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Preface

PREFACE.

The undertaking of the present investigation was suggested
to the writer by his teacher, The Rev. Canon G. H. Box, D.D,,
Professor of Old Testament Studies in the University of London.
It has also fallen in with his own inclinations.

The subject has been approached by the writer from an
angle somewhat different from the usual. During his studies in
early Jewish mysticism the writer found a strangely close corres-
pondence between the Jewish mystical sources and certain strata
of the Mandaan literature, a correspondence that was not restricted
to similarity of ideas but included identity of technical terms and
expressions. Whereas the early Jewish mysticism, of course, lives
within the environment of Rabbinical Judaism, and uses the lang-
uage and general phraseology of the latter, with respect to central
or constitutive tenets again, it was found to ‘stand on one side
with Manda®ism as against Rabbinism. To the writer it was
obvious that Reitzenstein and Lidzbarski have been right in main-
taining a Palestinian or near-Palestinian origin of Mandaism.

The case with the Fourth Gospel seemed to the writer to be
the same, mutatis mutandis, as with early jewish mysticism, On the
one hand one detects, already at a superficial reading, passages,
sentences and words revealing a terminology all but identical with
the Rabbinic, on the other hand the import of the Jn-ine utterances
thus expressed in the 'Rabbinic’ terminology puts us in touch with a
sphere of conceptions and ideas wholly removed from Rabbinic ones.

In his article *7The Fewish Environments of Early Christianity
Professor Box, from his intimate and independent knowledge of Rab-
binical literature in all its phases, suggested that the way to find a
solution of the problems connected with the ideas and literary docu-
ments of early Christianity could only be found through recognizing
that Rabbinism was not the exclusively aud totally dominant re-
ligious sphere of the Jews of Palestine of the first centuries of
our era, and hence, that early Christianity should be viewed in
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6 Preface

relation not only to Rabbinical theology, but also to thc many diffe-
rent religious currents by the side of Rabbinism. There should
scarcely be any doubt but that the present trend of studies,
at least of the Fourth Gospel, steadily moves in the direction of
the principles laid down by Professor Box. As a fait accompli one
may already behold the complete transference from West-Hellenis-
tic to Oriental environment of the comparative studies with regard
to the Fourth Gospel.

The modern writers, with whom, next to his teacher Professor
Box, the author finds himself intrinsically best in accord, would per-
haps be Professor Gerhard Kittel, on one hand?, and Professor
H. H. Scheder, in view of the position and method of investiga-
tion which the latter adopts in his study Der Mensck im Prolog
des IV. Evangeliums®, on the other. The author has besides
derived especial profit from Merx, Grill, Burney, Vacher Burch,
Biichsel, Lagrange, Nolloth and Archbishop Bernard.

The present study will be followed by (1) a study of Jn 13—20
(2) an investigation of the narrative portions of John and of the
Prologue and Epilogue.

U In ZTranische Lekren in R. Reitzenstein und H. H, Schzder, Studien zum
antiken Synkretismus aus Iran und Greichenland.
¢ Die Probleme des pal. Spatjudentums etc,

Hugo Odeberg.
Bjorklinge, Sweden, 1929,
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Sources and literature

Sources and Literature.

A. New Testament Text.

11

Editions of Greek New Testament by Eberhard Nestle-Erwin
Nestle, 13th edition, von Soden, and A. Souter.

The Four Gospels in Syriac Transcribed from the Sinaitic
Palimpsest by R. L. Bensly, J. Rendel Harris and F. C.
Burkitt with an Iwtroduction by Agnes Smith Lewis.
Cambridge 1894.

The Old Syriac Gospels or Evangelion da-Mepharreshé edited
by Agnes Smith Lewis. London igIo.

Evangelion da-Mepharresche, the Curetonian Version of the
Four Gospels, edited, collected and arranged by F. C.
Burkitt, vol. I Texz, vol. II ntroduction and Notes. Cam-

bridge 1904.

New Testament Apocrypha.

Novum Testamentum extra canonem rveceptum, ed. A, Hilgen-
feld, 4 voll. 1866 (3rd ed.), 1876—1884.

Evangelia Apocrypha®, ed. C. Tischendorf 1876.

Acta Apostolorum Apocrypha, ed. R. A. Lipsius and . M.
Bonnet, I 1891, II1 1898, Iz 1903.

Zahn, Th., Acta Ioannis. Erlangen 1880.

Wright, W., Apocryphal Acts of the Apostles (in Syriac) 2 vol.

Thilo, J. C., Codex apocryphus Novi Testamenti. Leipzig 1832.

Budge, E. W., Coptic Apocrypha in the Dialect of Upper
Egypt (ed. and transl). London 1913.

Clementine Homilies, ed. Lagarde 1865.

Bigg, C., The Clementine' Homilies (Studia Biblica el Eccle-
stastica ii pp. 157—193). Oxford 1890,

Clementine Recognitions, ed. Gersdorf 1838.

James, M. R., The Apocryphal New Testament being the Apo-
cryphal Gospels, Acts, Epistles, and Apocalypses with other



Sources and Literature

Narrations and Fragments, newly translated. Oxford 1924
(2nd impression 1926). (Cited as M. R. James, N7 Apocr.)

Hennecke, Edgar, Newutestamentiiche Apokryphen, In Ver-
bindung mit Fachgelehvien in deutscher Uebersetzung und
mit Einleitung—herausgegeben.® Tiibingen 1924.

