Mandacism. Like Scholem, T am open to the 
possibilty that the similarities between Mandacan sources and the 
Kabbalah are the result of historical contact or, conversely, that they 
reflect parallel, independent developments. If the esoteric traditions 
are linked historically, the contact must have occured in Babylonia, 
where Jews and Mandaeans appear to have shared angelogical and 
magical traditions. At some point, a Jewish docirine which emerged 
from this syncretistic mileu may have made its way via Jewish 
travellers to Western Europe, a scenario akin to the one depicted in 
the Clronicle o Ahimaz, a medieval document which describes a figure 
named Aaron of Baghdad (Abu Aaron) as traveling from Babylonia 
10 southern Ttaly, eventually transmiltting his scerets to Moses b. 
Kalonymus, a founder of the German Pietists (Hasidé Ashkenaz). 
Whether or not such a historical link existed between Mandacan and 
Jewish traditions, and it seems extremely unlikely that it could ever 
be proved, the parallels between the sources are thought provoking. 

Both the Bahir and The Scwoll of Exalied Kingship depict emanatory 
systems in which the primordial source of creation is a tree and a 
wellspring. As the Mandaean text declares: “those twenty-four letters 
of the alphabet are the twenty-four crowns that clothe the twenty- 
four kings who are formed by the light. For the light, the Wellspring, 
and the Datepalm wear the radiance that glows in the light of Tibil 
[“earth”], and the twenty-four stars, the body, and the twenty four 
mysteries (that) do not sleep”." According to another Mandacan 
text, from the hieros gamos between the phallic datepalm and 
vaginal wellspring (dina _wsindirka), “proceed all worlds and 
generations.” The Divan Abatur contains a drawing of a tree known 
as lana d mrabia yangia (“the tree which nourishes nurslings”), which, 
as Drower notes, “is said to be identical with the Sindarka” 
mentioned above.* 

    

  

  

  

© bid, 9. 
* The Sl of Exaled Kigsip, p. 41 
* The Thousand and Tueloe Quesions, p. 110. See Drower's discussion in The St 

Adam, pp. 11 
*'Sec The Mandacans of Irag and Jrn, pp. 230-231. 
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The Bahir describes a similar cosmogonic process: “I [God] am the 
one who planted this trec [eiler] in order to delight in it, I and all 
the world. And in it I established All and I called it All... For all 
depends on it, and all proceed from it, and all need it, and all gaze 
on it, and all wait for it, and from it fly all the souls..... To what is 
this similar? To a king who wanted to plant a tree in his garden.. 
He dug and opened a spring [mayar], flowing with living waters 
[mayim hayim]. He then planted the tree, and it stood, giving forth 
fruit. It was successfully rooted, since it was always watered from the 
spring.” This passage has much in common with the Mandacan 
symbology of tree and wellspring, including the reference to_ the 
“living waters” (mayim hayim) a concept which appears throughout 
Mandacan sources where the waters are called by the analagous 
expression mia fiia 

The Bakir has a complex cosmological and mythological system of 
light, flowing water, letters of the alphabet, crowns, parts of the 
body, sexual symbols, and divine atiributes. These same elements 
appear in The Seroll of Exalted Kingship, where they interact in ways 
recalling their relationship in the Bakir. Fully illuminating these 
parallcls would require a detailed semiotic analysis, a worthwhile 
project, but one taking us too far afield from our original subject. To 
give some incication of the similarity between Mandacan and 
Kabbalistic thought, however, I quote another passage from 7he Seoll 
of Exalted Kingship 

As to the novice[pricst], you know that there is something female 
about him — the inner rown that comes (o the outer one supports 

Behold, the crown of the bridegroom has something internal to 
it, (something) dwelling in the mystery of the femalel 19 there is 
nothing external within it its kingship is lost. Behold, the female 
without the male cannot be established!™ 

    

        

  

  

Typically, the crown or aga is a male, priestly symbol in Mandacism 
and yet this passage emphasizes its androgynous character, an 
androgyny in which the female supports and is literally comprised 
within the male. This model of androgyny and its use of crown and 
marital symbolism greatly resembles one of the most important 
symbolic structures of the Kabbalah, one which Elliot Wolfson has 
explicated as follows: “The image of the masculine king wearing the 
crown connotes perfect unity of male and female, which, as I have 

© Sqfr ha-Bahi,secs. 15-16. 
= The Thousand and Tioeke Qustons, p. 41
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noted above, involves a reconstitution of the male androgyne..... the 
image of the crown or the process of crowning is used to denote the 
union of the masculine and femine aspects of the pleroma.™ With 
the Bakir, the idea of androgyny is linked to the date palm which is 
described as “including both male and female. How is this? The lulay 
[the frond of the date palm) is male and the fruit is male on the 
ousside and female on_the inside.” Thus, the Bahir, lke the 
Mandacan_text, links the masculine with the external and the 
feminine with the internal 

1 close my discussion of The Srollof Exalled Kingship and its parallels 
with kabbalistic sources by returning to the passage which prompted 
this excursus. The section on the beings of light and their connection 
to the letters of the alphabet is introduced by the following line: 
“These are the seven kings who proceeded from one Wellspring 
[aina) and five others who proceeded from other Wellsprings.... A is 
the Lord of Greatness; B is Mana the Great....” This passage has a 
close parallel in the Bakir “These are the explicit holy exalied 
names. There are twelve names, one for each of the twelve tribes of 
Isracl..... To what is this similar? A king had a beautiful wellspring 
[ma’ayan). All his brothers had no water except from this wellspring 
and could not endure thirst. What did he do to this wellspring? He 
made twelve pipes for the fountain and gave them twelve names.™ 
‘This parable is followed by a discussion of the letters of the alphabet. 
Both sources speak of twelve divine figures fed by primordial 
wellsprings; both link this theogonic model with the alphabet. 
Whether or not the kabbalistic and Mandaean authors drank from 
the same well of traditions, these parallels suggest the development 
of similar symbolic and mythological systems and shed new light on 
the possible relationship of the Baki to Gnostic sources. 

Despite their similarities, the Bakir and Mandacan sources also 
reflect the profound differences between Judaism and Mandacism. 
‘The Bakir makes liberal use of biblical citations and emphasizes the 
importance of the commandments (mitzoof. Unlike Mandacism, 
which valorizes the North as “the source of light, instruction, and 
healing,” (the North Star, for example, is the scat of Abathur)%, the 

  

  

  

  

  

  

  

 Wolfson, Thragh a Speclo that Shies, pp. 363364, 
* Sefr ha-Bali, sc. 59. 
* Bid,, sec. 47, 
* On the significance of the North in Mandacism, sce The Mandacans of rag and. 

fran, p. 18, n. 3 p. 199 on Abathur and the north star 
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Babir, drawing on an older Jewish tradition, considers the North to 
be the source of evil. The Bakir also valorizes circumcision, while 
Mandacans abhor the practice and a circumcized man cannot serve 
as a priest 
Although they have greatly differing attitudes  towards 

circumcision, both Mandacism and the Kabbalah view the phallu: 
as a locus of esoteric knowledge or gnosis. The following passage 
from the Mandacan work known as The Lesser First World indicates 
this clearly. It describes the phallus as “more venerated than all the 
mysterics” and identifies Abathur as the hypostatic phallus of the 
Cosmic Body 

    

  

And when thou recitest ‘Life dwelleth in Tts own radiance’, thou 
offerest praise to Maleness (the male organ?), the name of which is 
Abatur of the scales but which the worlds and generations call dina 
[Lit. “keg’; Fig. “penis”], for it is more venerated than all the 
mysteries, and worlds and generations are held (comprised) therein.” 

  

  

The same text identifies Abathur as the hypostatic tongue, as well 
“the lofty Abathur whose name is ‘the Tongue.” [fishana™ A parallel 
depiction is found in The Thousand and Twelse Questions, “Abathur- 
Rama, whose name is ‘the Great Jordan of White Water’, that he is 
called ‘the Tongue’”* Elsewhere, the Jordan is explicitly identificd 
as semen: “she [the soul] received a sign from the Jordan — which 
is Semen — and entered the Scales.™ Thus, Abathur is identificd 
as thesemen as well as the phallus, itsclf. 

‘At first, the identification of Abathur as the hypostatic tongue may 
seem both obscure and unrelated to his function as the divine 
phallus. The reason for this identification is illuminated, however, 
when we observe that in the Jewish mystcal and cosmological text, 
Sefer Yesia, the “circumcision of the tongue and the mouth” is 
identified with the “circumdision of the foreskin.™ Morcover, as 
Yehuda Licbes has observed, the Zohar considers the sefiah called 
Da'at to be a symbol of the tongue, “which is considered 

  

  

  

  

® A Pair of Nasorauan Commentaric,p. 5. Sce Drower's comment in The Seu Ada, 
p. 29, that in this pasiage, “the organ of virity is assigned to ‘Abathur of the 
Beates”. Ao cf. Rudolph, Thuogone, Kismugorie ud Andiropgoni, p. 136, n. 7. 

4 Par of Nsoratan Commentans, p. 58. Drower has noted, The Saret Adan, p. 29, 
hat “semen i attrbuted to Hibil Ziwa ‘because thou, HibilZiwa, art the Living 
Seed: Thou rulest us and all worlds™ 

 The Thousand and Tueke Qustons, p, 174 
A Pair of Nasoraean Commertaries, p. 4 

" Sfr Tesia 1, sec, L. Grucmwald, “A Preliminary Critcal Ediion of Syfr 
Yezira? Tael Orintal Sudis 1, 1971, p. 141. Both Ellot Wolfion, “Circumeision, 
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analogous 1 the male organ”* Thus, as in the medicval Jewish 
sources, the Mandaean depictions of Abathur prescrve the 
phenomenologicallink between the tongue and the  phallus. 
The identification of Abathur as both the hypostatic phallus and 

tongue reflects two aspects of his character. Abathur is the father of 
the demiurge, Ptahil, and may have been undersood to be the 
“father of the uthras” (aba d-utria).” The characterization of Abathur 
as the father of a host of angelic beings would have easily translated 
into, or reinforced, an identification of Abathur as the phallus, i. e 
the organ of fatherhood, and as semen. Both Brandt and Noldeke 
saw this tide as a possible etymology for the name Abathur. Macuch 
has pointed out that despite the similarity between phrases such as 
aba d-'uria hatiga rama fasia niira (“the ancient, lofty, concealed, 
guarded father of the uthras”) and abatur hatiga rama_kasia. utira 
(“Abathur the ancient, lofty, concealed and guarded”), the title 
“father of the uthras does not appear to have been applied to 
Abathur in Mandacan literature, although it is linked with the figure 
Bhhaq-Ziwa (as we saw above), who is identified with Abathur.” 
Just as importantly, Abathur was idenified with the balance or 

scale in his avatar as Abathur d-muzania or “Abathur of the Scales.” 
Elliot Wolfion has demonstrated that Jewish mystics established 
linguistic and iconographic connections between the scale and the 
phallus.” For example, the medieval work Sefer fa-Tyun makes a 
pun on the Hebrew word fieles or “scale,” whose consonants can also 
signify the Latin word “phallus™ Wolfion observes that in a 

  

  

Vison, and Textul Intrpretaton: From Micrshic Trope to Mysicl Symbol,” Hioryof Relins 27, 1987, p 207 and Yehuda Licbes, Sues in . ohr, Albany, 19887 p. 171, . 65, note this connection. Tt should be. mentioved that the Mandacans do not pracice circameision, no o they spiralze creameision as, for cxample, in the Gnosic Gogel f Thanas 90: 133, . . Yamauchi, Guise ks o Vi Origs, . 0% E.9. Drower, Divan Abat, . 17 
 Sudes in e Qo p- 171, n. 63, where Licbes rfrs to Daat as "t imner esence of Tuod Both Daat and T ave on the “midde Tne .. and both ave {0 do wilh the mater of coupln. Tn “Erasing the Erasue: Gender and the Writing of Gods Body in Kabbalistc Symbalism,” in Coce n e Sy Sudis in e Ui of Gend i Katdastic Smbokon, Alban, 1995, p. 6, Eliot Wolfon Wi, ust as the park and the lne ar phallc symbel so (0 s the scl, or more secifealy the onguc o the scale.” 

Gt Mark Tidabarsk, Gina, pp. 971, ol Macuch, Hondhot o Gl and Mode Mandic, 210211 
Erasing the Ersoure,” p. 6. Y. Licbes, s 1 the G, pp, 68-10, s - cusscs these o, For the image ofthe sl or balance n he 2lar, . geneal Sec Y. Licbcs, St o h Sy Lsion, Jersalm, 1976, pp. 327°35 (Hebpew) Ve Erasin the Erasre,” . 63, Heb. s and Lat. s ane it with the same consonants i Hebrew 
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variety of kabbalistic sources, the scale is graphically represented as 
follows: “the weights of the scale are thought to correspond to the 
testicles and the tongue in the middle to the membrum virile™™ A 
similar symbolic matrix underlies the connections between Abathur, 
the phallus, and the tongue in Mandacan literature. 

Finally, according to yet another passage, Abathur is the liver: 
“Abatur-Rama, he is the liver [abatur rama kabda hu).* Underlying 
the identification between Abathur and the liver may be a pun on 
the Mandaic word kabda, which generally means liver but, in this 
case, may also have the connotation of Glory, as in Hebrew." 
Similar puns are quite common in Mandaean literture, as J. J. 
Buckley poinis out: “Mandaean texts abound in obviously enjoyed 
puns and word-plays”. A link between the Glory and the divine 
phallus also appears in the Zokar, as Licbes writes: “In the Zokar both 
the male organ and the sgfir of Zesod are called the glory of the 
body, hiddura de-ggfa (1, 186b).™" 

Abathur of the Scales 

  

As the lord or embodiment of the scales, Abathur mediates between 
opposing elements. It is not surprising that Abathur’s realm is 
described as follows: “There is death, there is lfe. There is darkness 
there is light. There is error, there is truth. There is destruction, 
there is construction. There is blow, there is healing.”* Until now, 
scholars have emphasized the Iranian background of Abathur’s 
function as weigher of souls, by linking Abathur with the Iranian 
figure of Rashnu razishta.” As Kurt Rudolph writes: “Das an den 
Seclenaufticg anschlieBende Seclengericht durch den ‘Waagemann® 
Abathur hat scin Vorbild in dem Rashnu razishta”."* Although 

  

  

  

  

  

 Tbid,, p. 64, and p. 182, n. 128 for kabbalisic sources of this image. 
A Pt of Nosonsean Commetaris, p. . 

 Drower has suggested this very pun in a different context, sec, 4 Pai of 
Nasoratan Commintaris, p. 57, . 3. 

 Buckley, The Saol of Exalid Kinsip, p. 82 
St the Zohar, p. 27 

* Ginga, 206 This 1 the lst communicated by Disai to Denanuxt. On 207, these 
clements are identifid with Ruha. 

" Sec, for cxample the extreme postion taken by Kracling, “The Mandic God 
Pahil” p. 163, “Abatur, licrally ‘the man with the scales” following Andreas] and 
none other than the Tranian Rashnu 

" K. Rudolph, Die Mandier, V. 1 p. 124. S 
Das Schckal der el ach dem Tode, . 27-28. 

   

  

  

  

  

alo the similar view of Brands   

  

      



   

  

   108 

  

   

  

CHAPTER AIVE 

Abathur is explicidy identified with “Rashna uRast” in the Ginza 
Raba, this occurs in a passage of late provenance."" 
While acknowledging the possibility of Iranian (or Egyptian) 

influence on Abathur's function as a weigher of souls, it also 
behooves us to examine Jewish literature for possible connections. 

he motif of weighing an individual or his deeds in a scale 
(“psychostasy”) appears frequently in biblical and rabbinic sources. " 
In apocalyptic literature, the theme of weighing merits emerges in a 
number of texts, where it is sometimes associated with a secondary 
divine being instead of with God, as in the biblical and rabbinic 
sources.” 
The specific motif of an angelic being who weighs souls, rather 

than deeds or merits, appears in the Testament of Abraham, Recension 
A, ch. 12, a text we examined above. In this text, the biblical figure 
Abel is depicted as the enthroned judge, while another “sunlike 
angel” (Dokiel) actually weighs the souls in a balance 

   

  

          

      

   

    

       

          

    

   2, p. 261, 
The Bible contains several examples of weighing the individual in the scale, 

including Job 31:6, Prov. 16:11, Ps 62:10, and Danicl 5:27. Job 31:6 reads, “Let 
Him weigh me on the scale of rightcousness™; Prov. 16:11, “Scales and balances of 
justice belong 10 the Lord”; Ps. 62:10, “Humans are brath; people are illusion; 
weighed on a scale together they are less than breath”; Daniel 3:37, “You have been 
weighed in the balance and found wanting” In rabbinic litcrature the emphass i 
on weighing the merits of an individual, although the image of veighing the indi. 
vidualis also present. Two of the most striking rabbinic cxamples of this motif arc 
Pie Avot 28, where Abba Saul dedlares: “Ifal the sages of Israel were in one scale 

of a balance, and even Rabbi Elczer ben Hyrcanus were with them, and Rabbi 
Elazar ben Arakh in the other scalc, he would ouweigh them all" and Peigis de 
Rao Kahana v (ed. Buber, 167a), where R. Eliczer declares: “The scales are cven- 
Iy balanced. The scals of iiquities on the one side and of merits on the other; the 

oly One inclines (the balance) to the scale of merit” For 2 discussion of the theme. 
of weighing meri s in a balance in rabbinic literature, cf. E. P. Sanders, Paul and 
Palstiman Judsiom, London and Philadelphis, 1977, pp. 126-147 

" Tn apocalyptic writings, the motf of a divine being who weighs merits with a 
sl appears i several places including 1V Eora 3:34 and / Eoch 41:1; 618, Tn IV 
Ezra 334, we read, “Now, therefore, weigh thou_our iniquitics, snd those of the 
inhabitants of the world, in the balance (jendar in stara nosbas riguiate) and so 
shal be found which way the tum of the scale inclines [mamentan punct i dcin).” 
In 1 Eroch $1:1, after Enoch sces the four Archangels, he “saw all the secrets of the 
heavens, and how the kingdom is divided, and how the actions of men are weighed 
in the balance.” And in / Enoch 61:8, “tie Lord of Spirits placed the Elect One on 
the throne of glory. And he shall judge all the works of the holy above in the hea 
n, and in the balance shall their deeds be weighed.” The importance of the last 
passage i that the functon of weighing meris has been transerred from God 10 & 
lower divine being, placed by God on a throne of glory and appointed weigher and 
judge 
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throne with the And between the two gates there stood a terrifying 
ad upon it sat a appearance of terrifying crystal, flashing like fire 

wondrous man, bright as the sun, like unto a son of God. Before 
him stood a table like crystal, all of gold and byssus.... In front of 
the tble sat a lightbearing angel, holding a balance in his 
hand.... And the one who was in the front of the table, who was 
holding the balance, weighed the souls." 