Apostolic Fathers.
Patrum Apostolicorum Opera®, recensuerunt O, Gebhardt, Ad.
Harnack, Th. Zahn (editio minor).

Patristic Texts.
In general from 'Migne’.

Further: Rauschen, Ger., Florilegium Patristicum. Fasc. 2.
S. lustini Apologie Due®. Bonn 19I1.

Gnostic (excluding Mandaan) Sourkes.

Apocryphal Acts vide above under B.

Preuschen, Erwin, Zwei Gnostische Hymnen ausgelegt ... mit
Text und Uebersetzung. Giessen 1904.

Hippolytus, EAEI'X02 (cited Hippol. Refut.), ed. L. Duncker
et T. S. Schneidewin, Gottingen 1859. ed. P. Wendland
(Hippolytus Werke, 11I) Leipzig 1916.

F. Legge, Philosophumena or the Refutation of all Heresies,
Formerly Attributed to Origen, but Now to Hippolytus,
Bishop and Martyr who Flourished about 220 A. D, Trans-
lated from the Text of Cruice by F. Legge. (Translations
of Christian Literature, Ser. 1.) London 1921.

Pistis Sophia, nen hevausgegeben mit Einleitung nebst Griechi-
schem und Koptischem Wort- und Namenregister, von D.
Dr Carl Schmidt. (Coptica Consilio et Impensis Instituts
Rask-Oerstediani Edita, 11} Kebenhavn 1925.

Schmidt, C., Koptisch-Gnostische Schriften, Erster Band: Die
Pistis Sophia—Die Beiden Biicher des Feti— Unbekannies
Alignostisches Werk (Die Griechischen Christlichen Schrift-
steller der evstem drei Fahrhunderte, herausgeg. von der
Kirchenviter-Commission der koniglichen Preussischen Aka-
demie der Wissenschaften). Leipzig 190s.

——, Pistis Sophia, Ein gnostisches Originalwerk des dritien
Fakrhunderts aus dem Koptischen iibersetst, In nener Be-
arbeitung it einleitenden Untersuchungen und Indices.
I eipzig
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Sources and Literature 9

Horner, G., Pistis Sophia, Literally Translated from the Coptic.
L.ondon 1924.

Odes of Solomon. 7he Odes and Psabns of Solomon, Re-
edited for the Governors of the Fohn Ryland Library by
E. Rendel Harris and Alphonse Mingana, vol. I Zezy
vol. Il 7he Translation with Introduction and Notes. Man-
chester 1920 (cited: Od. Sol.).

Bernhard, J. H.;, The Odes of Solomon (Texts and Studies
iii 3). Cambridge 1912,

F, Mandxan Sources.

Petermann, H., Thesaurus s. Liber magnus valgo Liber Adami
Appellatus opus Mandeorum summi ponderis, descripsit et
edidit. 2 tom. Leipzig 1867.

Lidzbarski, M., Der Ginza oder dev grosse Schatz der Man-
déer, tibersetzt. Gottingen 1925.

Euting, J., Qolasta. Leipzig 1867.

Lidzbarski, M., Mandiische Liturgien mitgeteill, iibersetzt und
erklirt. (Abkandlungen der koniglichen Gesellschaft der
Wissenschaften zu Gottingen. Philologisch-historische Klasse,
Neue Folge, Bd xvii, 1.) Berlin 1920.

Lidzbarski, M., Das mandiische Fohkannesbuch, 1 Text, 11
Uebersetsung. Giessen 1915,

Note. The Mand=an sources are cited as follows:

1) Ginsa: Ginza Yamina as GR (= Ginza Right)
Ginza S*mali as GL (= Ginza Left).

Number of tractate (book) and section of tractate are in-
dicated by Roman and Arabic ciphers in italics; page
and line in Lidzbarski's translation follow after number
of tractate and section; page and line in Petermann’s
text, preceded by ’Pet’ are put within brackets.

Thus, GL Iz 43721f (Per 191f) means: Ginza S'mala,
First Book, second section, page 437 lines 21 f. in
Lidzbarski’s translation, page 19 line 1 f. in Petermann’s
edition.

2) Mand@an Liturgies: M Li, followed by Qolasta or Oxf.
(= Oxford Liturgies) as the case may be, the number
of book and liturgical piece in italics, and page and
line in Lidzbarski’s text.

13
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3) Mandean Book of Fokhn (Drasa d*Yahya): M Fok, follo-
wed by number of chapter, and page and line in Lidz-
barski's text,

The Mand=zan script of Petermann’s 7/esaurus- and Lidz-
barski's M Fok has all through been transcribed in
Hebrew square characters, with the use of the additional
A and T (= Noldeke's ).

Hermetic writings (cited Corp. Herm.).

Scott, W., Hermetica, The Ancient Greek and Latin Writings
which Contain Religious or Philosophic Teackings Ascribed
lo Hermes Trismegistus, 3 voll. Oxford 1924, 1925, 1926.

Patritius, F., Nova de Universis Philosophia. Ven. 1593.

Reitzenstein, R., Poimandres. Leipzig 1904.

Samaritan Sources.

von Gall, August, Der kebriische Pentateuch dev Samaritaner.
Giessen 1914—18.

Heidenheim, M., Bibliotheca Samaritara:

1. Die Samaritanische Pentateuckh-Version. Leipzig 1884.
II. Die Samaritanische Liturgie. Leipzig 188s.

III. Der Commentar Margak's des Samaritaners. Weimar
1896 (the last-named cited Asfar Feliata).

Gaster, Moses, 74e Asatir, The Samaritan Book of the »Sec-
rets of Moses» together with the Pitron or Samaritan Com-
mentary and the Samaritan Story of the Death of Moses.
Published for the First time with Introduction, Translation
and Notes. London 1927.