  

  

  

The parallels between this passage and Mandacan depictions of 
Abathur are significant and, furthermore, are not limited to the 
motifs of the angelic beings who judge and weigh human souls, 
rather than deeds or merits. Another important parallel s the 
pr stal structure at the heavenly location of the 
weighing. In the passage cited above, both a throne and a table of 
erystal are associated with the weighing and judging of souls. The 
Mandacan text Diwan Abatur also juxtaposes the motifs of a crystal 
structure and the psychostasy: 

  

       
    

  

    

   
    

   

        

   
    

            

     

“This is Abatur who is in charge of the weighing and numbering [of 
souls]. This is the throne Sar (“listood-firm"). This is the vault; its 
name is “Covering-over”; its name is “Pure Crystal” [bilura dakia]; It 
is crystal cut into facets [gisa]. It abideth and my soul counteth 
thereon.® 

  

Although the Mandaean passage depicts the heavenly vault, rather 
than a throne or table, as composed of crystal, the image of a 
heavenly crystal structure is almost certainly derived from the same 
Jewish apocalyptic milicu. Indeed, another Mandaean text actually 
depicts the construction of a sanctuary of crystal and a table (or tray) 
of crystal by primordial priests: “Thereupon they set to work and 
built ‘a sanctuary (bimanda) all of pure crystal.... and set up a table 
(tariana) that was of pure crystal.™™* 

In many apocalyptic texts, the earthly or heavenly Temple in 
Jerusalem is described as composed of crystal or “pure marble”"” 

  

    

* Tt of Abr. 12, as cited in The Ol Tesament Peudepgapha, vol. 1, p. 889; sce 
also the comments in . £ 

" Divan Abatr, p. 7. 
* A Pair of Nasoraan Commentaris, 

Secr Adam, pp. TOM. For tariana ss “table,” also sec A Peir of Nasoracan G 
p. 19, 

Re 

p. 10-11. Drower discusscs his passage in The 

  

  

ev. 21:11 portrays the new Jerusalem which descends from heaven as “hav- 
ing the glory of God: and her light was like unto  stone most precious, even like 
a Jasper stone; clear as crystal.” BT Sukk. 51b and Baba Batra 4a relate that Herod 
bitt he Temple in Jerusalem of “stones of marble” (ine shaysha wnamaral. André 
Neher, “Le voyage mysique des quatre,” Rene de PHistire des Refgns, CXL, 1951 
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The carliest witness for this motif is / Enoch 14, where Enoch 
ascends to heaven and experiences the followi 

  

And I came into the tongues of the fire and drew near to a great 
house which was built of white marble, and the inner walls) were 
like mosaics of white masble, the floor of crystal..... And behold 
there was an_opening before me (and) a second house which is 
greater than the former..... And I observed and saw inside it a lofty 
throne — its appearance was like crystal. . . And the Great Glory 
was siting upon it....." 

In this early passage, we find traces of the later Mandacan motif of 
a heavenly crystal vault (in this case the “floor” of the heavenly 
house) and the later apocalyptic motif of the throne of crystal (as in 
Tist. of Abr) associated with the image of an enthroned judge. 
Ultimately, the image of a heavenly structure composed of crystal 
probably derives from biblical verses like Ex. 24:10, where “under 
His [God’s] feet there was the likeness of a pavement of sapphire, 
like the very sky for purity” and Ezck. 1:22, “Above the heads of the 
creatures was a form: an expanse, with an awe-inspiring gleam as of 
crystal, was spread out above their heads.™"” 

By illuminating the many parallels between Mandacan and Jewish 
depictions of an enthroned being who weighs and/or judges human 
souls, T am not arguing that the older Jewish sources necessarily 
influenced the development of the later Mandaean tradition. I am 
suggesting, however, that the previous emphasis on an_Iranian 
Varbild for the figure of Abathur must be re-evaluated in light of the 
well attested and earlier Jewish traditions discussed above. Before 
leaving the issue of the ‘angelic weigher of souls or merits, it is 
important t0 note that this motf also appears in 3 Enock 18 

  

  

      

  

  

    
    

  Jobann Maier, “Das Gefhrdungmots bci der Himmclcise i der jidischen Apokilpik wnd Gnoss" Kag 5, 1963, dicus the parallel beccen. the fpearance of the cary 4nd hesverly Temples. Both iso ik he (rdidon of e ekl Temple composed of “pare mrbic? wih R. Akoa's warsing in BT Hag V. (an Hekdalo paralel, 5559, 345, 408-410, 672) “When you arrve at G sonc of pure matie, do ot say “Waier, Watet,” O thi coniecton ais cf B iy Fs o e Corts pp 10 | Grocnid G the o of 
Nim, p 35, . 31, Bl memion houk] b made of e “Temple of the 
Gral” ik by Kl Tiurh which was composd of eyl (e . Henrs i, Tl o i, Lonin, (0, . 31 WAS cid in The O Tetanint Peniigophs, Vol 1 p. 20-21 » Al s Euck. 1126, “Above he aparse over (i heads wis th semblance of s hrone in sppearaic ke sapphire Ahough the clorof sapphir s blue in 5 e ot by Griemld, s . 119 above the spphire oF Bx. 2410 5 
eseribed 10 white (ko T, 3d Exodis 2410 
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where among the angelic inhabitants of the seventh hekhal whom 
Metatron describes to R. Ishmael, we find a Shoged Hozii 

And why s his name Shoqed Hozii? Because he weighs men's merits 
in the scales of a balance before the Holy One biessed be He.™ 

In this passage, Metatron and Shoged Hozii are separate figures, yet 
in one of the Hekhalot fragments found in the Genizah, Metatron is 
explicily identified by the name Shoged Hozii: “Metatron the 
Prince of Countenance by the name of Shoged Hozii, who is called 
by seven names”." 

   
  

   

  

    

  

     
          

   

                

    
    

    

   

    

     

Abathur and the Heavenly Waters 

    

According to Mandacan cosmology, the World of Light is separated 
from the physical cosmos by a body of water called Agfigia mia or 
“water brooks” (Ger. Wassebichd.™ Abathur’s throne is located at 
“the gate of the House of Life” immediately below these waters: 

  

And the world of Abathur is below the world of the outflowing 
waters [lafigia mia), and the world of outlowing waters below the 
world of the pure Yushamin. [uaina d abatur mn attia alma d afigia 
mia ualma d hafigia mia mn otutia alma d yushamin dakia) 

  

Beneath hafigia mia lie seven or eight “watchhouses” or matlara, 
which function as dwelling places for a variety of demons and 
purgatories for the ascending soul.™ Once the soul has ascended 
through the mattara to the “gate of the House of Life,” Abathur tests 
the soul to determine whether it is worthy to enter the pleromatic 
realm. If the soul is worthy, then it is helped over the waters into 

  

    

= Odeberg, 3 Enoch, p. 61, writes, “The explaniation given in the presen verse 
ruther presupposcs a form “Sheqal Zaki' (weighing meris) or similar. (CE. 
Mandaitic: Abathr, Itrod. sect. 13 Ce.).” 

' G19, in Peter Schaler, Geriza-Fragnente 2r okl Lirat, p. 165. The text 
alo reads “this is Metatron Shoed Hozii". In general, Metatron s described as 
possessing scventy names rather than seven. Abathur however has seven seeret 
names. In Ma'asch Mokabah (ed. Scholem, Jeuish Guastcsm, p. 108), we find 
“Shoqedhozii malakh ha-panim” 
=, S Drower, The Cannical PayerBook, p. 45, n. 6, wrtes, “Hafigia i, he 

name of the iver of departure, of death, which is the frontier of the worlds of ight 
In the Dican Abatur  ship ferris souls across tis river.” 

. Drower, The Canical PraprBeok, p. 7. 
" £ . Drower, The Thaondand T i, p. 6% Mandsi, p. 45 

1 In Theogni, Komogie und Anthrpogis, p. 130, Rudolph charts the positon of 
the hafiia mia in the various cosmological schemes found in the Mandacan sourees. 
Also sc¢, Svend Pallis, Mandusan Stutes, Arsterdam, 1974 (Reprind), p. 78. 
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the House of Life, if it is unworthy, then the soul is overcome by 
hafigia mia and remains in one of the purgatories, receiving 
punishment until the final judgement 

‘The origin of hafigia mia has long been traced to Persian sources." 
Wilhelm Brandt_hypothesized that the Mandaean waters were 
modeled on the Persian “stream of tears” which the soul must cross 
over after death.” In a Pahlavi text called Sad Dar, we find the 
stream of tears described as follows 

        

e ninety-sixth subject s this, when any one departs to that other 
world it is not proper for othérs that they should utter an ou 
maintain grief, and make lmentation and weeping. Because cvery 
tear that issues from the eyes becomes one drop of that river before 
the Kinvad bridge, and then the soul of that dead person remains 
at that place; it is diffcullt for it to make a pasage there, and it is 
not able to pass over the Kinvad bridge.™ 

    
  

  

As support for the parallel between Agfigia mia and the “stream of 
tears,” Brandt expanded his comparison to include the “Kinvad 
bridge” which linked the physical world with the after life in Persian 
religion. Based on several passages in the Ginza Raba and Mandacan 
Book of John,® Brandt argued for the existence of an analagous fixed 
bridge in the Mandaean sources, which traversed hafigia mia.” 
However, as Svend Pallis has pointed out, instead of referring to 

a fixed bridge such as the Kinvad, Mandaean sources valorize the 
ritual of baptism™ as a symbolic bridge to the Pleroma, an 
observation which leads Palli to argue “against the existence of a 
fixed bridge like the Kinvad, which everybody must cross.”* Pallis 
continues his critique of Brandts position by rejecting the parallel 

    

  

   

  

 Wilhelm Brandt, Das Schicksal der Secke nach den Tode nach mandsischen und par- 
sicken Vrsellngen, Jlvbicher fir protstntsce Theolege, XVIIL, Braunschweig, 1092, 
Pp. 0538, 575603, 

" Thid., pp. 427-429. 
® Sad Dar, Sec. 96:1-2, as cited in Pallis, Mandacan Stuis p. 75. Also sce, Das 

Scickal dr S, pp. 427-128, 
® For a ls of the pasages and their important features, sce Pals, Mandoean 

Stdis p. 85 
'See Wilhlm Brands, Die mandsisde Relgon, p. 76 
* Tn Mandaean sources, the name “Jordan” is given to any body of water which 

s used for baptism. Tn additon to the canhly rivers which are called Jordan, the 
soul i baptised in like-named celestial counterpars during its ascent 

= Pallis, Mandacan St p. 85. The Zoroastrian moti of a brde to the after 
life was, however, adopied by Manichacan sources, such s the following 
Manichacan prayer cited by Hans-Joachim Klimkeit in Gosis o the Silk Road: Grastc 
Tets fiom Central Asia, San Francisco, 1993, p. 18, “May the bridge be wide, I would 
ross it without hesitation (it., douby.” 
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between hafigia mia and the stream of tears because it is strongly 
linked to the erroneous parallel between the Kinvad bridge and a 
non-cxistent Mandacan analog: “Neither am I able to agree with 
him [Brand] when he declares that the idea of ‘the waters of Life’ 
Pallis” translation of Aafiia mia) originated in the Pers. stream of 
tears, as this opinion is based on the assumption that AApikid miA 
is the water under the Kinvad bridge.”™ Unfortunately, Pallis does 
not offer a convincing altemative to Brandts clearly flawed theory 
for the origin of the afigia mia.” 

Instcad of a Persian theory of origin, a biblical source for the 
Mandacan hafigia mia offers many advantages. Foremost among 
them is the linguistic analogy between the Mandaic hafigia mia and 
the Hebrew expressions afige mayim and afige yam, whose relevant 
biblical appearances occur in Psalms 18 and 1l Samuel 22, 
respectively. In these parallel passages, the terms afige yam and afige 
mayim signify the cosmic waters which must be re-defeated by God 
in order to save the righteous individual, who is “drawn up out of 
the mighty waters” by God. 

In order to uncover the overall relevance of the biblical tradition 
to the Mandaean sources, I cite the biblical passages at length 

   

  

  

     

  

  

L I Samuel 22:5-29 
5 For the breakers of Death encompassed me, 
The torrents of Belial terrified me; 
6_The snares of Sheol encircled me 
The toils of Death engulfed me 
7 In my anguish I calied on the Lord, 
Gried out to my God; 
In His Abode [keblulo] He heard my voice, 
My cry entered His ears. 
14 The LORD thundered forth from heaven. 
16 The bed of the sea [afige jam) was exposed, 
The foundations of the world were laid bare. 
17 He reached down from on high, He took me, 
Drew me out of the mighty waters [mayin rabin] ™ 

      

> Ihid, 
™ Pallis” hypothesis conceming the origin of the hgfiia mia, namely that hafiria 

mia was the ancient name for the waters of bapism, which latr became identified 
with the Jordan, and his subscquent trandation of Agfigia mia as “the waters of Life, 
are problematic, though intercsing. See Palis, Mandacan Studies, p. 25 

5 As trandlated in Tanabh A Neo Tiarsatin of te Holp Serptares, New York, 1985. 

  

     
   



     

            
    
    

        

      

      

        

        

    

  

     

     

   

                

    

  

    

10 Psalms 18: 4-29 

5 Ropes of Death encompassed me; 
torrents of Belial terrifed me; 
ropes of Sheol encircled me; 
snares of Death confronted me; 
7 In my distress T called on the LORD, 
cried out to my God; 
in His temple [lckhal) He heard my voice; 
my cry to Him reached His ears. 
14 Then the LORD thundered from heaven. 
16 The ocean bed [gfige mayin) was exposcd: 
the foundations of the world were laid bare.... 
17 He reached down from on high, He took me; 
He drew me out of the mighty waters [mgyin rabin] 

    

The biblical passages employ a number of terms to signify the 
destructive waters which threaten to overwhelm David, including the 
parallel expressions ajige yam (I1 Sam. 22) and afige mayim (Ps. 18). In 
order to save David from these waters, God descends on a cherub 
from his hekhal, shooting lightening, roaring, and blasting his breath. 
After exposing the gfige mayim/yam, God reaches down and draws 
David out of the “mighty waters” 

Similar depictions of a divine being reaching down and saving 
individuals from destructive cosmic waters are found throughout 
Mandaean literature, where these waters are called by the parallel 
Mandaic name hafigia mia. The Canonical PrayerBook, describes the 
souls rescue from the waters as follows 

      

   

L She [the soul] proceeded in the vesture of Yuzatag-Manda-d-Hiia 
and went onwards and reached the Waters of Death [fafigia mia) 
The waters covered her, (hu) Radiance [ziua] crossed over — his 
name abode in his skine: honoured and chosen, he created himself 
— and said “Life, 1 am Thine, and for Thy name’s sake came I 
forth from the world of Piahil, from amongst vl plots and from 
bencath the throne of Abathur the Ancient, so that we may bring 
out this soul of N. of this masigia (s0 that) she cometh before him”. 

He is a ray of the great radiance of Lift, a being who resteth 
upon the skintas, and upon the skinas doth his name rest 

He graspeth her [the soul] with the palm of his right hand and 
handeth her over 1o two ‘uthras, sons of light, to Adatan and 
Yadatan, of one guosis and one mind." 

  

  

> Ihid 
» Canonical ProyerBos, pp. 4546  
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L The soul fleth and travelleth on until she reacheth spirits of 
Purgatory [mataai]. The spris of Purgatory abased their heads and 
the soul passed the purgatory-pirts by. The soul flieth and gocth 
untl she came (o the waters of death [iafigia mia] there came forth 
towards her a great beam of radiance (and) of I, (who) grasped her 
by the palm of her right hand and brought her over the waters of 
death haigia mi). The soul feth and goeth undl she reacheh the 
House of Life. 

    

          

              
        

    
      

      

    
    

   

    

    

     

    

    

he Mandacan motif of the cosmic waters must be seen within the 
broader context of late antique cosmological traditions. Jewish, 
Christian, and Gnostic sources all depict heavenly water. Some of 
these sources also emphasize that the ascending soul or individual 
will encounter this water during the heavenly journey. The image of 
heavenly water appears in Justin's Book of Baruch (Hippolytus, Hae. 
5.96 and 5:27.3) and the Nag Hammadi treatise Melchizedek (CG IX 
8:1).% The most detailed Gnostic description of heavenly water is in 
the treatise Zostrianos (GG VIII 18-5-9), which mentions the presence 
of water at the end of the ecstatic ascent: “The great male invisible 
perfect Mind, the perfect Protophanes has his own water, as you 
[will sce] when you arrive at his place.” This text is also significant 
insofar as it links this water with a specific being, just as Mandaean 
sources link the cosmic waters with Abathur. 
The view that one encounters water in heaven was common in 

Jewish and Christian apocalyptic literature. For example, the 
Tesament of L 2:7 declares: “And 1 entered from the first heaven 
and saw a huge sea hanging there”; the Testanent of Abraham 8 states: 
“And Michael went out and took Abraham in the body on a cloud 
nd lifted him up to the river Ocean”; while 2 Enock 3:3 states 
They placed me on the first heaven and showed me a very 

great sea, greater than the carthly sea.”"* 
While these passages mercly mention the existence of heavenly 

water, Rev. 22:1 likens the heavenly water 10 crystal: “he showed me 
a river of living water as clear as crystal proceeding from the throne 
of God and of the Lamb,” and Rev. 46 describes “a sea of 

     

    

  

  

  

  

    

 Tbid,, pp. 62-63. 
G, Stroumsa discusses these traditions in “Aher: A Gnostic,”in The Refscway 

of Guasiim, Vol. T, ed. Bentley Layton, Leiden, 1961, p. 817. 
See Christopher Rowland's dscusion of these traditions and their possible 

relationship with R. Akiba's warning in “The Visions of God in Apocalyptic 
Literature,” Joumal for the Sudy of Judsiom 10, 1979, pp. 147-149 and The 
Hewn: A Sty of Apocabptic in udii and Early Chritanit, New York, 1962, pp. 
225 
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   glass like unto crystal”* Christopher Rowland has traced the 
apocalyptic identification of heavenly water with crystal to the 
combination of biblical verses such as Ez. 1:22, where the firmament 
between God and the Aayot is likened to crystal and Gen. 17, where 
the upper and lower waters in heaven are separated by a firmament. 
As Rowland writes: “Indeed the link between the water and the 
firmament here [in Gen. 1:7] could explain the resemblance of the 
sea in Rev. 4 to crystal, for the juxtaposition of water and the 
firmament in Gen. could easily have led to the comparison of 
the firmament to crystal found in Ez. 1, 2271 
The link between heavenly water and some kind of solid substance 

(crystal or glass) recalls a famous passage from the Babylonian 
Talmud known as Rabbi Akiba’s “Water Warning”. In the same 
section of the Talmud where Aher’s disastrous encounter with 
Metatron appears we find the following warning: 

      

  

“When you arrive at the stones of pure marble, do not say ‘Water, 
Water’ for it is said, ‘The speaker of lies shall not be estabiished 
before my eyes.” (Babylonian Talmud Hagigah 14b) 
  

  

In addition to the Babylonian Talmud, the water episode appears in 
several places in the Hekhalot literature, including Synopse §§259, 
345, 408-410, and 672" Unlike the talmudic account, all but 

  

  

 Actually, the “sca of glass like unto crystal” in Rev. 4:6 i not re. 
all, but a “crytal ike” substance. Rev. 15:2 alo refers t0 2 “sea of gl 
the reerence to crysta, 

“The Visions of God in Apocalypic Literature,” p. 148 
e reltionship between the tamudic and Hekhalot versions of the cpisode 

has been discussed by mumerous scholars, including Gershom Scholem, who wites 
in Mo Trends n Jeus othing could be morc farfeiched 

fo reat it [one of the Hekhalot versions as @ 
nudic passage.”; Ephraim Urbach, “Ha-Mesorot 
annaim,” p. 16, who counters that the Hekhalot passages are “nothing but an 

of the Talmudic account; Ithamar Gruenvwald, Apocabpti and Merkave 
Mystiom, p. 88, who argues that the Hekhalot sources preserve the tradition more 
extensively and originally than the Talmud; Peter Schilc, Helhabt-Studn, pp. 244- 
245, who postlates that the Hekhalot versions of the water episode reprosent an 
independent tradition vis--vis the Babylonian Talmud and, furthermore, argucs 
that the water cpisode originally cxisted outide of the fards tradition and was only 
combined with it aftr the pards story had been recast as an ascent; and David 
Halperin, who, in 77 Merkabah in Rabbiic Ltertur p. 88, folows Urbachin declar- 
ing the Hekhalot_accounts “later_effors o ierpret BT's cryptic. narrative 
Halperin changes his view in The Faces of the Charf, however, where he concludes 
that the carlist form of the traditon s Smopse §259, which does not link the illu- 
sion of the ater vith the marble stones or the pards. Furthermore, on p. 210, 
Halperin declares that “Precisly because text I [i.. Smapse §259] gives no hint that 
it direcly linked to BT Hag 14b, we can use it with some confidence a¢ an inde- 
pendent vitness to the idess underlying that source It s surely, as Scholem says, 

b omis 
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one' of the Hekhalot passages locate the water at the sixth palace 
(hekhal) and several threaten decapitation or mutilation by “iron 
axes” to those foolish enough to mistake the “stones of pure marble” 
for water.® What follows are two examples from the Hekhalot 
literature: 

  

L Synopse §259 

  

     
           

           
    

      

      
   
    

      

    

   
     

      

   
   

    

  

     

   

       

The guardians of the gate of the sxth palace [fekhal] throw and hurl 
upon'him thousands and thousands of waves of water. et there is 
ot a single drop there. If he should say, “Whatis the nature of these 
waters?™ they run afier him and stone him. They say to him, 

| mpty one, perhaps you are from the sced of those who kissed the 
clf, and you arc not worthy to sce the king and his throne?” I this 

        
     

is true, a heavenly voice goes forth from Arabot Ragia: “Well you 
have spoken! He is from the sced of those who kissed the calf, and 
s not worthy 10 sce the king and his throne.”* He does not move 
from there before they throw upon him thousands and thousands of 

  

  

IL Synopse §409 

This is to be a sign for generations, that one must not err at the gate 
of the sixth palace and see the spiendor of the air [ziw uir] of the 
stones and ask, and say, “They are water.” Thus he will bring 
himself into danger. For even if he is not worthy to see the king in 
his beauty, one should not ask concerning the air of the splendor of 
the stones of pure marble which were built into the palace, [for 
then] they do not destroy him, but judge him to the scale of merit 
{kaf zehuf, saying, “He is not worthy to sec the king in his beauty, 
[bu] how did he enter into the six palaces?” 