Jewish Sources.
1) O. 7. Apocrypha and Pseudepigrapha.

Ben Sira.

Box and Oesterley, The Wisdom of Ben Sira (in
Charles, R. H., Apocrypha and Pseudepigrapha of
the Old Testament).

Smend, R., Die Weisheit des Fesus Sirach Hebriisch
und Deutsch. Berlin 1906.

——, Die Weisheit des Fesus Sirack evklirt. Berlin
1906.

Schechter, S., The Hebrew Parts of the Book of
Ben Stra.

14
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Wisdom of Solomon (in Charles, R. H., Apoc. and Pseudep.).
7 Enoch.

Charles, R. H., Tke Book of Enock (Ethiopic Text).
Oxford 1893.

——, The Book of Enock®. Oxford 1912.

Hemming, J., and Radermacher, L., Das Buch Henoch.
Leipzig 1907. '

2 Enoch.

Charles, R. H., Z#4e Book of the Secrets of Enoch.
Oxford 18g6.

Charles, R. H., and Forbes, N., The Book of the
Secrels of Enock (in Charles, R. H., Apoc. and
Pseudep. of the Old Testament, 11, pp. 431—4609).

Bonwetsch, G. N., Die Biicher der Gehetmnisse He-
nochs. Das sogenannte slavische Henochbuck. (Texte
u. Untersuchungen, 44,2.) Leipzig 1922.

Test. XIT Patr.
Charles, R. H., The Testament of the Twelve Patri-
archs. Oxford 1908.
Fubilees.
Charles, R. H., The Book of Fubilees, Oxford 1908,
Psalms of Solomon.

Ed. R. Harris (vide above under £).

Fragmenis of a Zadokite Work (» Damaskusschrifts),

Schechter, S., Documents of Fewish Sectovies, 1. Frag-
ments of a Zadokite Work. Cambridge 1910 (cited:
Zad. Fragm.).

Assumption of Moses.

Charles, R. H., Tke Assumption of Moses. Oxford
1892.

Ferrar, W. J., The Assumption of Moses (Oesterley
and Box, 7ranslations of Early Documents). Lon-
don 1918.

Apocalypse of Baruch.
Charles, R. H., ZThe Apocalypse of Baruck. Oxford
1896.
Eszra-Apocalypse.
Box, G. H., The Ezra-Apocalypse. ILondon 1912.
Apocalypse of Abrakam.

Box, G. H., The Apocalypse of Abrakam (Translations

of Early Documents). London 1919.
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Ascension of Isaiak.

Charles, R. H., The Ascension of Isaiakh (Transiations

of Early Documents). London 1919,
Testament of Abraham.

Box, G. H., The Testament of Abrakam. With an
Appendix containing a Translation from the Coptic
Version of The Testaments of Isaac and Facob
by S. Gaselee. (7ranslations of Early Documents).
London 1927.

Testament of Solomon.

Mc Cown, Chester Charlton, The Zestament of Solo-
won, Edited from Manuscripts at Mount Athos,
Bologna, Holkham Hall, Ferusalem, London, Milan,
Paris and Vienna, with Introduction. (Untersuch-
ungen zum Neuen Testament, herausgegeben von
H. Windisch, Heft. g). Leipzig 1922.

2) Philon, Philonis Alexandrini Opera Quae Supersunt, edd.
L. Cohn, P. Wendland. Berlin. I 1896, II 1897, III 1898,
IV. 1902, V 1906, VI (coéd. S. Reiter) 1915, VII (/nds-
ces, comp. I. Leisegang) 1926—,
The Works of Philo Fudeus, the Contemporary of Fosephus,
Translated from the Greek, by C. D. Yonge, 4 voll.
(Bohn's. Ecclestastical Library). London 1854—s55.

3) Rabbinical Literature.
a) Talmud (Mi3na and Gmara; Tosefta).

Mi8na. (M) (in the present book always quoted from
‘Sulzbach II'; véde below under Babylonian Talmud).

Tos=fta. (7os) Zuckermandel, M. S., XPpoI etc. Pase-
‘walk 1880. Zuckermandel, M. S., Sugplement ent-
haltend Uebersicht, Register und Glossar zu Tosefta.
Trier 1882.

Palestinian Talmud. (7Y). sabwy™ 9wbn, ed. Kroto-
schin, Y'37n (= 1866). 1 vol. folio (4 columns per
folio, cited a, b, ¢, d).