  

    

  These Hekhalot passages recall certain important features of the 
Mandacan traditions concerning heavenly water. First of all, this 

o est fstaninerpretasion of the Talmudic pasage.” Sce s, Joseph Dar, “The Eautance o the St Gate, i Jeraion S i Jeish Tiorght 6,12, Jervialrn, 1557 pp. 197-320 (b, Th most extensie s best review of scholaip on 
the ‘waer, pisode i K. Reichman, -Dic. Wascr Epiode’ in der  Hebha Literscare,” Franihote Judctoke B 16, 198, pp. 67100 Tk th samudic account, S 672 docs o menton the sixth hehal As Petr Schlir, Hothalot Sk, . 20k has by moted, however, S $672, “abvioudy e the vorson o the Habylonian Talmad = o 300 and 410 mention mutiaion af te head and decapiaton by iron axcs, rspecticl. Snope 950 decars that they throw upon him thowsands and 
Thovsan. of ron amee Sypis 5409 and 45 e more vague VIS New York 8126 adds, ' his beay * Schafer £255; Trandlaion based primrily on MS Oxford 1551, This pasage aso appears i Wertheimer edion of Hekhlot Rabbati s Chapter 262 & R uiadon bascd primary on MS Osford 
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water is located toward the end of a heavenly journey, after the 
ascending indl 

   

vidual has already passed through a series of matiarta 
(“watchhouses”) or hekhalot (“palaces”), respectively. The encounter 
with the cosmic water is fraught with danger in both Mandacan and 
Hekhalot sources. The water functions as a final obstacle before the 
individual can enter the divine abode (the House of Life or seventh 
hekhal). The literary proximity of the water warning to the 
Aher/Metatron encounter suggests that the two passages may be 
read together and that the illusion of water is located near Metatron, 
just as the water is located above the throne of Abathur in 
Mandacan sources. Finally, the version in §409 links the heavenly 
water with a scene of weighing and judgement (‘judge him to the 
scale of merit”), precisely the cluster of motifs in the Mandacan texts, 
where Abathur weighs the soul to determine whether it is worthy to 
cross the waters and enter the world of light 
There is, however, an extremely significant difference between the 

Merkabah and Mandaean traditions. According to the latier, the 
water at the end of the heavenly journey is real, whereas the former 
emphasize that the water is not real but an illusion. Indeed, the 
ability to recognize the illusory waters for what they really are, . g 
the “stones of pure marble,” is the only way to avoid being 
ignominiously dispatched by the angelic guardians. The water 
episode may be read as a warning against those who expect to sce 

er at the end of a heavenly journey. Since the motf of heavenly 
water appears in Mandaean, Gnostic, and Jewish and Christian 
apocalyptic literature, the Talmudic and Hekhalot traditions may 
even have a polemical orientation. Unlike the adherents of the: 
other traditions, who believe in_ the existence of heavenly wat 
before the divine abode, the truly enlightened Merkabah mystic 
knows that what others think is water is actually stone (or the “air 
of the splendor of the stones of pure marble”). In their minds, this 
special knowledge elevates the adherents of Merkabah mysticism 
above those of other late antique ascent traditions. 
The possibility that the “Water Warning” may have functioned as 

a polemic against Mandacan cosmological beliefs gains support from 
two other details in the Hekhalot versions of the episode. None of 
the Hekhalot sources, except for §672, which parallels the Talmudic 
account, limit their description to the stones of pure marble. Instead, 
they describe the explicit cause of the illusion produced by the stones 
as cither the “air of splendor” (auir ziw) or “splendor of air” (ziw 
auir) of the stones. David Halperin has argued that these expressions 
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  ‘are best explained as based on a mistaken reading of me'or 
which appears in MS New York's version of §408 instead of awir 
i 

1 would like to suggest that the significance of the phrases zi 
and awir ziw may be illuminated by yet another Mand: 
cosmological tradition. In a number of Mandaean accounts, a divine 
being called Radiance or ziwa leads the soul over the hafigia mia to 
the World of Light 

    

    

  

   

        

    
    
    
    
      

   
   

   

  

   

    

    

  

     

    

    

     

L. The soul flieth and goeth uniil she came 1o the waters of death 
[hafigia mia) there came forth towards her a great beam of radiance 
[ziwa) (and) of life, (who) grasped her by the palm of her right hand 
and brought her over the waters of death [hgfigia mia)." 
XL The waters covered her, (bu) Radiance [ziwa] crossed over - bis 
name abode in his sikiniz: honoured and chosen, he created himsell 

He is a ray [srif] of the great radiance [zia] of Life, a being 
who resteth upon the shkinizs, and upon the shkintas doth his name 
rest. He graspeth her [the soul] with the palm of his right hand and 

I handeth her over to two ‘uthras, sons of light, to Adatan and 
Yadatan, of one guasis and one mind." 

Other Mandacan passages describe a substance called the ayar ziwa 
o “air of splendor” which surrounds the world and is personified as 
a divine being. As Drower writes: 

Ayar-Ziwa. “Ether-Brilliance” or “radiant ether”..... With the Man- 
dacans this rare and purer atmosphere is represented as 

the thick air round the earth, and giving it vital 
qualitis..... This Ether is personified, and is sometimes mentioned 
   

| as a source of lfe. 

The personification of the air or ether appears in numerous 
Mandacan texis including The Seoll of Exalted Kingship, which 
describes part of the initiation ritual for the mida or low ranking 
Mandacan priest and refers frequently to the hymns or 

    

 Faces of the Charit, p. 206 
 Canoical PrayrBck, p. 63 

5 T, pp. 4546, 
£, S, Drower, The Mandueans of rag and Iran, p. 58. Also see ] J. Buckley, The 

Sroll o Eealed Kingshp, p. 12 and elscwhere        
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   liturgical poems found in The Canonical Prayerbook. One passage from 
this priestly text combines radiance, ether/air, and water in a way 
reminiscient of the Merkabah accounts: “There is radiance, and 
there is radiance and light and there is Ether in them; it dwelt and 
was divided into flows of water and streams without end.”* This 
passage supports the general Mandaean view that water and lig 
are intimately connected, as Drower writes: “Water, which reflects 
the light, is considered a form of light. . . The conception that the | 
firmament is filled with a fluid light and that water is a grosser form | 
of it appears in the doctrine of the planctary boats.”** 
The Mandaean terms for air (ayar) and radiance (ziva) parallel the 

expressions awir ziw and ziw awir which appear in the Hekhalot 
versions of the “Water Waming.” Indeed, both Hekahlot and 
Mandaean sources agree that connected with the cosmic waters (or 
illusion of waters) is some kind of light or radiance and air. Once 
again, however, there is a crucial difference between the Jewish and 
Mandaean traditions. The Mandacans personify the radiance and 
air, even transforming them into beings who help the soul over the 
waters. They also posit that the light actually becomes manifest in 
the form of water. By contrast, the Hekhalot authors connect the 
radiance and air to the stones which only appear like water. The 
Hekhalot texts therefore provide an alternate explanation for the 
appearance of the radiance and air (they are not divine beings) just 
as they suggest an altemate explanation for the appearance of the 
water. In both cases, the source of the illusion s actually the stones 
of the palace or hekhal. This etiology prioritizes the hekhalot over 
other cosmological structures which may appear in competin 
traditions such as Mandaeism. As in the case of the waters, rather 
than denying that radiance and air appear at the end of the heavenly 
journey, the Hekhalot authors offer their own definitive version of 
the tradition, thereby subtly undermining other ~cosmological 
traditions without explicitly rejecting them by name. 
The chief problem for the Jewish texts is that water, radiance, and 

air might be combined at the end of the heavenly ascent. This is 
precisely the combination which appears in Mandacan traditions. 
The Jewish sources argue that only an illusion of water exists and 

    

           

          

  

           

      

          

    
    

   

    

    

    

   
    

    
    

   

          

    

  

      

  

  

  

  

 The Sl of Evalted Kingsp, p. 49, 
4 The Mandatans of raq and Jra, p. 100. Jorunn Jacobsen Buckley, “Libertins or 

Not: Fruit, Bread, Semen and Other Body Fluids in Grosticism,” Jounal of En 
Ghristian Studic 2, 1994, p. 25, writs, “iverwater is the way in which the Lightvorld 
manifests isclf on carth.” 
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that this illusion and the “air radiance” are both linked to the stones 
of the hekhal, i. c., the chief cosmological structure of their own 
tradition. The polerical focus of the episode may even include the 
warning not to say “water, water” or “they are water” for in a 
number of Mandacan rituals, the individual makes statements 
concerning water, including the following from the priestly initiation: 
And when he says, ‘Bound is the sea,’ (CP 15), seven walls of iron 

surround him, those that enclose Haiasum, the First Kusta..... For 
Haiasum Kusta is the soul that comes and settles on his head and 
surrounds herself with seven walls of the white waters.”* Here we 
find an explicit declaration concerning the waters which causes seven 
walls of iron to surround the individual in a protective fashion (in 
another text, Abathur is called “hard iron that is strong”).* In the 
Hekhalot text, by contrast, the declaration concerning water causes 
axes of iron to kill the individual. 

A final element of the Hekhalot versions of the “Water Warning 
which may suggest  polemical context is the condemnation: “He is 
from the seed of those who kissed the calf;” applied to the individual 
who mistakes the stones for water. According o a number of 
rabbinic sources, the golden calf was either created by the “mixed 
multitude” which left Egypt with the Israclites, as cited in Ex. 12:38 
and Numbers 11:4, or by Egyptian magicians. Thus in Song 
Raba 1:9, Rabbi Judan quotes in the name of Rabbi Aha: “The 
Egyptian magicians performed sorceries, and it [the calf] appeared 
0 leap before them [the Israclites].” 

Although the condemnation may refer to heretics in general, the 
formulation may also hint at a more specific focus. In a number of 
legends, the Mandacans link their ancestors with the Egyptians 
(though they also claim tis to Judaism) and mention that “Musa was 
against the Mandai and had quarelled with them in Egypt.”™ The 

    

  

  

  

  

 The Seoll of Exaltd Finshi, pp. 4-5. The phrase “Bound is the sca,” comes 
from e Canonical Pryrtook 15, p. 11 

E.'S. Drower, The Thousnd and Ticdbe Quesions, p. 171 
cc Louis Ginzburg, Lagmds of the Jaus, Vol 6, 194247, p. 52, n. 267, for a 

Tist of the rabbinic passages concerning thest verses 
' For information on the golden calfin post biblcal lierature, see Levy Smolar 

and Moshe Aberbach, “The Golden Calf Episode in Postiblical Literature, Hebrau 
Uhnion Collsge Arnual 33, 1968, pp. 91-116. On p. 113, n. 27, the authors provide a 
Jist of the rabbinic pasages which describe the Egyptian magicians or “mixed mul- 
iude” 55 creating the golden calf, including B1 Shabbat 89%, Exod. Rabbah 
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same tradition declares that the Mandacans “went out of Egypt and 
came 1o the sea which became shut off, leaving a road with 
mountains of sea on either side.” Indeed, Drower has written that 
“Yearly, a ritual meal is eaten in memory of the Egyptian hosts who 
perished in the waters when following the wicked Jews.”™ The 
Mandacans describe the events at Sinai as a deplorable event, 
involving the creation of a wretched people, whose prophet, Moscs, 
served the earthly rulers Ruha and Adonai, not the truc God.* It 
should be pointed out that these traditions appear in oral form and 
in Mandaean folk ritual and were recorded by Drower during the 
twentieth century. Whether or not they existed in the pre or carly 
Islamic period is open to conjecture. 

‘The Jewish tradition portraying the Egyptians or mixed multitude 
as the makers of the golden calf combined with the Mandacan 
identification with the Egyptians, denigration of the revelation at 

inai, and general hostility to Judaism may have inspired a Jewish 
polemic which identified the Mandacans as the mixed multitude 
who left Egypt with the Israclites and therefore as the makers of the 
golden calf. Unfortunately, we do not know enough about the forms 

of Jewish polemics in Late Antiquity nor do we know to which 
groups the various “minim” (the most common rabbinic term for 
heretics) belonged. Tt is possible that among the heretics condemned 
in rabbinic literature were the Mandacans and that the “Water 
Warning,” is directed against those Jews who were attracted to 
Mandaean cosmological beliefs 

The motif of heavenly water appears in Jewish apocalyptic sources 
but s adoption by Christian apocalypic circles, Gnosticism, and 
Mandacism may have encouraged the authors of the Merkabah texts 
to reject it. Were it known to the authors of the Talmud or the 
Hekhalot passages, the Mandacan formulation of the heavenly 
waters would have been particularly disturbing because of its many 
close parallels with the Merkabah tradition. As the “proximate 
Other” in terms of cosmological motifs, language (Mandaic and the 
Aramaic of the Babylonian Talmud are very similar), and 
geographical location (Mandaeans and Jews lived in close proximity 
in Babylonia) the Mandaeans would have posed a particular 
challenge to any Babylonian Jews involved in Merkabah mysticism 
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Mandaeans themselves were hardly shy in their attacks on Judaism. 
For example, the Mandacan term for Jews, iahuaiia, was 
understood as a pun which connected Jews with “abortion” or 
“miscarriage” and “sin.”® Yet the Mandaeans also understood their 
religion as originally linked to Judaism. Thus, The Saoll of Exalied 
Kingship depicts Judaism as the stage prior to Mandacism, which 
must be cast off by the individual: “The first, outer casting off i 
when he leaves from the isolation (or: ‘ban’) of the Jews o be clothed 
with mandacism [here understood as Mandaean lay status and 
therefore Buckley puts it in lower case]. The second casting off is the 
casting off of mandacism [lay status] to be clothed in priestly status 
(tarmiduta) > Mandacan polemics thus depict Judaism as a stage 
prior to Mandacism; a kind of unformed or undeveloped tradition, 
ie. an “abortion”. 

The “Water Warning” may thus be understood as a very 
sophisticated polemic against a heretical belief in heavenly water, 
perhaps specifically focusing on Mandacan  beliefs. Instead of 
denying the existence of such water outright, the Jewish sources 

nowledge that something which looks like water does exist at the 
end of the heavenly journey but only those “from the seed of those 
who kissed the calf” (.. heretics) mistakenly take the illusion to be 
reality. Those who are in the know, however, realize that the 
appearance of water is actually produced by the stones of the 
heavenly palace. 

      

    

  

  

  

  

A Mandaic Dictionary, p. 1841 The Svoll o Exaled Kigsi, p. 42, n. 29. 
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CHAPTER SIX 

SABAOTH’S REHABILITATION 

A figare named Sabaoth appears in a number of Gnostic works from 
the Nag Hammadi library and in the writings of the early Christian 
heresiologists. In this chapter, I will focus on his role in the Gnostic 
documents known as the Hypostasis of the Archons (HypArch)' and On 
e Origin of the World (OnOrgW1d): It seems probable that HypArch, 
like its neighbors in the Nag Hammadi library, was originally written 
in Greek and then translated into Coptic.’ Although widely discussed, 
the provenance and date of the document are stil debated 
Nevertheless, the date of the traditions must be prior to the fourth 
century date of the codex. A great deal of scholarship has been 
produced on HypArch, in the form of critical editions, genes 
studies, and highly specialized articles 

Like HypArch, OnOrgWId was probably composed in Greck and 
translated into Coptic. Iis date and provenance are similarly unfixed, 

  

    

  

  

" GG 114 Ao called The Natee of the Ao, The Copsic il o the work s given at the end of the codex as oy . rarion, which ciary relecs i B ongn G 5, Formerly known as th Ut Text 
> On s suey <f. P, Nogel, Dar e dordphonin (Wisenshalce Beige do Mt Luer-Unicstt Hal Witerber, Hal, 1970, p. 61 O the possbity of Eayp 2 the provenance for th texts cf. H-C. Pucth, “Les nowweau éaris gror tigues akcmuveries e Houte-Beypte” . Gt S Horar of Wl G G Boston, 1930, . 132, Roger Blard, “Inreducton. (0 Nag Hommad Coe 11, 37 V. One, ed ey Layon, in Nap o S, X, cd. Marin Kraus James Robinson, Frederk Wase, Leiden, 1999, p. 531, noxes dhat an Egypian provenance. 5 o more than tehtave because o the sparsty of Supportng ev: Sence’ HaneMarin Scherke has inchuded HypArch in 1 ypothetel corpus o Seian’ - documents, <f.“Das schianische Sysem - nach Nag-Hamimads Hindierifon, in Sudis Coptica (B amiche b 19, o P. N 

1974 and “The Phenomenon and Sgniicance of Gosie S in The Ruficnay of Gasicim, T a Sethian provens et by Layeon: “The Hypostasts of he Archons or “The R S awerd Ticogl Reia 67,1974, pp. 371373, R.A. B, Tht Fpwass of e Ao (Pirtic T s S 10, Berin, 1970, . 115, segucs fof n Ophie oigin for th s part o the tox, and 3 hiavy Valeinian e on he sccond part n e Cteaducton; fo Nog Honmah Coot I, 27, Vol T p. 224, however, blard sug: e that any ideniifcation ofth fex with  spocifc Gnos seck st be accom. 
Panicd by  heakhy skepicsm about the useflness of these Sectarian, names Eoployed by the onhodox. heredalogts” This view s stared by Fallon, The Enbroament of Sat, . 5 
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   though not for lack of speculation.' While not as extensively studied 
as its literary cousin, OnOrgWId has nevertheless inspired a variety 
of scholary works. Two of the most pressing questions concerning 
these documents is their relationship to one another, and their 
relationship to Christianity and Judaism, respectively. It is now 
generally accepted that a direct literary relationship between 
HypArch and OnOrgWid should be rejected. Instead, the two 
documents appear to have reworked a common set of earlier 
traditions. By contrast, the relationship of the two texts to 
Christianity and Judaism remains highly contested. 
According o Bentley Layton, HypArch is an “apocalyptic 

Christian vaticinium ex cntu, a Christian gnostic rewriting of Genesis 
and the Prophets.” Elaine Pagels emphasizes the influence of Paul's 
writings on HypArch, suggesting that the text “mythically elaborates 
Paul's own exegesis”® Bullard argues that the audience was a 
Christian Gnostic community which accepted the authority of Paul 
and had a wide ranging knowledge of both Old and New Testament 
‘material’ The view that the Christian elements are an integral part 
of HypArch is not universally accepted. Most recently, Bernard Barc 
has suggested that the text’s explicitly Christian features reflect the 
atiempt of a hypothetical redactor to Christianize originally non- 

  

  

      

* A. Bohlig and P. Labib, Die kapisck-gnstiche Scrift ol Titel aus Codex If v Ng 
Hammad, Berln, 1962, pp. 31T, sugeests Egypt as the sight of composition. H-M 
Schenke, “Vom Ursprung de Welt: Eine titclose gnostsche Abhandlung aus dem 
Funde von Nag Hammad," Thenbgische Litraturzatung 84, 1959, p. 246 snd Hans 
Jonas, Grosis und spaciantier Geis, 1, pp. 380, n. 1 and 383, have argued that 
OnOrgWId is & Barbelognostic document. Fallon, The Entironament of Sabast, p. & 
has refrained from asigning the text to & paricalar Gnostc sect untl the sects, 
themselves, are better defined, although Fallon does argue for Valentanian influ- 
ence on the text, pp. 104-116, noting, however, on p. 116, that the author *has not 
been bound by Valentinianism but developed further beyond it 

ostass of the Archons,” p. 364. Layton also writes, “the story might 
‘to_be non-Chrisian. B of course such a view would be wrong™ 

n Nag Hammad, 
the use of specif. 
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Christian material* 
Although they stress the importance of Christian influences on 

HypArch, both Layton and Pagels acknowledge that the text exhibits 
2 “deep dependence” on Jewish sources and exegetical tradiiions. In 
the case of OnOrgWId, Francis Fallon proposes that apparently 
Christian features (such as the role of Jesus Christ) reflect 
Valentinian rather than orthodox Christian influence.’ Hans Bethge 
notes that Jewish, rather than Christian, influence is a “dominant 
and especially characteristic element in OnOrgWid"." Birger Pearson 
has eloquently articulated the view that HypArch and OnOrgWld 
represent a Gnostic midrash on the early chapters of Genesis 
Finally, a growing body of scholarly literature emphasizes the 
influence of Jewish apocalyptic traditions on HypArch and 
OnOrgWid and the many parallels between the Gnostic documents 
and Merkabah mysticism. 

Like Metatron, Sabaoth is a complex figure who, as Franci 
has noted: “arises from the conflation of three figures: those of the 
God of the OT, the leading angels, and the apocalyptic visionary.” 
Both HypArch and OnOrgWld depict Sabaoth as the repentant son 
of Taldabaoth, the Demiurge. Although Sabaoth and laldabaoth are 
juxtaposed in these documents, other sources blur the boundaries 
between the two figures. Structurally, the rehabilitated Demiurge of 
Valentinianism and the repentant figure of Sabaoth in HypArch and 
OnOrgWld greatly resemble one another. In both cases, the biblical 
God is transformed from a negative figure into a vice regent for the 
higher God, once he acknowledges the latter’s authority. 

e ability of a figure called Sabaoth and/or Ialdabaoth to 
function as a vice regent of the higher God and an opponent of the 
Devil is attested in a number of places.” According to Epiphanius, 

    

    
    

  

  

  

  

  

  

  

    

Barc, L'Hyposase de Archonts, pp. 143, Pagels, “Genesis Creation Accounts” p. 
266, discuses this approach. 

" The Enhronement of Saboth, pp. 10711 
* “Introduction,” Nag Hammdi Codes 11, 2-7, Vol Towo, p. 14 
" 1 Groenwald, From Apocabpiciom to Guasicsm, Frankiurt am Main, 1988, pp. 

1981, 1del, Kabbalok: New Persetives, New Haven, 1988, p. 124; Halperin, Facs of 
the Ghari p. 516; Michael Fishbane, “The ‘Measures' of God's Glory in the 
Ancient Midrash,” pp. 66-68; N. Sid, “Les Douze Hebdomades, Le Char de 
‘Sabaoth et Les Soixantc-Douze Langues,” Novun Testamenam 21, 1979, esp. 1821F 

* Fallon, The Enthromemet of Sabasth, p. 3. 
* Ibid, pp. 83-87. For example, in Valentinian sources, the Demiurge, himself, 

rules the peyehic class (those who have frec choice and can cither be saved or 
damned), which is composcd of both.Jews and orthodox Chistians. Furthermore, 
the Demiurge s not evi, 25 in HypArch and OnOrgWId, but ignoran, and appears 
willing to gennininely repent. Like Sabaoth, he is portrayed as an’intermediary 
being, between the truly good pleromatic entiies and his son, the Cosmocrator or 
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the Archontics considered the Demiurge — whom  they called 
Sabaoth rather than Ialdabaoth — to be the God of the Jews, while 
they depicted the Devil as his son and opponent 

And Sabaoth, they say, is the God of the Jews, and the Devil is an 
evil son of his, and, being from carth, hé opposes his own father 
And his father is not like him, nor again is he the Incomprehensible 
God whom they call the Father' 

  

The actual identification of Sabaoth and Taldabaoth is reflected in 
the doctrine of Severus, who portrays a figure known as both 
Sabaoth and Taldabaoth 2s an intermediary ruler between the true 
God and the Devil 

  

      

here i, in an unnamed highest heaven and acon, a good God. The 
Devil, he says, is the son of the great ruler over the host of the 
powers, whom he now names, Jaldabaoth, now Sabaoth. This one 
who was bom from him is a Serpent. He was cast down by the 
power above (o the carth® 

  

        
    
    
      

        

   

      

     
    

  

   
    
    

     

As Fossum notes: “According to both the Archontics and Severus, it 
is the devil, and not Sabaoth, who is responsible for the evils in the 
world.... Sabaoth, the chief of the demiurgic powers and the ruler 
in the seventh heaven, has retained his basic position as God’s 
viceregent” 

Following his repentence, Sabaoth is “caught up” by Sophia and 
Zoe in HypArch 95:191T. The ascension of Sabaoth reflects the 
apocalyptic tradition of the ascent of the scer. As we have seen, this 
theme also appears in 3 Ensch. Although Enoch is not described as 
repentant, he s chosen for his apotheosis because he is the only 
rightcous individual among a generation of sinners, just s Sabaoth 
is the only righteous archon. After he ascends, Sabaoth s installed 
as the ruler of the seventh heaven, which is described as “below the 
veil between above and below.” (HypArch 95:20-21). The existence 

of a heavenly veil which separates the abode of God from the world 
is linked to the biblical tradition of the veil in the desert shrine (Ex. 
26:33) and the Holy of Holies in the Temple (2 Chr. 3:14). In later 
Judaism, this veil was transferred to heaven, where it was called the 
viim, the pargod, or the pankel. The influence of these Jewish 

  

   
    

  

    

Devil, who ruies the hylic/choic dass those destined for destructon). 
* Pon, XLy, This and the folowing citation are from Fossum, T Nane of Gol 

and the Argel of the Lov, p. 303 
5 an, XLV.138. It should be noted that the figure identifid as a “serpent” is 

“cast don” like Iaidabaoth in HypArch and OnOrgWid. 
* The Name of God and the Angel f the Lor, p. 303, 
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traditions on the veil in HypArch (kuapetasna) and OnOrgWid 
(parapestasma), has been carefully examined by a number of scholars.” 

Like Sabaoth, Metatron is installed below the cosmic veil in 3 
rock 10. Both the Gnostic and Jewish sources inherited the earlier 
Jewish apocalyptic tradition of a figure enthroned at the entrance of 
‘God's dwelling place. Upon his enthronement in the seventh heaven, 
Sabaoth receives the divine name “God of the forces,” which 
parallel the ascension, enthronement (at the entrace of the seventh 
hekhal), and re-naming of Metatron as the “lesser YHWH” in 3 
Enoch, 

In many respects, the tale of Sabaoth in OnOrgWid resembles the 
version in HypArch. Nevertheless, there are significant differences 
between the two accounts. The first feature T will examine follows 
the repentance of Sabaoth: “Then Pistis Sophia stretched forth her 
finger, and she poured forth upon him [Sabaoth] light from her 
light”* A close parallel to this tradition appears in 3 Enock 13, where 
Metatron declares: “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.”” 
Although the description in OnOrgWId is more terse, the basic 
scenario is the same — a divine being stretches forth a finger and 
pours light on a vice regent figure in what appears to be a kind of 
annointing. 

  

     

    

    

   

  

  

Although problematic in places, the most thorough discussion of the cosmic veil 
in Grostic and Jewish sources is in O. Hofius, “Der Vorhang vor dem Thron 

Visenschafie Unierschungen zum New Testament 14, Tobingen, 1972, The 
relationship between the veil in HypArch and OnOrgWid and the veil in Jewish lt- 
erature is also discussed by Fallon, Entironenen of Sabaoh, p. 55; Gruenvwald, From 
Apwabptcion to- Grostiom, pp. 211-217; Alexander, “3 (Hebrew Apocalypse of 
Enoch," p. 236. In Kabbalah p. 18, Scholem notes that “In anather form, this con- 
cept ofthe pag .. 1o separate the ministering angels from God) was taken over 

aury nondJewish Gosics” Fishbane, “The Measures’ of God's Glory 
Midrash,” p. 61, discusss the sigifcance of the oplon in 2 Jewish 

e 355) which exhibis other paralles with Gnosic sources. 
OrgWId 104:3.5. Fallon, op. cit, pp. 9495, notes tat the motif of the out- 

stetched finger oceurs in two passages from inercstamental lerature, Jub. 25:11 
and 108 11:2, and writes that “Again we have a small motf drawn from intertes- 
tamental Judaism, apocalypic Judaism, rather than the OT or NT. On the other 
hand, while the finger of God i also referred to in both the OT and the NT, there 
i never an emission coming from it 

* Metatron is basially transormed into a Light-Man, such as Michael in Zistdér 
7 (Rec. A). Fallon, Enthvoneent of Sabauth, pp. 91-94, notes the parllel between the. 
intertcstamental Jewish traditon of the Light-Man and the “Man and his ight” (s 
separate figure from Sabaoth) in OnOrgWid 104:2:3 
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   The next set of features involves the ascension and enthronement of 
Sabaoth. After Sabaoth is snatched up to the seventh heaven, Pistis 
Sophiaestablishes a_ kingdom for him above the twelve gods of 
Chaos (OnOrgWld 104:23-26). Sabaoth fashions a dwelling place 
and athrone-chariot called Cherubin, whose “forms  (norpha) 
amount to sixty four forms and seven archangels who stand before 
him. It is he who is the eighth, since he has authority. All the forms 
amount to seventy two for from this chariot the seventy two gods 
received a pattern. They received a patiern to rule the seventy two 
languages of the nations.” (OnOrgWId104:31-105-16) This section 
has many parallels with Merkabah material and specifically with the 
depiction of Metatron in 3 Buock. Thus, in chapter 3, Metatron 
declares: “I have seventy names, corresponding to the seventy 
nations [or “tongues”] of the world,” while chapter 17 mentions 
“seventy two princes of the kingdoms in the height, corresponding 
to the seventy two nations of the world” Both Sabaoth and 
Metatron are clearly being invested with the authority of God's vice 
regent 

The creation of angels in OnOrgWId (105:16-106:3) differs from 
the account in HypArch in 2 number of ways, but one is particularly 
relevant. OnOrgWId depicts Sabaoth as creating “a congregation 
[ekklesia) of angels, thousands and myriads”. This detail almost 
certainly reflects the influence of Daniel 7, where the Ancient of 
Days is depicted in like language.® As we have scen, Merkabah 
sources also employed imagery from Daniel 7 to characterize the 
vice regent figures Metatron and Akatricl. Like these Jewish angelic 
vice regents, Sabaoth is therefore depicted as the Ancient of Days 
from Daniel 7:9-10 — an enthroned judge surrounded by thousands 
and myriads of angels 

T have thus far concentrated on the parallels between Sabaoth and 
Metatron, but there are also significant parallels between Abathur 
and Sabaoth. Both Abathur and Sabaoth are depicted as judges 

throned at the entrance of the World of Light. Each figure is 
intimately related to the actal demiurge of the world, either as his 
father or his son. Furthermore, both Abathur and Sabaoth are 
depicted as creators in their own right: Abathur creates Ptahil and 
Sabaoth creates a host of angelic beings. Indeed, if we accept the 
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link between the name Abathur and the tite “father [aba] of the 
uthras,” there is a precise analogy with Sabaoth since the original 
form of the name Sabaoth was yakue sebaol or du yahwe scha’ot, 
meaning “he who creates the [heavenly] hosts” " The parallel T 
would ke 1o focus on, however, is that both Abathur and Sabaoth 
are portrayed as rehabilitated figures 

In‘a number of ways, the Mandacan figures Yoshamin, Abath 
and Ptahil resemble the fallen angels of / Ewch 6-11 
connection between the Mandacan uthras and the fallen angels is 
primarily, but not solely, based on their common fall from grace 
following an act of rebellion. Another important but less obvious 
parallel between the two sets of figures is that both are related to the 
image of a polluted priesthood. We have already seen that 
Yoshamin, Abathur, and Piahil were characterized as heavenly 
priests who corrupted themselves by rebelling against the Great Life. 
A number of scholars have argued that the fall of the angels in 1 
Enoch 6-16 should be interpreted as a mythically formulated attack 
on the polluted or fallen priests in Jerusalem.? On a mythical level, 
therefore, the fallen angels symbolize the fallen priests. 

David Suter has suggested further that the chief sin of the fallen 
angels was their improper sexual union with human women.®* The 
emphasis on the sexual nature of the angels’ sin mirrors the extreme 
concem for the sexual purity (and contemporary pollution) of the 
human priesthood. It s unclear to what degree the fall of light beings 
such as Yoshamin, Abathur, and Prahil is linked to the issues of 
sexual purity and pollution. In general, however, these issues are 
extremely important in Mandacan mythology and ritual® For 

  

  

    

    
  

  

      

  

 Sec Frank Cros, Cananite Myth and FHbrew Epi, pp. 69-70. 
# Carl Kracling, “The Mandsic God Piahi" p. 156, has writien that Piahil, 

“approximatcs, at his wors, only the fallen angels or the revoling Lucifr, and not 
the demiurgic archons of Man 

ec Grorge Nickelsburg, - of Revelation in 
o e Joanalof Bt et 100 1961, . 505,567 Dave S, 

“Fallen Angel, Fallen Priesc. The Problem of Family Purity in 1 Enoch 6-16, 
Hdao Urim Callge Ammaal 50, 1979. On the mythical character of I Eroch 616 and 
its affniies with Greek and ancient Near Eastem wadiions, i Paul Hanson, 
“Rebellion in Heaven, Azazel, and Euhemeristic Heroes in 1 Enoch 6-11,” Joumal 
of Biblial Lierature 96, 1977. 

+P.S. Alexander, “The Targumim and Early Exegess of ‘Sons of God in 
Genesis 6, Jounal of Javich Stuies 23, 1972, p. 60, writes “L Enoch 6-11 s an clab- 
orate midrsih of Gen 6:1-4 [where the “sons of god” intermarry with the “daugh- 
ters of men'.” The “sehabiltated” Abathur, however, is portrayed as encouraging 
Baptist to “take  wife” and start 2 family 
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example, in the Ginza the light being Hibil Ziwa (who is sometimes 
identified with Abathur), descends to the World of Darkness. 
Pretending 0 be one of the demons, Hibil so impresses Ruha’s 
mother Qin, that she gives him her other daughter, Zahariel, in 
marriage. Hibil Ziwa, however, is extremely careful not to 
consummate the marriage with Zahariel, presumably because he 
wants to avoid sexual pollution.” The importance of sexual purity 
for heavenly priests is also emphasized in the depictions of Sisam 
Raba as the archetype of the proper bridegroom and priest® 

The requirement of sexual purity for angelic priests is mirrored by 
the strict sexual regulation of human priests in Mandacism. Thus, a 
priest must come from a priestly family, he cannot be the son of a 
woman guilty of adultery, nor the son by a second marriage of a 
widow. Furthermore, he cannot be physically blemished, circum- 
cised, impotent or a eunuch. He must marry and his wife must come 
from a priestly family, be a virgin at the time of marriage, and 
neither she nor the instructor’s wife can be menstruating during the 
period of priestly ordination.” 
The key difference between the fallen uthra priests in Mandacism 

and the fallen angelic priests in / Enoch 6-16 is that the fallen uthras 

  

  

  

  

* Ginz, pp. 150-173. This scooun is discused by J.J. Buckey, “The Rehabil - 
iaton of Sprt Ruba” pp. ST cwhtre, however, babil s described 3 the “son of Hibi Ziva and Zaharid, 
it a son of boh Dackcis of Light CE, Drower, The Mandas of g and T p. 55, 'S and . 271, where Zabarl ‘o Kim [Hibi Zwa a son, Pt Fusthermore the Fibd Zws's i of Zabactl s ths paage isoek oot be taken a5 Encoungament of sexual aceicim, nce in The bmonl ot pp VBT, il Zwa 1 credied it the rigin of seual desir (which is poirayed s a posive acts -1 [Hibi fwa) opened bing waters and gave ther to the bride 
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G it and M Ongin, pp. 40-50,for a dscysion of s e, =For a st and discusion of thee clements, sec Yamauehi, Grore Mandten Ongi, . 4. The Thosd and Toed Qustios, . 197, saes that cunoch rscbleth vesick of canhetwars which whenr brien Ginot be made hole: A Tiebes, “The Mesiah of the 2ok, p. 23, notes, he Zohar also dep Tecates the cuuch as on who acks  beard and dhrefor Iacks hadr o, “the ory of the face,” 2 wel 25 th povwer and voie of & man. 
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are rehabilitated and the fallen angels are not. Like Abathur and his 
kin, Sabaoth is rchabilitated in HypArch and OnOrgWid. The 
rehabilitation of Abathur and Sabaoth is extremely significant, for it 
allows them to represent God’s interests in the sub-pleromatic realm 
and to function as God's vice regent. It also provides a model or 
paradigm for human beings to emulate. All human beings are, in 

fect, fallen figures according to Gnostic and Mandacan doctrine. 
he rehabilitation of Abathur and Sabaoth therefore signifies the 

potential for profound transformation, even rehabilitation, of human 
beings. 

The rehabilitation of these fallen figures also represents a step 
away from a radical dualism between carthly and pleromatic powers, 
toward a more ambivalent theological position.* In her work on th 
Mandaean figures Ruha and Sitl, J. J. Buckley has repeatedly 
emphasized that the common scholarly interpretation of Mandacism 
as an essentially dualistic phenomenon must be re-evaluated in light 
of the great importance of intermediate theological figures and 
categories. Instead of a dualistic view of Mandaeism, Buckley 
supports a tripartite model. Within this structure, opposing elements 
are separated and mediated by figures and categories that are betwixt 
and between 

According to Buckley, the focus on dualism has prevented scholars 
from apprehending the basic ambivalence of figures like Ruha. 
Although Ruha is frequently portrayed ative being of the 
World of Darkness, she is also described as having a_positive, 
heavenly dimension in Mandaean sources. Furthermore, there is a 
comespondence  between the divine figure Ruha and the 
anthropological category niha, which signifies the human spirit, an 
entity which exists between the body and soul, and is a necessary 
component in the salvation of the individual.” 
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* Sce the comments of Jonas in Grusis wnd spitantir Geit, 1, p. 341, “what the 
middle beings were to ‘mediate,” was exaclly the realzation of otherwise merely 
absract dushem.” and p. 337, n. 2, “The basic thought of atonement for the dem 
urgc entity — preciscly because of his ben towards ereation — s of extraordinary 
(Grostic) Sgnificance.” As cted in.J. ). Buckley, Female Faul and Fulfiment, p. 29;ct, 

ibid, pp. 14-15, where Buckley déscribes the figure of Elohim in the Gnostic Book 
Barch s follows: “A middlc and, scemingly, a mediating being, Elohim makes the 
dualism explicit and tangibly real. He is the cause of the separations, and he is the 
first to realze the implications of these; his own trapped spiit perfecly parallels hs 
imprisancd life in the upper world. 

¥ Goneening the ruha, Buckiy, Female Faul and Fulfnat, p. 21 writes “Situated 
between body and soul, the spirkt, ahvays regarded as female, wavers between good 
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The key to understanding the ambivalance of Ruha and other 
Mandacan figures is the concept of the dnua or “ideal (heavenly) 
counterpart”. As Buckley writes: 

  

The dnuta expresses, morcover, the paradoxical fact that entities 
may show themselves as both good and evl, may possess both higher 
and lower characteristics. Not only human beings, but also defective 
Light World beings — Ruha among them — have their upper 
images in Msunia Kista [a region of the upper or ideal world]. The 
dnuta furnishes a solution 10 the static, dualistic model: it lends a 
dynamic feature to Mandacan mythological thought as wel as to the 
anthropological speculation. 