Babylonian Talmud. (7B). =533 Zwbn, ed. Sulzbach
IT (»Red Sulzbach» containing the complete Mz5na,
the Babylonian Talmud (G*mara) and the so-called
‘extra-canonical tractates’). 3 "w1pb 3Y or ‘RomnYyn
(= 1755[—1763}). 12 voll,, folio (2 columns per folio,
cited a, b).
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Note. The names of the different tractates of the
Misna, Tosefta, and Talmudim, are abbreviated as
follows: B°r. (Btrakd)), (Pea-Bikkurim not abbre-
viated), 826 (Sabbap), ‘Er (‘Erubin), P¢s (Pesahim),
Yom (Yoma), Swk. (Sukka), Bssa (Béga, Yom Tob),
RAS (Ro§ has Sana), Ta'en (Ta*nip), Mg (M%gilla),
Mo. Q (Mo'ed Qatan), A% (H*giga), Y*4 (Y*bamop),
K*p (K°pubbop), N°d (Ne¢darim), Naz (Nazir), Gt
(Gittin), Sof (Sotd), Q74 (Qiddusin), BQ (Baba Qamma),
BM (Baba M¢ia), BB (Baba Bap°ra), Saenk. (San-
hedrin), Mak. (Makkop), §u (S°bu'dp), ‘Ed (Eduyydp),
“4p. Z. (‘Aboda Zard), "Ab or Pirgs "Ab. (Abop), Hor
(Horayop), Z° (Z*bahim), M*z (M®nahop), Hul. (Hullin),
Bkor. (B%kordb), ‘Ar (“Arakin), 7% (T°mura), K
(Keripop), M*ila (MFila), Tamid, Midd. (Middob),
Qin (Qinnim), (Kelim—Migua'sp not abbreviated), Nzd
(Nidda), Maks. (Maksirin), Zab (Zabim), 70 ¥ (T°bul
Yom), Yad (Yadaim), ‘Ugs (‘Ugsin).

The Misng and Tosefta are cited with name of tractate,
numbers of pdreg and section, the Zalmudim with
name of tractate, number of folio and letter of column.

Thus: M Yad 32 = Misna, tractate ovm, pdreg 3, sec-

tion 2 (Sulzbach II, vol. 12, fol. 171 b).

Tos B B 716 = Tosefta, tractate RN N1, péreg
7, section 16 (Zuckermandel, p. 408).

TY Ta%n 64 ¢ = Palestinian Talmud, tractate
Ta%mp, fol. 64, column c, in ed. Krotoschin
(g*mara to first péreq of M Ta'*n).

BB “4b, Z 54 a — Babylonian Talmud, tractate
‘“Aboda Zara, fol. 54, col. a of the tractate
(found in vol. 8 of Sulzbach II).

b) Midras.

Mkilpa NS (M°k), ed. Venezia ='w (1558), anast.
reprint Berlin m" g (1925), folio, 4 coll.

Sifra w oo, edd. as preceding.

Stzfre »po, edd. as preceding.

M*kilpa d* Rabbi Sim‘on ben Yohai (M*% R. Sim. 5. V).
Mechilla de- Rabbi Simon b. Fochai, ein halachischer und
kaggadischer Midrasch zu Exodus nack handschrift-
lichen und gedruckten Quellen reconstruivt ... von D.
Hoffmann. Frankf. a. M. 1903.
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Stfre Zutd, in Stphre ad Numeros adjecto Siphve Zuita,
ed. H. S. Horowitz, pp. 225—336 (Corpus Tannaiti-
cum, Sectio III, Pars 1II, Fascic. I). Leipzig 1917.

Midra§ Tannd’im, mawen oy, Midrasch Tannaim zum
Deuteronomium . .. gesammelt von D. Hoffmann. Ber-
lin 1909.

sMidras Rabba» or » Midras Rabbop»:

Brestp Rabba (Gen. R. = Midra$ Rabba to Genesis).

Smop Rabba (Exod. R.).

Uayyigra Rabba (Lev. R.).

B*midbar Rabba (Num. R.).

D*barim Rabba (Deut. R.).

Midras "Eta (Lam. R.).

Midras Sir ha-§Swum (Cant R.).

Midra$ Rap (Ruth R.).

Midras Qohdlep (Eccl. R.).

Midra§ Ester (Ester R.).

All cited from the collective edition 3 oy, Var-

shava 1877, 5§ voll., folio, 2 coll.

Midras Tanhuma wawan wim (Tarh.), ed. ' uepy-1ys.
‘Warshava s. a.

Ptsigha d*Rab Kah®na (F°s), ed. S. Buber, Nrphp.
Lyck 1868.

P’sigpa Rabbapi (P°’s R.), ed. M. Friedmann. Wien 1880.

Midras Soher Tob, ed. Varshava 1875.

Yalgut Sim'oni (Yalg(ut)), ed. Varshava, 11876, 11 1877,
folio, 4 coll.

Note. The midradim called 'Rabdéa’ or 'Rabbop’ are
cited with number of parisim and sections, Yalgut with
number of volume and paragraph, the other midradim
acc. to folio and column.

Of the less important midrasim, not mentioned above,
when occasionally referred to, all particulars are given
in the text.

c) Targum.

Targum Onkelos, ed. A. Berliner. Berlin 1884.

Palestinian Targum, SRy 72 097> B3, in ‘Rabbinical
Bible’.

Targum to Prophets and Hagiographa:
de Lagarde, P., Prophete Chaldaice. Leipzig 1872.
——, Hagiographa Chaldaice. Leipzig 1873.
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Etheridge, J. W., Targums of Onkelos and Fonathan
ben Usaziel (transl), 2 voll. London 1862—65.
d) Liturgy.
Siddur of R. ‘Amram 15 ooy "7 9970. Varshava 1865.
Seligman Bear, ‘Abodap Isra’el. Rodelheim 1868 (1g901).
The Authorized Daily Prayer Book of the United Hebrew
Congregations of the British Empire, ed. by S. Singer;
with a Companion to the Authorized Datly Prayer
Book, by 1. Abrahams. London 1922,
S oden o The Order of Prayers translated, com-
pared and revised, by R. Mayer. Wien 1921.
Siddur etc., by D. A. de Sola, revised by M. Gaster.
London 1907.
4) Fewish Mystical Literature.
3 Enoch, ed. H. Odeberg. Cambridge 1928.
Séfer *Eliyyaku, ed. M. Buttenwieser. Leipzig 1897.
Alphabet of R. “44gibi, ed. Amsterdam 1708.
Si'ur Qoma, in mwnTp BT Rwo.  Varshava 1865,
Séfer Y'sird, ed. Varshava s. a.
Hekalop Rabbapi, in Eisenstein,  Osar Midrasim, i p. 111 ff.
Hekalop Zot*rapt, Bodleian Ms. Mich. g, foll. 66 a—70 b.
Masscétep Hekalop, in Arze L*banon. Venezia 1601.
Zbkar, ed. Lublin 1903, 3 voll.
Tigqune ha-zZékar, ed. Livorno 1854.
Zokar hadad, ed. Korez 1774.
Midra¥ ha-nNe “lam, printed with the preceding.
Yalgut Rubeni, ed. Varshava 1901 (YR).