  

Like Ruha, Abathur has a lower incamation, known as Abathur 
Muzania (Abathur of the Scales) and an ideal heavenly counterpart 
or dnuta, known as Abathur Rama (Abathur the Lofty). Abathur's 
split personality mirrors his ambivalent functions within Mandacan 
mythology. On the one hand, by gazing below the World of Light, 
Abathur initiates the creation of the physical world, an act which 
compromises his and the Pleroma’s unity. On the other hand, 
Abathur becomes a vehicle for the re-unification of the World of 
Light by identifying the perfected souls which may retum (o their 
pleromatic homeland. Thus, as both initiator of creation and judge 
of ascending souls, Abathur is the catalyst for change in both 
directions. Abathur’s liminal, transformative functions are paralleled 
by his spatial position at the entrance of the World of Light - 
location which is equally at the end of the physical world and at the 
beginning of the Pleroma. 

T conclude my discussion with an exploration of the etymology of 
the name Abathur. The origin of the name Abathur has long 
puzzled scholars of Mandacan religion. According to Wilhelm 
Brandt, the name Abathur may be read as a_contraction of the 
words aba (Mandaic = father) and utha (Man. = divine being, similar 
0 angel)* Thus, aba d-‘utria (“father of the utras”) > Abathur. 
Against this explanation some scholars have supported an Iranian 

etymology.® According to this position, the name Abathur is based 

  

  

   
  

  

    

  

    

  

and vl betwseen higher and lower instincs.... Ruba and raka, then, both “betwixt 
and between,’ are situated in the middle, and may Gl cither (0 good or (0 cvil.” 

= A Manduic Dictnary p. 111 
» bid, p. 29. Buckiey also discuses the dmia in “Two Female Gnosic 

Revealers.” pp. 266-267; “A Rehabiitation of Spirit Ruha,” pp. 81-82. 
 Willclen Brands, Di¢ Mandeiche Regi, Leipzig, 1889, p. 51. 
 For discussions of the etymology of the name Abathur, sce Mark Lidzbarsk 
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on the reconstruction Abathur = gfa (g) turfa], combining the two 
“Iranian” words fa, “he that has” + tura, “balance, scale,” meaning 
“the one with the scale”. However, as Svend Pallis has pointed out, 
the word tura does not exist in Iranian, and was only reconsiructed 
by Andreas on the basis of a Sanskrit noun tla, “lever, beam,” and 
a'verb tulayati, “to weigh.™ In addition, the word gfia only appears 
in Neo-Persian, indicating that the name Abathur would date from 
800 C.E., which is extremely unlikely.” 

In place of the unsatisfying Mandacan and Iranian reconstruc- 
tions, I would like to propose a new etymology for the name 
Abathur. Rather than the “father of the uthras” or the “one with 
the scale,” the name Abathur may reflect a combination of the 
Mandaic words aba = “father”, and thu(a) or thor(a) = “bull”. Thus, 
the name Abathur should be read “Father Bull”. Although one 
would expect a final aleph in the Mandaic (and generally Aramaic) 
word for “bull”, the name Abathur may preserve an older Aramaic 
or North-West Semitic form, thir, which lacks the definate article 
ending, aleph.” In any case, personal names often do not conform 
0 standard morphological patterns. Indeed, even if the form were 
originally Mandaic, it is possible that the final vowel dropped out, 
just as it does in the other hypothetical reconstructions we have 

cited: Aba dUé > Abathur and @b (g turfa], > Abathur. In addition 
to this_linguistic argument, there is an intriguing matrix of 
associations between Abathur and another divine figure known by 
an epithet remarkably close to “Father Bull”, namely the Canaanite 
god EL 

In a number of passages, El is referred to as tom il abuhu or “Bull 
El his father”.” In these passages, the “son” in question is the storm 
god Baal. The name Abathur looks remarkably like a metathesis of 

        

  

    

    

Das Johanneshuch der Mandser, p. XXIX and Kurt Rudolph, Thaogni, Kismogonie ad 
i, pp. 122-123. B scholars base thei views on Andreas” sl 

Tranian ctymolog 
* Svend Palls, Mandacan Studic, Amsterdam, 1974, p. 111, 
» Thid. Pallie” position is supported by Rudolph Macuch, who writes in his 

Handbook of Classcal and Modem Mandaic, Berin 1965, p. 211, . 156, that “Andreas’ 
ardficial etymology (e, Brands, Judihe Baptimen, . 147; Lidzbarski, Jb, p. XXIX) 
doubted by Naldeke (ZA 1916 p. 157) and refuted by Palis (MSt pp. 111x114) 
s made sull more improbable by the pronunciation of the name 

*Tn fact, the Ugariic word for “bull® s tir, which lacks a final vowel except 
‘ending. This is not to imply that the name Abathur preserves an archa- 

atc form, but it docs indicate a potential transition from an older form 
which lacked a final aleph (= definate artcl) to one which incorporated i, 

 CI. A. Herdner, Cinpus des tablts en cundifomes alhabitqus, Parss, 1963, 3.5.43 
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the epithet tiru il abuhu. Other evidence for a correlation between 
Abathur and El as bull gods, is found in a Mandaean text called the 
Diwan Abathur. Tn a list of the seven secret names of Abathur, we find 
the name “Tauricl” or “Taurel”, which literally means “Bull 
“And Abatur putteth on its robes, (he) whose name is Kanficl, he 
whose name is Bhaq, he whose name is Hazazban, he whose name 
is Nsab, his name is Tauriel (These are) the seven secret names of 
Abatur.™" 
The same Mandaean text contains a story which explicty links 

Abathur with a cosmic bull: “Then Abatur speaketh to Ptahil, 
saying, “Install thy son Adam (there), and go, build a large building 
for him and setle him in it. And then, bring the bull, Qadiacl: tame 
him and fasten a yoke upon him and he shall plough furrows in the 
hills and we will sow sced so that the worlds and ages may cat 
thereof.”™" 

In addition to their common epithets, both Abathur and El are 
depicted as fathers of the lesser gods (including the demiurge) and as 
enthroned judges. Above we examined the Mandacan traditions 
which portrayed Abathur has the father of the demiurge. Turning to 
El, we find a similar profile. In a number of passages, El s explicitly 
called ‘abu bani ‘il or “father of the gods”.” Just as Abathur creates 
Piahi, who in turn creates the physical world, El fathers Baal who 
is the demiurge proper in Ganaanite mythology. The distinction 
between El as a god of theogony and Baal as a god of cosmogony 
is articulated clearly by Frank Cross in his book Canaanite Myth and 
Hebrew Epi: “EL s creator, the ancient one whose extraordinary 
procreative powers have populated heaven and earth, and there i 
litde evidence that his vigor has flagged. Myths of ‘El perccive 
creation as theogony. Myths of Ba'l view creation as cosmogony.™ 
As we have scen above, the same distinction between creation as 
theogony and creation as cosmogony may be applied to Abathur 
and Ptahil, respectively. 
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. Drower, Dican Abat, p. 7. In J. . Buckley, The Sooll of Exaled Kigsi, 
18, a being it called “Yawaar Tauril, whose it Jordan” Escwhere, 

Rbathur i identifed with the Jordan. Taur'l is also mentioned in ibid. p. 2. 
@ Divan Abatw, p. 15. 
 Cnpus de tabbites en cunéfoms lphabiigues, 32.1.95,33, etc. 
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Besides their common function as father of the gods, Abathur and 
El are both enthroned as judges. In numerous passages, Abathur is 
characterized as a judg 

Then Hibil Ziwa went and said o Abatur, “Arise! set up thy throne 
in the House of Boundarics and take over sovercigniy. And 
sublimate that which s sound (go0d) from that which s base when 
Man'’s measure is full and he cometh and is bapized in the jordan, 
is weighed in thy Scale, is sealed with thy Seal and riscth up and 
dwellth in thy world." 

    

  

  

Likewise, El is described as an enthroned judge: 
“Elis enthroned with ‘Attart <of the field>; 

L sis as judge with Haddu his shepherd, 
Who singé and plays on the lyre..... * 

  

    
  

As Cross has noted: “The exercise of authority by ‘El over his 
council suggests that his role is more that of a patriarch, or that of 
the judge in the council of a league of tribes than the role of  divine 
king.” Similarly, Abathur is primarily characterized as a judge, 
rather than a king, although Abathur may aspire to a royal 
function.” 

Besides these linguistic and functional parallels, there is another 
association between Abathur and E which must be noted. Perhaps 
the most striking connection between the two figures is not a direct 
parallel, but a common one. More explicitly, 2 triangle may exist 
between the figures of El, the “Ancient of Days” in Danicl 7, and 
Abathur. Cross has already noted the parallel between El and the 
Ancient of Days or afig_yomin®. Both figures sit in judgement, and 
both are called by epithets which stress their ancient age. In Ugaritic 
sources, El is called both mélek lam, “eternal king” and malku ‘abu 
shanima, “king father of years”.” The similarity between these 
epithets and the name atig yomin, combined with the themes of 
enthronement and judgement, have led Gross to theorize that the 
author of Daniel 7 revalorized ancient Canaanite motifs in order to 
create the figure of the Ancient of Days: “The text of Daniel 7 is of 

  

  

      

 Divan Abat, pp. 1.2 
“ Canaanie Myth, p. 21, 35 quoted from the “Rephaim” cycle, Copus dis tabltes 

@ cndfirmes alphabiique, 2022 
“In fact in “Abathur's Lament” or “Abathurs Klage,” Abathur is sometimes 
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particular interest. The apocalyptist utilized for his eschatological 
vision an old mythological theme: ‘El sitting in judgment in his 
court. The idenity of the Ancient One is transparent.™ 
While the figure of EI clearly influenced the Ancient of Days in 

Daniel 7, the exact relationship between the apocalyptic figure and 
Abathur is less obvious, although, as we have already scen, a number 
of striking parallels exist between the two figures. The important 
parallels between the Ancient of Days and Abathur are: 1. Abathur’s 
enthronement as judge. 2. The epithet atiga or “ancient” which is 
commonly attributed to Abathur. 3. The description of the 
thousands and myriads of angels who serve before Abathur. 

The parallcls between Abathur and the atig yomin may be 
explained by the direct influence of Daniel 7 on Mardacan theology 
or by positing that both Daniel 7 and Mandacism drew on common 
sources. In any case, we have seen other features linking Abathur 
and El which are independent of the common connection with the 
Ancient of Days from Danicl 7. As a number of scholars have note 
the revitalization of ancient mythological elements is a characteristc 
feature of apocalyptic writings in general, with the parallels between 
El and the Ancient of Days being only one example.” The possibility 
that Mandacism also produced a re-emergence of Canaanite 
mythological motifs, including those related to' Abathur, is a topic 
which must be examined more closely, as must the links between 
Mandacism and Jewish Apocalypticism. Thus, while it is possible 
that Abathur and the Ancient of Days are both influenced by the 
Canaanite deity El, it is unclear whether Abathur is also dircctly 
influenced by the figure of the Ancient of Days, or whether both 
figures incorporate common apocalypic or pre-apocalyptic imagery. 

Obviously, the view that Abathur's profile as enthroned judge 
depends, at least partially, on Canaanite and Jewish sources, runs 
contrary to the standard opinion of a Persian origin for Abathur. 
According to Kurt Rudolph, the figure of Abathur reflects two 

igher and judge of souls. 2. Creative light creatre. 
are combined in what Rudolph calls “cin typisch 

“synkretistiches” Produkt der mandaischen Mythologie.” Rudolph 
adds that Abathur's identity as weigher and judge of souls belongs 
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1o the oldest Iranian stratum of Mandaeism, while Abathur’s 
function as Demiurge stems from the Jewish or “semiJewish 
(gnostic) World.* 

In light of the striking parallels between the descriptions of 
Abathur, El, and the atig yomin in Daniel 7:9-10, Rudolph’s (ct. al. 
conclusion concerning the Iranian origin of Abathur's identity as 
weigher and judge of souls may have to be ammended. Either the 
Mandacans had already created an Abathur like figure before 
arriving in Babylonia and western Iran, basing it in part on Danicl 
7:9-10 and/or other sources, or, the figure of Abathur was originally 
based on a combination of Jewish and Iranian elements. In this 
scenario, the Mandaeans or a group of proto-Mandaeans may have 
employed Canaanite and Jewish imagery as an original element in 
the creation of Abathur or in order to fill in the portrait of a pre- 

ing figure, which the Mandacans derived from Persian religion. 
he possibilty that the Mandacans employed Danicl 7:9-10 in either 

creating or, if he already existed in some form, portraying Abathur 
is strengthened by the fact that Daniel 7:9-10 is written in Aramaic, 
probably in an castern dialect, which, in any case, would have been 
comprehensible to Mandaic speakers 

Besides these _historical questions, there is a  compelling 
phenomenological issue which must be addressed. Namely, what is 
the underlying significance of the adoption of El as a prototype or 
Vorbild for the figure of Abathur? The solution to this problem lies 
in the distinction between Abathur and the Great Life. As we have 
already noted, the Great Life is the highest god in the Mandacan 
pantheon. A perfect being of light, the Great Life does not create 
(for this would compromise its perfection) but emanates. The first 
and second emanations of the Great Life are Yoshamin and 
Abathur, respectively. Abathur compromises the unity of the 
Pleroma by gazing into the wrbid waters of chaos, an act which 
produces the demiurge. For his impudence, Abathur s exiled from 
the Pleroma and enthroned at its entrance, a vantage point which 
allows him complete knowledge of the world and its inhabitants. In 
addition, Abathur takes on the capacity of weigher and judge of 
souls, as well as leader of myriads of uthras or divine beings. In 
Abathur's fallen incamation, he s known as Abathur-Muzania or 
Abathur of the Scales. Yet, even afer his exile, Abathur retains an 
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incarnation or dnua in the World of Light, who is called Abathur- 
Rama or Abathur the Exalted. Only in the eschaton, will the two 
incarnations of Abathur be united, along with the rest of the 
Pleroma. 

The figure of Abathur is a hybrid, composed, quite literally, of two 
distinct ontoi. On the one hand, Abathur is a creature of light, who 
dwells in the Pleroma, and on the other, he is a judge, enthroned 
outside (albeit, at the entrance) of the World of Light. As a being of 
light, Abathur is a dimmer reflection of the Great Life, since as the 
light s emanated, its quality decreases. It is well known that 
Gnosticism, and as we have seen, in Mandaeism, a distinction is 
made between the highest god and the demiurge. Because in both 
Gnosticism and Mandacism the highest god is a perfect being of 
light, and therefore perfectly transcendent, the act of creating the 
demiurge must fall (o an intermediary divine being, who bridges the 
gap between the Pleroma and the physical cosmos. In Gnosticism, 
this divine being is a mother, Sophia. In Mandacism, the creator of 
the demiurge is a father, Abathur, who is also enthroned as the 
judge of the world. Likewise, in Canaanite mythology, El is both the 
father of the demiurge and an enthroned judge. Thus, in El, the 
Mandacans found a ready-made prototype for a wisened god of 
judgement and father of the demiurge. 

The revolution of Mandacism was the creation of a perfect god, 
whose transcendence precluded any contact with the physical world. 
Yet, at this phenomenological stage Mandaci tered two 
dilermas: how was the world created and how is it judged? In order 
to solve these problems, Mandacism revitalized the ~ancient 
mythological dynamic between a god of theogony/judge (El 
Abathur) and a god of cosmogony/divine warrior (Baal > Prahi 

   

  

  

  

      

  

     

   
  

  

 Like Baal, who struggles with Mot and Yam before he creates the world, Pahil 
must_combat the forces of chaos. If El was, in fact, a Vorbid for the figure of 
‘Abathur, then depictions of Beal may have inflienced the development of Abathur's 
Son, Puahil. Indecd, a long suggesed ctymology for the name Piahil,combines the 

b palah, which means to “open” or “create” in Mandaic, and the word ¢l or 
‘zod” Thus, the name Puahil would mean “God creates,” a reasonable derivation 

gven Puahil’s role s the demiurge. If Prahils father were associated with a god 
Whose proper name was El, however, then his name might have the significance “El 
creates,” or “El created,” with Pahil, himself, fnctioning as the “object” of his own 
name, i. ¢. “El creates or created [Pahil]”, For a discussion of the various cty 
mologies offered for the name Prahil, of Kracling, “The Mandaic God Pubil 
Kracing notes, pp. 153154, possble.biblical parallcls of the name Pahil: 
Chronicles 24:16, the name “Pethahiah” (=pthak yah) and Joshua 19:14, the valley 
of “Iphtahecl 
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As noted by Cross, the Hebrew god Yahweh represcnts the 
integration of the defining features of El (the father of the gods and 
judge) and Baal (the divine warrior and demiurge of the cosmos). In 
Abathur and Prahil, we discover a Yahweh deconstructed, on a 
symbolic, if not  literal level 

While Yahweh is a synthesis of the dialectic between El and B 
Abathur represents an_incomplete synthesis of a new  dialectic 
between El (or an El “like” god) and the Great Life. Incomplete, 
because Abathur has a split-personality: Abathur Muzania and 
Abathur Rama. Abathur manifests ontological and functional 
features of both a transcendent being of light and an immanent 
creator and judge. In doing so, he bridges the physical and 
philosophical chasm between the Pleroma and the physical cosmos. 
It s quite likely that even if a figure such as El had not already 

ed to serve as a prototype, his characteristc features would have 
invented in the figure of Abathur. 

  

    

  

    

       

Other possbe tajectorcs of the figur, or, a leas, the name Abathur have been note by Stcve Wasserstrom, “The Moving Fnger Wrcs; Mughirab Satd’s 
ianic Gnosty and the My of Is Rejecion” On. . 9, Wasrstrom notesthat the lagab (nickname”) o ekher the Musim cbel Mughia,or ane of his ollowers, was “akAbiar” (the one vih i docked, the one eut o, the chidice’) Wassemtrom writs that “None o the conflicing etymalogie of the nickname, how- cver, is comvinging, None o theee Arabic cymlodis, neturally, reers ( he most kel sourc of the name, which was in (et a wdepresd, variously employed e glows sppellatve” Among the “variows forms of the name abir” ducused by {¥ascrtrom i the Mandak name Abaur, Wassrstrom notes furher, pp. 2426, that the “anti-Mesdah' o the Dajal, was iso mked with the name “Abtar”. Tt 1 
inteesin to note that one of the Arabic ctymologic for al-Abar, “the o ut off," is' highly spproprite depiction of the Mandacan Abaihur, whereas anothr et mology, ahe. chides rcty conflcs with Abathur’s smage s the Ther o Pl 

     
  

  

    
    

  

  

  

    
         

    

  

 



  

      
  

    
    

CHAPTER SEVEN 

CCONCLUSION 

Despite their differences, the figures T have examined clearly reflect 
the same theological type: the angelic vice regent. The angelic vice 
regent is an ally or, more precisely, a servant of God. As such, he 
performs functions for a deity who is transcendent (Gnosticism/ 
Mandacism) or sometimes remote (Merkabah mysticism). Although 
the angelic vice regent serves God, his exalted nature is  potential 
source of tension between him and God. In the sources I have 
examined, this tension is expressed and, at least symbolically 
resolved in a number of ways. Either the angelic vice regent is 
portrayed as a formerly rebellious figure (Sabaoth; Abathur) who has 
repented and been rehabilitated, or, as in the case of Metatron, the 
possibility that the angelic vice regent may be mistaken for a second 
god is expressly undermined. 

Because he is God’s servant, the angelic vice regent’s relationship 
with God is not dualistic, despite the latent tension between them. 
Indeed, the angelic vice regent may even function as a remedy to 
radical dualism. This is clearly the case in Merkabah mysticism 
where the positive characterization of Metatron as God's vice regent 
precmpted or possibly served as an orthodox Jewish solution to 
nascent Gnostic views of an inferior and evil second deity. In 
Grosticism and_Mandacism, the valorization of Sabaoth and 
Abathur as angelic vice regents may reflect an internal, theological 
reaction against an carlier stage of radical dualism. 

As Gilles Quispel, Alan Segal, and others have argued, originally 
Jewish conceptions of an exalted angel appear to be the theological 
“genotype” which later mutated into Gostic depictions of the evil 
Demiurge. Yet these same angelogical conceptions also provided the 
raw material for the primary theological alternative to the evil 
second god, namely, the angelic vice regent. Thus Ialdabaoth, 
Metatron, Abathur, and Sabaoth are all children of the same father. 
Indecd, the angelic vice regent and the evil, inferior deity are 
essentially mirror images of one another. The mutability of the two 
types is illustrated in Valentinian sources, where the Gnostic 
Demiurge, himself, is rehabiltated and thereafter functions as God’s 
vice regent to a certain degree. 
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The angelic vice regent only achieves his exalted rank after he 
undergoes a process of angelification (Metatron) or rehabiliation 
(Sabaoth; Abathur). In other words, none of the figures we have 
examined is born an angelic vice regent. Instead, cach figure is 
chosen to undergo a profoundly transformative = experience. 
Therefore, the tale of the angelic vice regent is an optimistic one. It 
informs its readers that a fallen angel, like Abathur and Sabaoth, or 

  

   

     

  

          

                      
    

  

   

                

    

    

  

    

    

      

is lesson must have profoundly affected 
lview of those individuals who learned it. Human exstence 

was not hopeless. If he accepted the unique authority of God, it was 
possible for even the lowliest being to ascend the heights. 
What kind of individual would have identified most strongly with 

the angelic vice regent? In order to answer this question, we must 
first address the more general issue of what kind of communities 
produced the figures we have been studying. Drawing on the 
‘methodological model of Mary Douglas in Natwal Symbols, Alan 
Segal has reconstructed the social character of the Johannine 
community. According to Douglas, there is a dynamic interplay 
between a group’s social structure and its symbol system.' In Scgal’s 
words: “they are mutually dependent. Sometimes social structure 

cts theology; sometimes the opposite. All we have to note is the 
frequent parallel relationship between a given social structure and a 
society’s ideas of divinity.” 

Douglas argues further that dualistic theologies, in particular, are 
produced by “Small competitive communities [who] tend o believ 
themselves in a dangerous universe, threatened by sinister powers 
operated by fellow human beings.” As Segal notes, the imagined or 
real persecution of such groups may be “projected into hostility on 
the part of cosmic powers.™ Segal employs this model to explain the 
theological dualism of the Johannine community, which stressed 
belief in Jesus while condemning traditional Jewish mediator figures 
and, in particular, the Prince of the World. In Segal’s view, the 
antagonism toward these cosmic _powers both reflected ~and 
reinforced the antipathy felt by the Johannine community towards 
Judaism. Thus, in the minds of Johannine Christians there was a 

  

    

  

      

Mary Douglas, Natual Smbols: Explorations in Gosmaleg, New York, 19 
122, 144-5, 155, I 

Rauler of This World,” p. 251 
* Natual Symiols, p. 137, 
*“Raler of This World” p. 251 

3, pp. 91 
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symbolic connection between the oppressive Prince of the World and 
the oppressive Jewish communi 

A number of other scholars have employed similar models to 
explain the relationship between social structure and theological 
symbols in other late antique religions. As we saw above, David 
Suter and George Nickelsburg have argued that the negative 
depiction of the fallen angels in / Enock 6-11 represents an attack on 
the Jerusalem priesthood. The authors of / Euoch 6-11 may have 
considered themselves o be the rightful human priests. By attacking 
the fallen angels (=Jerusalem priests), these pretenders created space 
for their own priestly aspirations. Once translated onto a cosmic 
plane the polemic against the Jerusalem priesthood gained added 
theological support. 
The interplay between human and angelic priests also plays an 

important role in the Mandaean rehabilitation of fallen uthras such 
as Yoshamin, Abathur, and Ptahil. According to Kurt Rudolph, at 
a certain point in the history of the Mandaean religion, the priestly 
class empowered itself and transformed what was originally a 
radically dualistic theology into a more monistic, ritualistic system in 
which human priests played a greater role. An important part of thi 
social and theological transformation was the rehabilitation of fallen, 
cosmic priests such as Abathur, who were re-created in the image of 
the newly empowered human priests. Interestingly, a number of 
Mandaean legends depict violent conflict between the Mandaeans 
and the Jewish priesthood in Jerusalem. Indeed, in a story commonly 
called “Nebuchadnezzar’s Daughter,” a group of Jewish rabbis and 
priests demand that the Mandacan priests reveal their secrets or they 
will kill them. This suggests that conflict over proper priesthood was 
an important element of inter-religious polemics as well part of the 
struggle over internal Jewish definition. 

The issue of clerical authority was also an important element in 
the development of Gnostic theology. According to Elaine Pagels, 
the theological debate between Gnostics and orthodox Christions 
was essentially a struggle over what Pagels calls “spiritual authority”.> 
Both sides of this debate accepted “the correlation between the 
structure of divine authority and the human authority in_the 
church.™ When Gnostics deprecated the demiurgic ruler of the 

  

      

   

            

    

  

      

    

    

        

   

      

     

     

     

   
     

    

  

  

  

  

   

  

  

  

Elaine Pageks, “The Demiurge and His Archons' — A Gnostc View of the 
Bishop and Presbyters?” Havard Thenlgical Reiw 69, 1976, p. 303. 
*Tbid, p. 320.
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world, therefore, they were implicitly undermining the authority of 
the orthodox Christian authorities. As Pagels writes: “The 
Valentinian gnostic admits that the bishop, like the demiurge 
himself, exercises legitimate authority over the pgyckic church. But the 
bishop’s demands, warnings, and threats, ik those of the Demiurge 
himself, can no longer touch the one who has been ‘redeemed.” 

It is important to note, however, that Pagels distinguishes between 
those Gnostics who depicted the Demiurge in unremittingly negative 
terms and those who basically rehabilitated him: 

  

  

We might expect that those [Gnostics] who characterize the 
demiurge as implacably hostile, arrogant, and envious of the higher 
powers place themselves in a position of unremitting opposition o 
the authorities that bear ‘the demiurge’s’ name and claim to exercise 
his power. On the other hand, such groups as the Valentinians who 
characterize the demiurge as the instrument of the higher ‘psychic 
church,”thereby indicate that they are willing t0 accept the structure 
of the orthodox church as a provisional one (for psychics, if not for 
themselves).* 

  

  

  

  

Pagels distinction will play a signficant role in my own speculation 
on the community which characterized Sabaoth as an angelic vice 
regent 
David Halperin has attempted to reconstruct the Sitz im Leben of 

the Hekhalot texts. Although developed independently, Halperin's 
interpretation is remarkably similar to Pagel's model (as he himself 
notes). According to Halperin, the authors of the Hekhalot literatu 
were the ‘am haars (“people of the land”). These common folk “had 
every reason to detest the rabbis” in Halperin's view.” Yet, because 
the ‘am ha'ars do not appear to have established their own religious 
institutions, their attitutude towards the rabbis was highly 
ambivalent. On the one hand, they thought of them as “arrogant 
tyrants,” and on the other hand, they acknowledged them as “expert 
administrators” of the religious inheritance.” 

The result of this ambivalence was that the authors of the 
Hekhalot literature attacked the rabbis while pseudepigraphically 
invoking the authority of important rabbis and employing rabbinic 
traditions. The antipathy for the rabbis was projected onto the 
cosmic plane, where the tension between the rabbis and the ‘am 
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ha’ares was reflected in the enmity between angels (rabbis) and 
humans (‘an ha'ares). Accordingly, human ascent to heaven encoded 
a rebellion against an oppressive, rabbinic social structure as well as 
a threat to angelic authority. In another work, Halperin has 
extended his model to include the transformation of Enoch. 
According to Halperin: “we might imagine that the figure of Enoch 
bears the hopes of certain disaffected Jews who themselves hankered 
for the status of Temple priesthood. Tn their fantasy, the high and 
mighty sinners (the angels) are cast down from God’s presence, while 
saintly humble folk (the human Enoch) are clevated to it 

Several scholars have criticized Halperin’s model, including Elliot 
Wolfson."* According to Wolfion the link between apocalyptic and 
Hekhalot ascents makes an attribution of the latter material to the 
am ha'ares problematic, particularly since we know so litle about this 
group. Secondly, as Scholem and Licberman have already noted, the 
authors of the Hekhalot material were well versed in the intricacies 
of rabbinic law, as well as rabbinic aggadah. It seems unlikely that 
the an ha'aes would have possessed such knowledge. Finally, 
Wolfson points out that the medieval, Ashkenazi transmitters of the 
Hekhalot literature would probably have avoided transmitting works 
which originated “in a fringe group, or worse, in a group that was 
the fierce opponent of the rabbis. 

Despite its potential problems, Halperin's work provides a helpful 
segue into my own discussion of the type of community which 
characterized Metatron as an angelic vice regent. Instead of the 
uneducated ‘@n ha'ares, however, I propose that the authors of the 
Hekhalot literature may have been an educated group of individuals 
who identified themselves with the priestly class. Unfortunately, it is 
difficult to determine the precise trajectory of the priestly circles 
within Judaism following the destruction of the Temple. What is 
certain, however, is that the authors of the Hekhalot material 
identified themselves with the priesthood, even if they were not 
actual physical descendents of priests. 

Indeed, it is also possible, perhaps even likely, that any priestly 
authors of the Hekhalot literature were also rabbis. That is to say, 
they were involved in the creation and promulgation of aggadic and 
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     halakhic traditions. This would explain the aggadic and halakhic 
expertise which the Hekhalot authors evince in their writings. In 
addition to the exoteric activities which they shared with their fellow 
rabbis, however, these priestly rabbis either inherited or revived an 
important part of the priestly (eg. in apocalyptic and Qumra 
circles) patrimony: an interest in heavenly ascents and visionary 
experience.” 
The priestly authors of the Qumran literature attacked the 

legitimacy of the Jerusalem priesthood, instead emphasizing their 
own connection with the angelic priests. This paradigm was 
inherited by the Merkabah mystics who patterned their own priestly 
role and functions on those of their angelic counterpart Metatron. * 
The interest of these priestly rabbis in mystical activities may have 
been opposed by more exoterically minded rabbis. Indeed, the 
Babylonian Talmud’s version of Aher’s encounter with Metatron 
‘may be evidence of this opposition. 
Thus, Halperin's view that depictions of angelic opposition to 

heavenly ascents in Hekhalot literature symbolize ~ rabbinic 
opposition (o the activities of the Hekhalot authors may be correct. 
Instead of reflecting a conflct between the rabbis and the ‘am ha'are, 
however, the social tension may have existed between two classes of 
rabbis: 1. Esoterically minded rabbis who identified themselves as 
priests and wanted to continue the priestly traditions of heavenly 
ascent and visionary experience. 2. Exoterically minded rabbis who 
were opposed to this mystical activity. 

  

  

    
  

  

  

* L. Gruenwald, “The Tmpact of Priesly Traditons,” pp. 75(T 
* For example, in 3 Fnach 2, where Metatron describes Ishmacl as “of the fami- 

Iy of Aaron, who the Holy Orc, blessed be He, chose to minister in His presence 
and on whose head He himself placed the pricsly crown on Sinai.” Although there 

is 2 rabbinic tradition (BT Ket. 105b, BT Hull. 49a, ctc) that R. Ishmael was of 
priestly descent, he could not have been the “offcal” high priest in Jerusalem (as 
implicd by BT Ber. 7a) since he was only a chid when the Temple was destroyed 
in 70 C.E. Morray Jones, “Transformational Mystcism,” pp. 20-31, writcs, “When 
taking part i the celestal liturgy, the adept acts 35 the representative of the peo- 
ple before God, s wel as being commissioned to declare what has been revealed 
o him, In other words, he performs a function analogous to that o the High Pricst 
of the Temple. A passage [Smopse §147-149] found in some versions of Hekhalot 
Rabbai indicates that the adept, here typiicd by Metatron-as-Enoch, has taken 
over the pristly funciion of atonement” The high priesdy function of Enoch in the 
heavenly Temple s assrted in Jubies +25. For the explicit identiication between 
Metatron as the heavenly High Priest and R. Ishmael as his carthly counterpart, £ 
2 Ligende ofthe Martyrs, “1 have 2 servant (7had)on carth as you are my servant on 
high His splendour corresponds to your splendour and his appearance corresponds 
to'your appearance.” (BH. i, 10-36). On thi passage, sce Odeberg, 3 Enach, p. 102, 
and Groemwald, “The Tmpact of Priesty Traditions on the Creation of Merkabah 
Mysicism,” p. 92. 
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CONCLUSION    

    

The importance of Metatron to the authors of the Hekhalot material 
cannot be overestimated. With the earthly Temple in ruins, the focus 
of the Hekhalot authors was on the heavenly Temple. The ideal 
figure in the heavenly realm was Metatron, who functioned as the 
high priest in God's tabernacle. As such, Metatron was the angelic 
counterpart to the ideal Merkabah mystic, R. Ishmael, who was also 
depicted as a priest 
The characterization of Metatron as God’s vice regent may reflect 

the desire of the priestly-rabbinic authors of the Hekhalot material 
for authority within the rabbinic establishment. At the very least, it 
indicates that the Hekhalot authors identified with the angelic vice 
regent and thought that they possessed a supra-angelic link or 
conduit to God, something which their opponents lacked. The 
typological association and identification between Metatron and the 
Merkabah mystics contrasts sharply with the antagonism between 
the demiurgic ruler of the world and the Gnostics, thercby 
illustrating the theological chasm between Merkabah mysticism and 
radical forms of Gnosticism, 

Identifying the authors of the Hekhalot material as a circle of 
priestly rabbis rather than uneducated folk has many advantages. 
First of all, the authors appear to have considered themselves or, at 
least, their heroes 1o be priests. As such, they probably perceived 
themselves as_continuing earlier priestly traditions of heavenly 
ascents and visionary experiences, which may help explain the 
onnections between apocalyptic, Qumran, and Hekhalot material. 
he atribution of the Hekhalot material 1o a group of highly 

educated priestly rabbis also explains why the literature’s authors 
were 5o well acquainted with halakhic procedures and why they 
identified so closely with Metatron, the heavenly high priest and his 
earthly counterpart, R. Ishmacl. My interpretation suggests an 
alternative to Halperin's view but it is just that — an interpretation. 
Like Michael Swartz, who has most recently speculated on the 
possible authors of the Hekhalot corpus — and rejected the fm 
ha’ares hypothesis — I would argue that even if we cannot identify 
any single group with absolute certainty, we can at least “point to. 
possible social locations of the phenomenon”.* 

The atribution of the Hekhalot traditions concerning Metatron to 
priestly circles jibes with Rudolph’s reconstruction of the social class 
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   which created the literature on the Mandaean vice regent Abathur. 
In both cases, priestly authors created angelic vice regents to 
function as ideal prototypes for their own priestly aspirations, The 
transformation of Enoch into Metatron taught the Merkabah mystics 
that a righteous individual in a generation of sinners could be 
transformed into an angelic being, even an angelic high priest in the 
heavenly tabernacle. Likewise, the rehabilitation of Abathur from a 
fallen uthra into a responsible, celestial priest served as a model for 
the human priest who was ritually polluted and required purification 
(ie. rehabilitation), a scenario which was quite common due to the 
stringency of Mandaean purity laws. 
Although I have proposed plausible social contexts for the creation 

of Metatron and Abathur as angelic vice regents, the question of 
what kind of community characterized th as an angelic vice 
regent still remains to be answered. Earlier I noted Pagel’ 
distinction between those Gnostics who portrayed the demiurgic 
ruler of the world as entirely evil and those who characterized the 
demiurge as a repentant figure, who functions as “the instrument of 
the higher ‘psychic church™. In Pagels’ view, such Gnostics “thereby 
indicate that they are willing to accept the structure of the orthodox 
church as a provisional one (for psychics, if not for themselves).” 
Pagels’ observation is one of the keys t understanding the type of 
community which produced the speculation on Sabaoth. Like the 
Demiurge in Valentinian sources, Sabaoth is a repentant figure who 
is put in charge of the psychic church. However, while Sabaoth is 
rehabilitated, his father, laldabaoth, remains unrcpentant. As I 
noted, this disjunction reflects a division of the biblical God into 
posiive and negative dimensions. A division which Nils Dahl 
interprets sociologically: “One might guess that this differentation 
corresponds to a distinction between the zealous opponents of the 
gnostics [symbolized by Taldabaoth] and other Jews or, at a later 
stage, Christians for whom there was a hope of repentance 
[symbolized by Sabaoth].”* 

By combining the observations of Pagels and Dahl, we may arrive 
at a picture of the group which produced the Sabaoth speculation. 
These Gnostics viewed Sabaoth as the ruler of the psychic church, 
that is, Christians and Jews who were not saved or damned by 
nature, but could choose to accept the true God. As Pagels’ notes, 
such Gnostics may have even accepted the provisional authority of 
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a repentant figure like Sabaoth, themselves. In cither case, the 
authors of HypArch and OnOrgWId were less estranged from 

traditional Judaism and Christianity than their more radical cousins. 
Indeed, by creating the repentant and rehabilitated figure of 
Sabaoth, they may have hoped to inspire Jews and Christians to 
repent and accept the true God, themselves. If so, then Sabaoth, like 
Metatron and Abathur, would have functioned as an ideal prototype 
for individuals who wanted to improve their lot in life or, even, to 
reach for the stars 
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JESUS 

    

This study has examined vice regent figures in late antique Judaism 
m, and Mandacism. Absent from the body of this study, 

s an extremely important vice regent figure who appears 
in a number of related religious traditions. I am referring to the fig- 
ure of Jesus, who functions as a vice regent in Christian, Gnostic 
and Jewish Christian sources. The methodological reasons for omit- 
ting Jesus from my general discussion of vice regency are two-fold. 
First of all the introduction of Jesus expands the comparative frame- 
work of this study tremendously. The web of relations between 
Christianity, Judaism, Gnosticism, Mandacism, and _Jewish 
Christianity are extremely complex — not to mention the internal 
dynamics (ie. in Johannine and Pauline writings, the Church 
Fathers, etc.) within Christianity, itself. Providing a proper context 
for Jesus’ role as an angelic vice regent would require an extensive 
examination of the links between Christianity, Judaism, et. al 
Secondly, the number of relevant sources for the depiction of Jesus 
as a vice regent is enormous in itself, as is the secondary literature 
on specific features of Jesus’ vice regency, such as his hypostatic 
character, his ascension"and enthronement and so on. Therefore, a 
thorough treatment of this topic would require hundreds of pages or 
in other words, a volume of its own. 