General Literature.

Abbott, Edwin A., Fokannine Vocabulary. A Comparison
of the Words of the Fourth Gospelwith those of the Three.
London 1903,

——, Fohannine Grammar. London 1914.

Abelson, J., The Dnmanence of God in Rabbinical Literature.
London 1912.

——, Fewish Mystictsm (The Quest Series ed. by G. R. S.
Mead). London 1913.

Angus, S., The Mystery-Religions and Christianity, A Study
in the Religious Background of Early Christianity. Lon-
don 1925.

Anrich, G., Das antike Mysterienwesen in seinem Einfluss auf
das Christentum. Gottingen 1894.
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Bacher, W., Die Agada der Tannaiten. 1. Von Hillel bis
Akiba®. Strassburg 1903. 1I. Von Akibas Tod bis sum
Abschluss der Mischna. Strassburg 18g0.

——, Die Agada der palistinensischen Amorder. 1. Von
Abschluss der Mischna bis zum Tode Fockanans, Strass-
burg 1892.

——, Die Agada der babylonischen Amorier. Ein Beitrag sur
Geschichte dev Agada und sur Einleitung in den babylonischen
Talmud. Strassburg 1878.

Bacon, B. W., The Fourth Gospel in Research and Debate.
A Series of Essays on Problems concerning the Origin and
Value of the Anonymous Writings attributed to the Apostle
Fohn. New York 1910. '

von Baer, Heinrich, Der heilige Geist in den Lukasschriften
(Bettrige sur Wissenschaft vom alten und neuen Testament,
Dritte Folge Heft 3).

Barton, George A., Studies in New Testament Christianity.
Philadelphia, U. S. A., 1928.

——, The Origin of the Discrepancy between the Synoptists and
the Fourth Gospel as to the Date and Character of Christ's
Supper with his Disciples (Fournal of Biblical Literature
xliii 1924 pp. 28 ff.).

von Baudissin, W. W., Kyrios als Gottesname im Fudentum
‘und seine-Stelle in der Religionsgeschichte. Giessen 1926—29.

Bauver, W., Das Fokannesevangelium®. (Handbuckh sum Neuen
Testament herausgegeben von Hans Lietzmann 6). Ti-
bingen 1925.

Baur, F. Chr., Kritische Untersuchungen iiber Jie kanonischen
Evangelien, ihr Verhdltniss zu einander, ikren Charakter
und Ursprung. Tibingen 1847.

Behm, J., Die mandiische Religion und das Christentum.
Leipzig 1927.

Belser, Das Evangelium des heiligen Fohannes, iibersetst und
erklirt. Freiburg i. B. 1905.

Belvalkar, S. K., Four Unpublished Upanisadic Texts etc.
Madras 1923.

Bennett, Ch. A\, A Philosophical Study of Mysticism. New
Haven, U. S. A. 1923.

Bergmann, Die stoische Philosophie und die jiidische Frommig-
keit (Fudaica, Festschrift zu Hermann Cohens siebzigsten
Geburtstag. Berlin 1912, pp. 145—166).

20
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Bernard, J. H, Archbishop, 4 Critical and Exegetical Com-
mentary on the Gospel according to St. Fohn, edited by A. H.
Mc. Neile (7%e International Critical Commentary, edd. S. R.
Driver, A. Plummer, C. A. Briggs) 2 voll. Edinburgh
1928.

Bert, G., Das Evangelium des Fohannes. Versuch einer Losung
seines Grundproblems. Giitersloh 1922,

Bischoff, Erich, Die Kabbalakh. Einfiihrung in die jidische
Mystike und Geheimwissenschafi®. Leipzig 1917.

Bludau, August,- Die Ersten Gegner der Fohannesschriften.
(Biblische Studien, begriindet von Prof. Dr. Otto Barden-
hewer, forigefiihvt von Dr. Fok. Gittsberger und Dr. Fos.
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15T apyy apyy Aéye Oply, Gdecle <ov odpavdy avegybta
xol todg ayyélevg tod Oeoo avaBaivoviag xal xacaBaivovag
gxt tov oldv ced dv@pmroo. The allusion in this utterance to
Gen *2812 is immediately apparent and generally recognized. The
OT passage in question had been the subject of much specula-
tions in Jewish circles, both Palestinian and those of the Diaspora,
long before Jn. It has been especially adaptable for mystical
notions, and has indeed remained a favourite source of similes for
mystical doctrines up to the present day. The picture of the
»Jacob’s-ladder» immediately appeals to a mystic mind as echoing
a certain inner experience or conviction. The question here arises
whether the Jn-ine passage links up consciously not merely with
the OT-passage but with some particular or generally current
speculations on or interpretations of Gen 2812, A hint of the
wide range of speculations attached by the Rabbinical teachers to
Gen 2812 may be found in Gez R 6818 (Yalg. nr 119) which runs
as follows:

<MY 2203 TN O3 mmR A onyd = [man] weem e
w2t wrey 2503 @091 9% 7] apyes oommtes 29ty mER
"3 3BR 3 DUIEN 13 2UTnRt 2B [3pyea 2vmater oony
N nR (Isa 493) =REDON 523 SR 3ROD0 (TENIT) 3 20w
(mennmt) [poxxtmn] Asyn> o2y mtyad (R)ptpn (F3¢) TN
mTE jend dun jen “nIN PIREIWT ADED 777 BV PUIRON
TITED IOIT 3T 2V MR PIRIBITAY Op2I03T To%ty jU 2T
m3IY 00T MIN N cm 33 joymd a7) e iR Rz
(7219 I TN ANIDT MR RAWY MM S jum!S L5010 thasn
SRLT PUNIT PN IPDY TINS5y ,13 ovSne o5y Ng
m32 5R1w v o3 5 ' pand Axems AN 1S 15N e
9 A'apEtY rtwom Rar 090 By nowm cDNSm MmN jnm
mw =Sy jnxemen
R. Hiyya and R. Yannai (1st generation Palestinian Amoraim)
interpreted the 4o [=’on it’ or 'on him'] of Gen 2812 differently;
the one said: the angels ascended and descended on the ladder

[i. e. 40 ='on ##'], the other said: they ascended and descended
oo Jacob: they raised him up and put him down, they leapt on

3—27451. H. Odeberg.
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him, ran on him, teased him; (as) it is written: (Isa 493) [Thou
art my servant] o, Israel, in whom I will be glorified. 'Thou’, that
is said in the sense of 'thy image which is engraved on high’,
They ascended on high and found (beheld) his image, they des-
cended on earth and found him sleeping. This may be likened
unto a king who is seated in judgement (sits and judges): they
(=one) ascend to [his] Basthxi) and find him seated in judgement,
they descend into [his] antechamber [cabinet], and find him sleeping.
Another tradition: Above on high every one who speaks in his
favour ascends and [he who accuses him of] guilt descends; below
one earth, every one who speaks in his favour descends and [he
who accuses him of guilt] ascends.? Another tradition: ... The
ascending ones are those who accompanied him in Palestine, the
descending ones are those who accompanied him outside Palestine.
[The same angels did not associate themselves with Jacob outside
Palestine as in Palestine. When he left Palestine, the former
angels ascended the ladder, and other ones descended to accompany
him during his sojourn outside Palestine.] R. Leui said in the name
of R. §*mu’el bar Nahman (3rd generation Palestinian Amoraim):
sthe ministering angels were driven out from their celestial abode
(m*hisa) for 138 years because they revealed the mysteri[es] (mzsterin,
pootiptov) of the Holy One». Another manner of commenting
upon Gen 2812 is recorded in 7anh 38 @ which runs as follows:
»R. §*mu’el bar Nahman said: those (the angels ascending and
descending) are the (angelic) princes of the idolatrous nations.. .
the prince of Babel ascended seventy steps (=years) and descended,
and that of Media fifty steps, and that of Greece hundred and
descended, and that of Edom (= Rome) ascended and he did not
know how many (steps). In that hour Jacob our father was fright-
ened and said: will there then be no descent for this one? The
Holy One said to him (Jerem. 8010): »Therefore fear thou not,
O my servant Jacob, saith the Lord; neither be dismayed, O Israels;
even if it could be that thou shouldst see him ascend (as high as)
to me, I would throw him down». Another tradition has it that
the Holy One showed Jacob the descent even of Greece and then
invited Jacob to ascend. But Jacob feared, seeing that all the four
preceding princes had descended. Then the Holy One answered

! This is explained as follows: on high every one who speaks in favour
of Israel is exalted, the accuser of Israel, however, abased; on earth again,
every one who accuses (and prosecutes) Israel gets a high position, his defender
is abased Mattencp Kehunna ad loc.
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him: if thou ascendest, there will be no descent for thee. But he
did not believe and did not ascend. Then the Holy One, said to
him: »If thou hadst ascended and believed, there would not have
been any descent for thee. But since thou didst not believe, lo,
thy children will be subdued under those four kingdoms in this
world with tributes and annonas and capitation taxess». The
passage ends with a dictum of consolation: »I will chastise thee
with chastisements in this world in order to cleanse thee from
‘thy iniquities in the time to come. Therefore it is said: and he
slept.»

In this congeries of homiletical, allegorical, popular and mystical
dicta so characteristic of the Midrash expositions of scriptural
passages in general, there are embodied a few traditions that threw
light on the present Johannine passage. Thus, to begin with,
there is the record of the two variant interpretations put upon
the 2 of Gen 28!2, one taking it in the sense of 'on the ladder’,
the other in the sense of 'on Jacob’. Now Jn 15! evidently adopts
or bases upon the latter sense (&ni tdv oldv t0d avBpdmov), in
contrast to LXX which renders 12 by ér’ adti¢, 'on it’, referring
to the =xAipof (ladder). Burney! has pointed out that the Jn-ine
interpretation presupposes a direct reference to the Hebrew original,
and cannot be derived from the LXX. The value of the GenR-
parallel may be said to be, that it shows the interpretation on
which Jn bases to have been current (beside the usual one) also
in Jewish circles. That the latter did not derive the interpreta-
tion in question from Jn or from Christian exegesis needs no
demonstration.