Although I cannot provide a definitive examination of Jesus as a 
vice regent figure, it is nevertheless important to point out and 
briefly discuss the ways in which Jesus fills this role. It is important 
because depictions of Jesus inherit many of the same Jewish tradi- 
tions which influenced other late antique vice regents and because 
the portrait of Jesus which emerges from Christian, Gnostic, and 
Jewish Christian sources is remarkably similar to that of other an 
c vice regents and, in particular, to that of Metatron. In the fol- 
lowing pages, therefore, 1 will briefly survey the ways in which Jesus 
functions as a vice regent in these sources 

Early Christian texts avoid employing the term angel when depict- 
ing Jesus, in order to emphasize his superiority and lordship over the 

angelic beings (c. g. Heb. 1:2b-2:18)" In later Christian writings, 
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    however, the identification of Jesus as an angel is made explicit. For 
example, Justin Martyr depicts Jesus as God’s messenger and chief 
angel, even identifying Jesus with the Angel of the Lord in Exodus 
23:20. Jewish angelogical traditions also played an important role in 
Jewish Christian depictions of Jesus as Christas Angelos* 

In addition to his identification with the Angel of the Lord, Jesus 
was linked with the “one like a son of man” of Daniel. In Maithew 
25, Jesus is depicted as the enthroned Son of Man who will preside 
over the final judgement.* The image of Jesus® enthronement at the 
right hand of God represents an exegetical transformation of Daniel 
7:9-10; 13, and Psalm 110: “The Lord said to my lord, sit at m 
right hand”.? There is also evidence that Jesus, like the other angel 
ic vice regents we have examined, was depicted in the image of the 
Ancient of Days of Daniel 7:9. As Christopher Rowland writes: 

  

   
  

   

in Rev. 1, 13 . the description of the glorified Christ derives in part 
from the description of the angel who appears to Danicl in Dan. 
106, but he is also given atributes of God himself derived from 
Dan. 7, 9. Thus it would appear that the interest in God’s form on 
the throne of glory which plays a small, but significant, role in Ez. 
1 and | Enoch 14 is now fulflled, to some extent at least, by the 
reference 1o a glorious angelic being endowed with divine atibut- 

Gedaliahu Stroumsa has shown that Jesus — like Metatron — was - 

    

  

2 the Angelic Modator Figurs in Light of Qumean” in Jos ad he Ded S Sy i Yok Chcworth New Yok, 1903 pr 308 " Dt iy Tophe 75 S T e i Hown p. 21-225; Fssum, Th N of S e o L o 195315 TS lo il Dl “THie & angldoge das I técgue s ey Rkt s mlgia 13, 1957 ot i G Chrolog) im0 o s Vi Crimgs 7, 1903 Ao Hney Corbn Tooth i oimplii, Lodont 1986 . 333, " Jodace Coroin Chsolay e i s kA ey e Cortebgy o G s v 950 o P’ e o Mk 13326, 1462, where Josus, s 1 o T On i s o T 

    
   

  

  
  

  

  

  Son of Man, passs judgment 
i of Man, sec J. Collns, The 

al, Tuo Pacers in Heaen, pp 95, 205.200; 
Foseu, e Lind,pp. 292.29%; . Borsch, The Son of Man i Myth ond Huty, Philacciphss, 1967 and Th Cirisian and Grosic Sm of Mo, 
London, 1970; M, Black, “The Son of Man Probler in Recent Rescarch and 
Debate,* Bullinof uin Bland's Ly 35, 1963 

*"On the role of Ps. 110 in carly Chriology, sce David Hay, Gy a th Rigit 
Hand: Ps. 110 in Early Chrtiaiy, SBL monograph 13, New York, 1975 

*Chrisopher Rovwland, “The Visions of God in Apocslypic Lierature,” Joumal 
i the Sty of daim 10, 1979, p. 134, “The Vision of the Risen Chist i Rer 
1131 The Dept of Early Chistclogy to an Aspect of Jewish Angelolo 
o Thelogal St 31, 1980. 
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id an old man (), reflecting orig- 
‘as a young warrior 

(Ex. ) or lover (Song 5) and enthroned, elderly judge (Dan. 
7). According to Stroumsa, Jesus' polymorphous na 
reflected in the primitive Christology of Phil. 2:6-11, where Jesus is 
described “in the form [morphé] of God” and then in “a servant’s 
form, having become in a likeness of a man”.* A number of schol- 

ars have also linked Jesus' role as a High Priest with his image as 
the “servant” of God.” 
The image of Jesus as priest is implied in a number of New 

Testament writings, but only the Epistle to the Hebrews explicitly 
refers to Jesus as priest or high priest. The Epistle to the Hebrews 
teaches that Jesus is an enthroned high priest, who serves in a heav- 
enly sanctuary: “[Jesus] sat at the right of the throne of the Majesty 
in the heavens, cult-minister of the sanctuary and of the true tent.” 

(Heb. 8:1-2]) The writings of the Church Fathers also describe Jesus 
as a High Priest. For example, Tertullian writes that during baptism, 
Jesus clothed the human being in his own priestly garment: “Jesus, 
the great High Priest of the Father, clothing us with His own gar 
ment — “for those who are baptized in Christ have put on Christ’ 
(Gal 3:27) — has made us priests to God His Father (Apoc 16), as 
John declares” (Monogamy 7)." Origen states that “the Son of God is 
the High Priest of our offerings and our advocate (parakletos) with the 

   

  

  

    

  

  

  

   

  

  

G. Stroumsa, “Polymorphic divine et transformations d'un_mythologéme: 
Vdpocyphon de Jean et ses. sources,” Viglise Cirisanae 35, 1981 (also appears in 
Stroumsa, Sawor et ot tadtons ues f tiatins dualstes dens Lo chrsinisme ancien, 
Par, 1992) and “Form() of God: Some Notes on Metatron and Christ,” p. 281 
In Sawi et Salt, . 62, Stroumsa write, “les spéculations chrétiennes et gnostiques 
sur la bimorphic eune homme-viellard) du Christ prennent leur source dans des 

traditions ésotériques juives sur la figare de P'Amant dan Cantique 5 et de ‘Ancien 
des Jours dans Danicl 7" 

*“Form() of God,” pp. 282-283 and “Polymorphie divine ct transformations,” in 
Savoir et Salut, p. 62; Fossum, The Nane of God and the Angel of the Lo, p. 193, 

*Sec O, Cullmann, The Cirisology of the Nw Testame, Phladelphia, 1963, p. 83, 
“Applied to Jesus the concept High Pries s clscly related to that of the Suffering 
Servant of God. In a certain sense once could actually understand it 2s 3 variant of 
the Suffring Servant concept” Although Leopold Sabourin, “Jesus the High 
Pricst” in Prsthood A Conparatce Study, Leiden, 1975, p. 208, criicizes Cullman'’s 
formulation, he adds that 4t shows that there exist grounds for comparing the e 
of High Pricst with that of Servant” Sce also, James Schacfer, “The Relaionship 
between Priesy and Servant Mesdanism in'the Episte to the Hebrews," Catlolc 
Biblical Quartly 30, 1968 

"As cited in “Jesus the High Pries” p. 221. Compare this descripton with the 
Mandacan descriptions of Abathur clothing the soul in his seven garmens, 1 dis 
cussed above. 
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Father, praying for those who pray and pleading with those who 
plead” (Prayer 10.1)" 

Christian depictions of Jesus as the enthroned Son of Man and the 
heavenly high priest are important clements in the tradition of Jesus’ 
ascension and enthronement. As I noted above, the chief biblical 
proof-text for Jesus’ ascension and translation was Ps. 110:1 (“The 
Lord said to my lord, sit at my right hand”) where Jesus was iden- 
tified with the second “lord” (adonai) of the verse. Ephesians 1:19- 
21 represents one example of this excgetical tradition, in which God 
raises Jesus from the dead and installs him in heaven as his vice 
regent 

They are measured by his strength and the might which he exerted 
in Christ when he raised him from the dead, when he enthroned 
him at his right hand in the heavenly realms, far above all govern- 
ment and authority, all power and dominion, and any tie of sov- 
crcignty that can be named, not only in this age, but in the age to 

  

  

       
      

       

  

  

  

Jarl Fossum has compared 
‘enthronement with 1 Enoch 71, 

ristian traditions of Jesus’ ascent and 
    
  

   
       According to 
Fossum: “In the New Testament, it is Jesus who is the one being 
translated to heaven, and both traditions used to describe Enoch's 
heavenly status recur in the picture of Jesus”" 

Another important element in_the traditions concerning Jesus 
ascent and enthronement was his investiture with the Divine Name. 
Thus, Philippians 2:6-11 declares: “Therefore, God highly exalted 
him [Jesus] and gave him the Name above every name, in order 

   

  

  

  

" Tid, p. 222 T cannos agres, howerer, with passage. This passage i remincien ofthe descripion of Altrd 7 
. 207 . b the e of . D 
5 Dutin, N York, 1936, pp. 
Untersuchungen zu den himmes fa 
64, 11 fo the infuence o Danie figraton, pariculalyin Luke FaTs ks of this pasage i Tie Pacers i Hora, e 212. N of Gl the el o e Lo, . 393, S e the more reserved observaion. o Peter Hayman, “Monorhesnt — A Missed Word in Jowish Stuche” pp, 14-15, “Whiaher o not the Enoch patern of asumpion o heven 
and metarhorphoss fto Ditatron was also at work hee s Rcu (o sy because ofthe sl anpesoved problm o the date of the Simindes of Enoch” 

  bourin’s interpretation of this 
in BT Berakhot      

 translation, s Segal, Tieo Prrs in Hoauen, 
s, He Auendal i Huaver: A Sty in the Fistry 

and Gerhards Lobfink, Die Hinmelfahrt Jes 
stungstesn be Lukas, Minchen, 1971, pp. 
and the Sinai theophany on Jesus’ trans. 
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that, at the Name of Jesus, every knee should bend, in heaven and 
upon earth and under the carth” The identification of Jesus with 
the Divine Name is developed more fully in Gnostic sources such as 
the Gospel of Philip 54, where the father gives his Name to the son 
“For the son would not become father unless he wore the name of 
the father.” And the Gospel of Truth 38, where Jesus is actually iden- 
tified as the hypostasized Divine Name: “Now the name of the 
Father is the Son.” Scholars have debated the origin of these Gnostic 
traditions, alternately emphasizing Jewish,* Samaritan,” or Jewish 
Christian backgrounds.* 

In addition to providing evidence that Jesus was linked with the 
Divine Name, Phil. 2:6-11 indicates that Jesus was identified as the 
hypostatic form of God in early Christology. As Stroumsa writes, 
“We may assume that according to this original conception, when 
Christ was ‘in the form [morph] of God,” [Phil. 2:6] his cosmic body 
filled the whole world”.” The conception of Jesus as Godbs hyposta- 
tic body also appears in the writings of the Church Fathers and in 
the writings of their competitors, the Gnostics. In Dialogue with Tpho 
128:2, Justin Martyr refers to Christ as “Glory” (doxa), “Man" (anér) 
and Anthpos, a series of associations which Gilles Quispel has linked 
with the hypostatic form in Ezekiel 1:26 Quispel has also identi- 
fied a passage from the Gnostic Tripartte Tracate 66.10-16, which 
explicitly describes Ghrist as the form of the invisible God: “[Christ 
is] the man of the Father, that is the one whom I call the form of 
the formless, the body of the bodiless, the face of the invisible, the 
word of [the] unutterable”?! 

This passage not only depicts Christ as the hypostatic form or 
body, but as the hypostatic face of God, as well. A number of other 
Gnostic and Christian sources preserve the tradition of Jesus as the 
hypostatic face, including Exc. ex Theodoto 10. 6-11, “God is above 
every thing; subordinated to Him is the Son, who is the face of 

  

  

    
  

  

    
  

    

  

      

See “Formi of Giles Ouspe, 
Qg & W& 2 Bnosiciem and the New Tsiumen “The Demiurge in the Apocryphan 
ML Wion, . 2 Fosum, The Nane o G axd e el o e Lrd, pp. 106112 ) Do, T Thobgy o evish Grctady, Longon 198, p. 157 Form) of o, p. 35 » “Eockicl 126 i Jowish istciam and Grosis” p. 2. Grosiciom and o New Tosamens” pr 310 

" p. 283; The Nane o God and the Angel of the Lord, p. 293, 
T Jung Codex and Tt Significance,” in H.-Ch. Pucch, G. 

an Uniik, The Jurg Codes trans. by F. Gross, London, 1955, p. 
in Gustc Sudic 1, Tanbu, 1974, p. 210; 
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God,” and the Odes of Solamon 13:1-2, “Behold, the Lord is our mi 
ror. Open (your) eyes and see them in Him. And learn the manner 
of your face.” 2 Corinthians 48 identifies the divine Glory with the 
face of Ghrist: “{God] has let this light shine out of darkness into our 
hearts to give the light of knowledge of the glory of God in the face 

of Christ”® 
In at least one passage, the tradition of Christ as the hypostatic 

form of God was linked to his function as the creator of the world. 
Colossians 1:15-16 refers to Christ as the “image (cikon) of the invis- 
ible God,” and adds that “it is in him that all things have been cre- 
ated.... all has been created through him and for him”.* Christ’s 
demiurgic function is also mentioned in John 1:3, 10 “All things 
were made through him, and without him nothing that has been 
made was made..... and the world was made by him”; Hebrews 1:10 
“And you, Lord, laid the foundation of the world in the beginning, 

d the heavens are the work of your hands,” and a number of other 
New Testament passages.™ Jewish Christian sources such as Hom. 
18:4 also depict Jesus as the creator of the world: “[God] gave to 
His Son, who s also called ‘Lord’, and who brought into being heav- 
en and earth, the Hebrews as his portion, and appointed him to be 
god of gods, that is, of the gods who received the rest of the nations 
as their portions”.> 
Jesus comes very close to matching the ideal profile of the angelic 

vice regent. He is variously portrayed as the chief angel, the heav- 
enly high priest, the hypostatic form of God, the demiurge, and the 
enthroned judge of humankind. Scholars have noted the striking 
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parallels between Jesus and other vice regent figures, including 

  

Moses, Metatron.” and Sabaoth.* The scholarly consensus con- 
cerning these parallels is that depictions of Jesus absorbed and trans- 
formed earlier Jewish traditions. 
Although Christianity suppressed or even attacked the belief in tra- 

ditional Jewish mediator figures, it would have been impossible for 
carly Christians to accept Jesus as a “second God,” were it ot for 
the precedent sct by earlier Jewish angelic vice regent traditions. In 
Christianity, therefore, Jesus successfully supplanted his supra-angel- 
ic predecessors but only by absorbing their features. At the same 
time that Christians were transferring features of Jewish angelic fig- 
ures to Jesus, however, they were also suppressing the belief in these 
same figures within their own nascent communities. As Alan Scgal 
has noted concerning the Johannine community: “The Johannine 

  

  

  

      
  

  

  

  

community seems to be limiting the class of mediators 0 a unique 
   figure — Jesus”. 

* See Wayne Mecks, “The Divine Agent and His Counterfet in Philo and the 
Fourth Gospel,” in Elisaberth Schissler Frorenza, ., Aspes of Religious Popagands in 
Judaism and Eerty Christianity, Notee Dame and London, pp. 571 

See L. Ginaberg, The Ligends of th Jeussh voL. 5, p. 305, n. 248; D. Neumark, 
Toledot ha-Plosiyah b-Tira'l vol. 1, New York, 1921, p. 74 A Murtonen, “The 
Figure of Metatron,” Vetu Tistmentom 3, 1953, pp. 409-411; P. Hayman, 
“Monotheism: A Misuscd Word in Jewish Studis,” pp. 14-15; G. Quispel, “The 
Demiurge in the Apocryphon of Johi,” . 25; Y. Licbcs, “The Angels of the Shofar 
and Yeshua Sar ha-Parim,” Jensalan Stdis in Jeish Thght 6, 1-2, 1987 (Hebrew); 

E. Wolfion, “The Tree That is AL,”; G. Stroumsa, "Polymorphic Divinc,” and 
Form(s) of God" J. Fossum, The Name of God and the Angel of the Lurd. Scc also, W 

Lucken, Michas, Gotingen, 1898 and.J. Barbel, Christos Angels: Die Ancharung von 
Ciristusals Bote und Engl i der glbtn wid olstimlichen Lt der chrislicen Alertans, 
Bonn, 1941, on the influence of Michacl speculation on depictions of Jesus. 

® See . Magne, La naissce de Jous Chrot: Leallaton de Sabaoh dns Foypotase des 
Archones 113, 131 o Uecllton de Jiss dans Philippins %, 6-11 (Cabis d ercle Erst 
Rean, No. 83), Paris, 1973, who proposes that Phl 2:6-11 and other New 
Testament pasages which depict the enthronement of Ghrist have been influenced 
by the Sabaoth account in NatArch. CE, however, Fallon's criicism of Ma 
pesion in The Enhyonanent of Sabaoh, p. 8. Markham Geller, “Jesus” Theurgic 
Powers: Paralles in the Talmud and Incantation Bowls,” oumalof Jevish Sudies 3, 
1977, p. 151, has also noted a possble link between Jesus and Sabaoth i the Greek 
magical paphy, “which invoke both Jesus, the God the Hebrews' and Jao Sabaoth 
without cleary distinguishing the two'deiics. 

™ This i the conclusion reached by Peter Hayman, as well. See “Monotheism 
A Misused Word in Jewish Studies?” p. 15, “Undl Chrisanity tried, always unsuc 
cessully T think, to ft the Holy Spirit nto the picture, it did not deviate as far as 
one might otherwise think rom a wel esablished pattern in Judaism. Is there any 
better explanation for why thousands of Jews in the fist century <o caslly saw 
Chrisianty as the fulilment of Judaism and so casly acepted that believing n the 

  

  

  

  

  
     

          

    

       

  

  

  

  

          

  

  

     
  

ivnity of Jesus was perfectly compatble with their ancestral relgio 
Ruler of This World: Atitudes about Mediator Figures,” p. 255. 

   

  

   

 



  

     

  

APPENDIX B 

ALJILP'S “PERFECT MAN” 

The cultivation of Jewish, Christian, and Mandaean angelic vice 
regent traditions continued well into the Middle Ages. Another relat- 
ed branch of the phenomenon developed within Islam, particularly 
in those sources classified as Ilamic Gnosis and in Muslim magical 
texts and amulets. The internal structures of Ilamic Gnosis and 
magic are extremely complex, as are their relationship with carlier 
Gnostic, Jewish, Christian, and Jewish-Christian traditions. 

Within' Islamic sources the subject of Allah’s angelic or divine vice 
regent (khalifa) took on many forms. This appendix will not even 
attempt to exhaust the many angelic vice regent traditions in Islamic 
sources, which would require at least an entire volume of their own. 
Instead, it will briefly examine the depiction of the angelic vice 
regent in a single Isamic work, namely, al-lsinu *kmil fi ma'rifati 
“audbhir wa ‘awd’il (“The Man Perfect in Knowledge of the Last 
and First Things”), written by ‘Abdu ‘l-Karim ibn Ibrahim al.Jili 

     

  

   

    

In the given context, we cannot even begin to provide a comprehensive bibli- 
ography of primary and sccondary works on Tiamic Grosis. OF course, the two 
gants in the academic stdy of Idamic Gosis are Louis Massignon and Henry 
Corbin, whose works are (00 numerous to cite here, but include: Masignon, The 
Pussim of al-Hal, Princeton, 1972 and “The Origins of the Transformation of 
Persian Iconography by Islamic Theology: The Shi'a School of Kufa and Iis 
Maniche in A Singy of Pesan At ed. A. U, Pope and P. Ackerman, 
London, 1938 De Ia gnose antique 4 la gnose ismaclienne,” in Cooegno 
di Szt Moral, Stricie ¢ Filgiche, Rome 1957 and Temple and Conteplation. Other 
important work on the subject include, but are ceriainly not imited o, G, 
Widengren, Muhammad the Apatle o God and His Ascnson, Uppsala, 1955; H. Halm, 
Di ilamische Grosis, Zarich, 1982 (sce biblography): and more recendly, the work of 
. Wasserstrom, “The Moving Finger Writes: Mughira B, Sa'id’s Isamic Gnosis and 
the Myths of Tis Rejection,” and D, Halperin, Facs of the Chara, “Appendix I 
Tdamic Reflections of Merkabah Traditions”. 