Another part of the quoted exposition in GenR worth consi-
deration in the present connexion, is the one betraying a mystical
background in speaking of the Zgowin, elxévioy, (image) of man on
high in contraposition to and conjunction with man in his appear-
ance on earth.? The Divine utterance 'I will be glorified in thee’
[LXX: &v oot &vdobashiscopar] — so the dictum implies — does not
refer to Israel as he is in his earthly appearance (i. e. as Jacob),
but to his ideal counterpart in heaven, his celestial appearance
(i. e. as Israel properly). The contrast obtaining between man's
celestial and terrestrial appearance is thus emphasized by the
dictum. In view of the simile used as illustration (the King in

1 AOFG p. 115.
2 Cf. Burney, AOFG pp. 116 f. note. The idea of elxdwoy recurs in PZ7arg
to Gen 28,
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Judgement contrasted with the King in sleep) there is not doubt but
that the celestial appearance is meant to be conveyed as the real
man. Further, the ’sleep’ is also, in all probability, taken in a
mystical sense: the earthly man is, in regard to his real life, as one
who sleeps.! Between the sleeping man, the earthly man unaware
of his real life, and the celestial man, or 'image’, there is, so far,
no connecting bridge, except the identity in essence. Here, how-
ever, the ascending and descending angels step in. They symbolize
the connexion of the earthly man with his celestial counterpart;
this connecting up of the earthly man with the celestial man is
frustrated in the case of man in general by his being engulfed in
sleep. On the background of these mystical interpretations of
the ascent and descent of the angels on man, some light may be
thrown upon the meaning of Joh. 15I: the disciples of Jesus will
see the angels of God ascending and descending upon the son of
man 7z ¢, they will see the connexion being brought about between
the celestial appearance, the Glory, d¢fa, of Christ, and his ap-
pearance in the flesh; it implies the manifestation (gavépwstc) of
his 866a (21T) on earth. This agrees with the use of the term
oidg tod avBpawmov which in Joh as Bauer? puts it means sthe
from heaven descended one (333) who will also be elevated thither
again (374 662 828 1234) in order to receive the glorification
(1223 1331)», i. e. dofacbijvar, cf. the linking up by the mystical
tradition referred to above of Gen 28712 with Isa 493 (of the glori-
fication of God in the celestial man) and cf. this with 1331: yby
&dofaaly & Otdg tob avBpamov, xal o0 Beog ddokaoby & avip etc.
(Now is the son of man glorified and God is glorified in him.)
Thus the unification of the celestial man and his appearance
in the flesh is eo Zps0 a communion with the ’Father’, under the
aspect of the avaBeasig, and a revelation of the Father, under the
aspect of the xatdfactc: 6 Empanag &pd Ebpoxey tov watépa (149)
6 mathp év époi oty (14 19). The import of this will be more apparent
if one considers the question: where is the fulfilment of the promise
contained in 151 related by Jn? This question has been answered
by Th. Zahn?, B. Weiss*, a. o., to the effect, that the fulfilment
begins already with the miracle of Kana, 21-!f where Jesus, acc.

! Cf. Eph. 5%, Reitzenstein, Jran. Erl. Myst. pp. 6, 135.

2 JE2? p. 40. cf. Estlin Carpenter /W7 pp. 365 {. and the discussion on the
connotation of the vidg <03 avlipdroy below on 133

* Evjohs,6 p. 145.

4 JEV p. 88.

40



153 37

to Jn, dpavépwoev tiy 86§av adtod. 15! is interpreted as the »an-
nouncement of the wonderful deeds of Jesus» and the narrative of
21-1I ig by vs, 11 indicated as the explanation of 15I. That may
be possible but to the interpretation of 15! here vindicated, the
answer would rather have to be formulated thus: the promise of
151, as contained in the &¢scbe, and even as connected with the
peilow todbtwv 3¢y of 150, does not refer to a particular object of
vision, to a ampeiov, or to an object of vision gu@ object, but to
a particular subjective faculty of the seer, which enables him to
perceive — one might be tempted to add: permanently, and with in-
creasing clearness — the &¢fa of Christ: the union of the celestial
with the terrestrial. Hence it may be urged, that Grill is right
when observing!: »in connection with the announcement by Jesus
to Nathanael that he would henceforth behold 'greater things’
than those perceived when being called (one cannot) think of the
signs (miracle) that are dealt with in the following. To the elect
firstlings of the disciples, which firstlings already at their calling
had not needed any sign (miracle), (to them) what the sequel brings
by way of signs cannot possibly be something greater.»

The ogavépwors i) 36&me adtob spoken of in 211 refers to a
lower plane of perceiving faculty, yea, to a lower class of perceivers
than that or those spoken of in 159 5I. And the fulfilment of the
promise of 1595! cannot be represented by the relation in the
following context of any happening, or event, or oypeiov.? If 15!
is to be connected with any particular passage in the following,
it should be not with 21! or 1140 but with such passages as
149,10,13,19: § Ewpanig Eué émpaney oy matépa ... & matilp &v Epol
pévay mowel to Epyo adtod ... Wo Sokashi 6 woarip &v tH oigp ...
Bre puxpdv xal 6 xdopog pe oduéte Bewpel, Opeic 88 Bewpeité pe, Gu
&1o (@ nal dpeic {ijoete.