* Jif was born in 1656 and probably died some time between 1406 and 1417 
Thé passages from “The Perfect Man” (1. Judns -kimi) appearing in this sppen. 
dix are taken from R A. Nicholson, Stdis in Ldamic Mystim, Cambridge, 1921 
(Reprint, 1985), pp. 77-142. Nicholson's transltions arc from the edition of the 
Jsins Vil publshed at_ Cairo in A.H. 1300, See also, Nicholson, “The Sifi 
Docrine of the Perfect Man,” Quest, 1917, pp. S451T; idem, “A Moslem Philosophy 

of Religion,” Musion, Cambsidge, 1915, pp. 831T; Muhammad Iab, Delopment of 
Maaphysics In Pesia, London, 1908, pp. 1301 1. Goldziher, Escyciapedia ofLlam, Vol 
1, pp. 16 

     
   

    

  

  

     

  

    



  

      

   ALJILS “PERFECT MAN” 

  

In his analysis of Jilis doctrine of the “Perfect M 
Nicholson acknowledged the presence of Jewish and Gnostic ele- 
ments, but he emphasized the influence of Christian ideas, such as 
the Trinity and the Holy Spirit on Jils formulation.’ If Nicholson 
had been more aware of Jewish Merkabah traditions, however, he 
could have noted a number of striking parallels between Jil's Perfect 
Man and the Jewish figure of Metatron. Indeed, the Perfect Man of 
Jils al-Insinu kil appears, in many ways, to be a transformation 
‘of carlier Jewish conceptions of the angelic vice regent. 
According to Jil, the Perfect Man is “our Lord Mohammed” and 

“stands over against the Creator (a-Hagg) and the creatures (a 
Hialg).” That is, he is an intermediary between God and His cre- 
ation.* In the sixtieth chapter of al-fusiu ‘-kmib, Jili describes the 
Perfect Man (i.e. Mohammed) as follows: 

  

  

    

  

   

The Perfect man is the Qui (axis) on which the spheres of existence 
revolve from first to last, and since things came into being he is one 
(wikid) for cver and ever. He hath various guises and appears in 
diverse bodily tabernacles (kand': in respect of some of these his 
name is given to him, while in respect of others it is not given o 
him. His own original name is Mohammed, his name of honour 
Abu -Qisim, his description ‘Abdullah... You must know that the 
Perfect Man is a copy (uushka) of God, according to the saying of the 
Prophet, ‘God created Adam in the image of the Merciful,” and in 
another hadith, “God created Adam in His own ima 
you must know that the Essential names and the Divine attributes 
belong (0 the Perfect Man by fundamental and sovercign ri 
virtue of a necessity inherent in his essence.’ 

The parallels between Jilf’s depiction of the Perfect Man and Jewish 
conceptions of Metatron are both numerous and striking. Like 
Metatron in Kabbalistic sources, the Perfect Man is portrayed as the 
pole or axis (Qutb) of the universe. He appears in different guises and 
“podily tabernacles,” much like Metatron sometimes resembles an 
old man, and sometimes a youth. The Perfect Man is described as 
“Abdullah” or “the servant of God,” just as Metatron is called 
God's ‘ehed (“servant”). While Metatron is identified with the Shiur 
Qomah or hypostatic divine form, Jili calls the Perfect Man a “copy” 
(nushka) of Allah, and eliewhere, he refers to the hypostatic “Form of 
Mohammed” (al-siratu ‘-Muhanmadiya)* The Perfect Man also pos- 
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sesses “the Essential Names,” just as Metatron is called by the name 
of God, and possesses seventy other exalted names. Finally, the 
Perfect Man is identified with Islam’s chief prophet Mohammed, 
while Metatron is intimately linked (although not explicity identified) 
with Moses 

Besides the Perfect Man, himself, there is another intermediary 
being described by Jili in al-Tnsinu -kimil who exhibits parallels with 
Metatron and the other angelic vice regent figures we have cxam- 
ined. According to Jili, the Rik or “Spirit” is a supra-angelic being, 
who, though not identical with the Perfect Man, is identificd as “The 
Spirit of Mohammed”: 

  

  

  

  

   

  

     

  

God created the angel named R from His own light, and from him 
He created the world and made him His organ of vision in the world. One of his names isthe Word of Allah (i Allah). He s the 
noblest and most exalied of existnt beings: ther is no angel above 
Him, and e is the chief of the Cherubim. God caused the millstone 
of existent beings to turn on him, and made him the axs (qu) of 
the sphere of created things. Towards cvery thing that God <reated 
e has a special aspect (g, in virtue of which he regards it and 
preserves i its appointed place in the order of existence. He has 
ight forms, which are the bearers of the Divine Throne (a-4rsf 
From him were created allthe angels, both the sublime and the cle- 
mental.... The Rk excercies a Diine guardianship, reated in him 
by God, over the whole universc.... He i the frst to receive the 
Divine command, which he then delivers to the angels; and when- 
ever a command i to be exccuted in the universe, God creates from 
Him an angel suitabe (o that command, and the R sends him to 
carry it out. Allthe Cherubim are cratcd from him, c.g, Seraphicl, 
Gabriel, Michacl, and Azracl... The Rih has many mapes accord. 
ing (o the number of his aspecis. He is named “The Most Exalted 
Pen” and “The Spirit of Mohammed” and “The First Inteligence” 
and “The Divine Spiri” on the principle of naming the origina by 
the derivative, but in the presence of God he has only one name, which is “The Spiric (oA 

  

    

  

  

  

  

  

  

           
  

The Rih o “Spirit” is depicted as the means by which the world 
was created, much as Metatron is portrayed in kabbalistic sourc 
Like Metatron, who is identified with the “Special Cherub,” (kerub 
harmeyuhad) and is the leader “over the majestic cherubim,” the Rik 
is depicted as the chief of the Cherubim, who, according o Jili, pos- 
sess Jewish angelic names, such as Seraphiel, Gabriel, and Michacl* 
Furthermore, the Rik has eight forms which support the Divine 

  

  

  

  

  

Ttid, pp. 110-112. 
* 3 Enach d6c 
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Throne, a motif which echoes the Merkabah and Gnostic traditions 
of the eight archangelic or cherubic forms? In the Gnostic text 
OnOrgWid 104105, Sabaoth creates a throne-chariot called 
“Cherubin” which has eight “shapes” per comer, and seven 
archangelic beings to minister before it, while Sabaoth, himself, is 
counted as the eighth: 

        

    

And before his mansion he created a throne, which was huge and 
was upon a four-faced chariot called ‘Cherubin.” Now the Gherubin 
was eight shapes per each of the four comers, lion forms and calf 
forms and human forms and eagle forms, so that all the forms 
amount to sixty-four forms and [he created] seven archangels that 
stand before it; he is the cighth, and has authority. All the forms 
amount to seventy-two. Furthermore, from this chariot the seventy 
two gods took shape; they took shape so that they might rule over 
the seventy-two languages of the peoples. 

    

        

   
Just as Metatron is commornly called the sar fa-panim or “Prince of 
the Countenance,” and is identified with the hypostatic face of God, 
so the Rih is depicted as possessing “a special aspect [lit. “face”],” 
directed “towards every thing that God created”. Finally, the Rik 
“excercises a Divine guardianship, created in him by God, over the 
whole universc..... He is the first to receive the Divine command, 
which he then delivers to the angels; and whenever a command is 
0 be exccuted in the universe, God creates from him an angel suit- 
able to that command, and the Rik sends him to carry it out.” 
Likewise, in 3 Enoch 48c, Metatron is described as follows: 

        
    

    

T made every prince stand before him to receive authority from him 
and 10 do his will I took seventy of my names and called him them 
them, 50 as to increase his honor. I gave seventy princes into his 
hand, to ssue to them my commandments in cvery language.... as 
it is written, “So the world that goes fom my mouth docs not retum 
empty: he carries out my will” (Isa. 55:11] It does notsay here, “I 
carry out” but “he carries out,” which teaches us that Metatron 

     
        

  

  

  

  *For Jewish and Gnosic traditions of the cight forms, cf. Idel, Kablalak: Ney 
Paspetis, pp. 122-128 and “The World of Angels in Human Form.” pp. 25-26, 
90 On the. specific motf of the cight throne-bearers in Muslim sources, s 
Halperin, Facs of the Glariot, pp. 69-473. The Koran, itelf, lss the number of 

lic throne-bearers as cight: “And the angels will be on the sides therca, and 
Cight will uphold the Throne of thy Lord abmilu ‘arsh rabbika that day, above 
them” (Surah 69:17). 

“The Arabic term waih can signify “aspect” or “fce,” as in the Kuran 2109, 
“Wherever you turn, there i the face (ugh] of Allah”. On Idamic traditons of the 
hypostatic face, see Henry Corbin, Face de Di,fce de Uhamme: hermineiue t sufsne, 
Parks, 1983, pp. 237-310, These traditions echo carler Jewish sources 
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stands and carries out every word and utterance that issues from the 
mouth of the Holy One, blessed be he, and exccutes the decree of 
the Holy One."" 

Although 1 have only touched the surface of al-lnsinu ©-kimil, the 
many parallels between the intermediate divine beings described by 
Jii and the angelic vice regent Metatron hint at a thematic matrix 
shared by Jewish and Muslim sources. My comparative study con- 
firms the work of Steven Wasserstrom, who refers to a “Jewish- 
Muslim symbiosis..... Between Muslim and Jew, angels and origins 
were traded in the marketplace.” Indeed, Wasserstrom has illumi- 
nated a kind of parallel life for Metatron in Muslim sources, even 
discussing a Shi'i_amulet published in Pakistan in 1973 which 
invokes the aid of Metatron.” 
Many Muslim magical traditions closely resemble the Jewish tra- 

ditions I have examined above, including the classical depiction of 
Metatron as the guardian of the curtain before God. Some appear 
10 add new elements to the Metatron myth, although cven here 
Jewish sources may reveal parallels. A talisman entitled Kitab ‘azim fi 
il al-hikma wa-ma yatarataba ‘alaih (“The Great Book Concerning the 
Knowledge of Wisdom and What Derives Therefrom”) describes 
Metatron as holding a whip of seventy-three lashes. While I do not 
know of any Jewish sources which depict Metatron as holding a 
whip, this tradition may have some connection to the Hekhalot pas- 
sages §672 and 3 Enack 16, two versions of the Aher/Metatron tra- 
dition. In §672, Metatron is punished as follows: “Immediately they 
brought out Metatron to outside the Curtain (Pargod) and struck him 
with sixty fiery lashes.” Although Metatron does not possess a whip, 
himself, he i linked to the act of whipping. Even more suggestive is 
the version in 3 Enock: “In the same moment, ‘Anafiel YHWH, the 
glorified, splendid, endeared, wonderful, terrible, and dreadful 
Prince came at the dispatch of the Holy One blessed be he and 
struck me [Metatron] sixty lashes of light and stood me on my feet.” 

      

  

  

  

    

  

    

3 Brach 48c, as cited in Alexander, “3 (the Hebrew Apocalypse of) Enoch,” p. 
312 

Wasserstrom, Beeen Muslim and Jaw, p. 205. 
* Iiid, p. 199 

* Bdgar Blochet, “Erudes sur le gnostcime musulmane,” Rivita degh studi rin 
i 3, 1909-10, p. loncerning this tradition Wasserstrom, op. cit, p. 198, n. 
130, writes, “Although 1 have not found his paricular motif in Jewish texts it is 
sullcient (© read '3 Enoch’ (Sgér Heblalof o feel the terrifing sspect of Metatron 
in his Merkabah depiction, which may perabps [ic] have some bearing on this 
whip-wiclding Metatron.” 
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Here Metatron testifies that a supra-angelic being named ‘Anafiel 
YHWH whipped him with sixty lashes. It casy to imagine how this 
tradition could have been transformed to produce the Muslim depic- 
tion of Metatron, rather than ‘Anafil, holding a whip. 

 



    

    APPENDIX C 

HERMES 

In an carlier chapter 1 compared the angelic vice regent and the 
trickster as phenomenologically distinct but, in many ways, similar 
mythological types. Among the tricksters 1 discussed was Hermes, 
whose career begins in Greek mythology and passes through a 
remarkable number of literary incarnations in a variety of lan- 
guages. In this appendix, I will argue that depictions of Hermes 
have so much in common with those of angelic vice regents like 
Metatron, Sabaoth, and Abathur, that Hermes appears to straddle 
the boundary between the two types of mythological figures. 

In his study on Hermes as trickster, William Doty characterizes 
Hermes as an example of “the Greek sense of a divine-human con 
tinuum,” which he contrasts with the “sharp differcntiation between 
the divine and human that was developed in Judaism and 
Christianity”.* As we have seen, Doty’s model is explicitly refuted by 
angelic vice regent figures in both Jewish and Christian sources, who 
blur the boundary between human and divine modes of being. 
Perhaps the most important parallel between Hermes and the 

angelic vice regent figure is that both embody the logic of media- 
tion. Indeed, St. Augustine even derived the name Mercurius (the 
Roman version of Hermes) from his role as mediator or “medius 
currens,” walking in the middle of two opposing individuals or 
“quod sermo currat inter homines medius” Another striking paral- 
el between the figures is their ambiguous and polymorphous char- 
acter. Hermes, like Metatron and Jesus, was depicted as an old man 
(sphéndpigin) and a youth (achnow)* The Book of Krates, one of the 
Arabic Hermetic writings, acwally draws on the image of the 
Ancient of Days of Daniel 7:9 in its depiction of Hermes Upon 
ascending to heaven, Krates sees the following; 

    

  

  

  

    

      

    

Including Greek, Latin, and Arabic 
William Doty, “A Lifetime of Troubie-Making: Hermes as Trickser,” in Mthical 

Trickser Figurs p. 50. 
*"Ga. Dei VI 14, See Gerard Musies, “The Inerpretatio Judaica of Tho- 

Hermes, * in M. Heerma van Voss, E. J. Sharpe, and R. J. Z. Werblowsky, eds. 
History of Reigons XLIIT, Leiden, 1983, p. 113 

A Lifetime of Trouble Making,* p. 46 
* A survey of the Hermetc writings in Arabic s given by L. Massignon in A. J 
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And behold, an old man, the most beautiful of men, siting on a 
throne-stool and wearing white garments, in his hand a_shining 
tablet, containing a writing.... And I inquired about the old man, 
and it was said to me: this is Hermes Trismegistos. 

This passage is extremely significant, for it reveals that Hermes, like 
Metatron, Abathur, and Sabaoth, belonged t0 a trans-cultural but 
originally Jewish exegetical tradition which transferred the depiction 
of the atig yomin t0 a lower divine or angelic being. 

Like Abathur, Hermes was identified with the phallus, and his 
chief symbol was a phallus erected on a erma or phallic pillar 
Hermes was also intimately linked with the care of human souls. 
Among the different functions Hermes possessed were caretaker of 
souls during slecp, weigher of souls of the dead on a scale (pychosta- 
), leader of souls (psydhopompes) on their way to Hades, and soul rais- 
er (psychagagos) who led souls into this world, either for a brief visit or 
a new bodily incarnation.’ In addition to these responsibilitis, 
Hermes also played an important maieutic role (the term is derived 
from maia, “midwife” or “nurse,” personified by Hermes' mother 
Maia) and was even called a male midwife 

As we saw above, both Metatron and Abathur were associated 
with the passage of souls into the divine world, during life and after 
death, respectively; while Abathur, and perhaps, Metatron, were 
linked with the weighing of the souls. Although neither Abathur nor 
Metatron was depicted as a midwife or nurse, per se, Metatron was 
characterized as the teacher of “all the souls of the dead that have 
died in their mothers’ wombs, and of the babies that have died at 
their mothers’ breasts, and of the schoolchildren that have died while 
studying the five books of of the Torah.” While Abathur’s watc- 
house was described as the storage place for the pre-existent souls 
that have not yet descended to earth.” 

  

  

  

  

-, “Hermetic-Gnoste Literature i the Arabic 
Language,” in Ths Ascrsin ofthe Aposle and the Hewenly Book, p. 81. O the appear- 
ance of Hermes, Widengren writes, “For the old man, dresied in white and stting 
on the throne, we may compare the description of the God in Dan. 79.” 

“A Lifetime of Trouble Making” p. 48 and Couliano, Out of This World 
Oheraeridly Joumers fom Gilgamssh to Abber Einsein, Boston & London, 1991, p. 122 

““Out of This Wirl, p. 122. On these functions, see also P. Raingeard, Homis 
Pychagogue:. Esai sur e orignes d culle & Heris, Pars, 1935 

3 Enach 4C. 
*Sce Ginza, pp. 
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g to Cyril, bishop of Alexandria (412-444), Hermes 
“Thrice Great”) was a priest." Other important func- 

tions attributed to Hermes included those of divine scribe and mes- 
senger. In fact, the identification of Hermes as heavenly scribe is pre- 
served in the Babylonian Talmud (Shabbat 156a): “He who is born 
under Mercury will be of a retentive memory, because he [Mercury] 
is the scribe of the sun”. As we have seen, the role of priest was 
auributed t0 Metatron, Abathur, and Jesus, while Metatron was 
characterized as God's messenger and scribe. 
Because of his multivalent character, Hermes was casily equated 

with important figures from a variety of religious traditions. This 
process of identification, commonly known as intepretati (following 
Tacitus, On the Origin and Situation of the Germans ch. 48), was extreme- 
ly popular in Late Antiquity. As Gerard Mussies has emphasized 
however, the basis for equating two figures in late antique 
was never absolute similarity, but “partial analogies”* This is pre- 
cisely the situation in regard to Hermes and his counterparts. In 
igypt, Hermes was equated with the god Thoth, who functioned as 

the divine scribe and messenger in Egyptian religion. Within the 
Christian tradition, Hermes was identified with a number of figures. 
For example, Justin Martyr compared Hermes with the Logos-Christ 
(1 Apol. XXI12), while Conrad Celtes equated Hermes with John the 
Bapiist in a wood-cut made for Petrus Melopoiae (an early 
sixteenth century songbook)* Although Mandacan sources, them- 
selves, do not identify Hermes with any Mandacan mythological fig- 
ures, E. S. Drower noted the similarity between the Primal Adam 
and Hermetic depictions of Hermes and even argued that “The 
Hermetic writings have so much which corresponds closely to reli- 
gious conceptions familiar to them in Nasoracan gnosis that they 
[Mandacans] would readily have identified the Hermes of the 
Puimandes as their own Manda-d-Hiia or Mara-d-Rabutha.”* 
Hermes was also identified with several figures from the Jewish tra- 

dition. Of course, the best known case is Artapanus’ inierpretatv of 

   
    

       
  

  

      

     
    

  

In Cyrls Aguinst the Wriings of Julin the Athit, cf. Gerard Mussis, ‘The 
Interpretatio Judsica of Thot-Hermes, * p. 94 

B Mietatron a8 messenger, s.J. T. Milk, The Boks of Enck: Aramaic Fragnents 
of Qunvin Cave 4, pp. 13111 

* Musses, “The Interpretatio Judaica of Thot Hermes,” p. 103, 
* Itid, pp. 118-120, 
* The Sz Adam, p. 22, . 1. p. 112. Although The Haran Gauwsitha may idenify 

Mercury and Jesus. 
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Hermes as Moses.® In Arabic Hermetic sources, Hermes was also 
equated with the figure of Enoch (e. g. ‘Idris).” Finally, in the 
Aramaic incantation bowls, Hermes was actually equated with the 
angelic vice regent Metatron: 

Blessed art thou, Yahweh, on account of thy Name; in thy name, 
thou whose name is Yofi'el, and Yehi'el they call thee, whose names 
are Sangi'el, Yawheh, Yavé (2, Yh[. ., and Hermes Metatron Yah." 

‘The connection between Hermes and Metatron survived in Muslim 
sources. Indeed, in his survey of Muslim charms and amulets, Baron 
Carra de Vaux noted that “Metatron is assigned sometimes to 
Jupiter and sometimes to Mercury. 

Arthur Droge, Homer or Moss? Early Ciriston Itrpretations of the Histy of Culare, 
Tubingen, 1989, pp. 25.35, discusses Artapanus’ writing on Hermes and Moses 

Sce Tamara Green, The iy of the Moon God: Religius Traditins of Harran, Leiden, 
Avamaic Incatatim Texts from Nippur, Philadelphia, 1913, pp. 

207-208, no. 95 (GBS 16009) and pl. XXIV. Transation is from Milik, The Books 
of Enach, p. 128. Unfortunately, on the basis o the Arabic Hermetic identfication 
of Enoch-Hermes and the incantation bowl identiication of Metatron-Hermes, 
Mk arrives at the unfounded conclusion that the author or redactor of 3 Enoch 
must_have_combined both of these traditions, thercby cquating Enoch with 
Metatron, This position, which forms part of M late dating of 3 Enach is refut 
ed by P. . Alexander, “3 (the Hebrew Apocalypse of) Enoch,” pp. 227-229. 

> Baron Carra de Vaus, “Chams and Amules (Muhammaden),” Enpepedia of 
Region and Etics 3, pp. 257-261  
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