In fact, the verse contains a clear indication as to in what
connexion the utterance should be brought with the sequel of the
Gospel, viz. through the use here of the term viés t0d avbpdmov.
The occurence of that term gives a special significance to the
present utterance, in particular by pointing to a realm of truth

1 Unters. ii 69.

3 That the onpeiz are conceived of as having their significance even in rela-
tion to the ‘higher perceivers’ is another matter; naturally zhey also, are to Jn,
perceived in them the manifestation of the 4%« or, at the most, were strengthened
through them in their belief or their vision, a vision that they, however, already
possessed continually.
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beyond the actual scope of the words. The general significance
of the term vidc tod avBp@mov in Jn has already been touched upon
and will be fully discussed below, in the excursus to Jn 13 3i.
Here, however, a preliminary question respecting the connotation
of the term may be considered.

(1) Then it has first to be emphasized that 157, or, as one might
also put it, the Jn-ine interpretation or use of the symbol of Gn
2812 is necessarily and essentially bound up with the »Son of Man».
That is to say, there is no ascent and descent of the angels, no
’heaven opened’, no union of the celestial man with the terrestrial
without the Son of Man.!

This might be contrasted with the representation of the Mid-
rash given above. Israel-Jacob does not, in the Midrash passage,
function ‘as the unique and always present subject of the unifica-
tion of celestial and terrestrial. There may be an underlying idea
of exclusiveness, viz. that of the restriction of the Celestial converse
with earthly man to the people of Israel; that exclusiveness is,
however, not explicit. The main signification of Israel-Jacob is
that of 'type’. At this point it may be apposite to contrast also
the Philonic interpretations of Gen 2812, The comments by Philo
on that passage occurring in De Somniis 1122 and 119? do not
concern us so much as those 75, 1223, 23, where he maintains
that the Jacobs-ladder has both a cosmical and a micro-cosmical
(anthropical, sit venia verbo) symbolical connotation. Indeed it is
the latter, the anthropical (the modern word ’psychological’ would
be misleading) that brings us nearest to both the Jn-ine and the
Midrashic general sphere of conceptions. It is put forth by Philo
as follows:

Philo De Somniis 123: 7 piv odv &v xéope Aeyopévy copfolnéce
xAiyal towabty (i. e. as described in I22) &otl, tiy & & avbodmorg
oromodvreg edpioepev iy Yuxmy, N Pacic pdv td woavel Teddéc
o, alofinoig, xepaly e dv t obdpdvtoy, 6 xebepwratos voig.
dvo 8¢ xai xdte Ot mhome adric of tod Ozod Aoyor ywpodsw adta-

1 To Jn the narrative of Jacob’s dream would probably present itself as a
prophecy of the real angelic ladder between heaven and earth in the son of man
(cf. 539).

* Philo De Somniis Tr2. ob yop dbiv 6 Oedg eig alobnow Epyesbor Tovg
gautod Adyoug Emxoupias éveza Tdv gihapitwy drootéiliet. »God, not condescending
to come (down) to the (earthly) sense(s) (perceiving faculty of earthly man) sends
his Adjor to take care of those who love virtues, cf. Estlin Carpenter /W7
p. 366.

8 Vide Grill, Unters. 1, p. 128 £.
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otdtwg, Ométe pdv &ve’gxomo, ovvevesdvres avtiy wal 700 Ovnrod
dralevyvivteg wol -mv Biay @v &fov Gpdv pévev Emdenvdpevor, 6wt
o xaregxoww od xaraBdlhovres — ¢bte yap Bedg fm:s Aéyog Belog
Cnulag atftiog —, ahha ovyxamﬂaivoweg o123 <pL)\owOp(omav ot Eleoy
tob évovg fpdv, Emxooptde Bvena wal ooppayias, e xal Ty Ent
domep & motaud, TG OWpaTL, POQOVUEVIY YUYTY GWTNQELOY TVEOVTEG
avalwdot.

The Philonic passage explicitly refers to the Jacob’s-ladder as
a symbol of a spiritual process that may be brought about in
ordinary man. Naturally, from the standpoint of the Philomi
thought, the Aéyo¢ cannot be the 'object’ of the ascent-descent of
the Adyot.

The only parallel in Jewish writings to this feature of Jn 157,
is the mystical conception of Metatron as himself dez7g the Jacobs-
ladder of communication between heaven and earth, in the sense
of the salvation-mysticism. But this conception is not attested in
the early mystical writings.!

The Mand®an parallels also contain no similar feature. (Vide
below p. 42.)

(2) The connotation of the term 6. t. &. here is, however, not
constitutively defined only by the essentiality of the Son of Man
in the symbolical use of the picture of the Jacob’s-ladder. Thus
it would wrong to deduce from this, that the symbol is applied
exclustvely to the Son of Man. Exclusivity is not the import of
the term oidg t0d avlpazov.

That this is so will be apparent from a consideration of the
following traits of the Jn-ine representation, viz.

(a) on one hand the 8¢fa, or celestial appearance, of the
\é7og, is, acc. to 114, beheld as a 86¢a @¢ povoyevods mapd rwaze ‘e
(b) the 8¢t of the oiée is a d6a that he possessed mpd 1od TV
x6opov sivar (175), but on the other hand (c) just as God is glorified
in the Son of Man (133') those who believe in him can say: éx
tod mAYphparos adtod fels mavres EAdBopey 116 (d) so the Son is
glorified in the believers (8ed6taopat &v adroig 17 10) and (e) through
his glorification — his union of the celestial with the terrestrial —
and thereby "his unification of the terrestrial with the 'Father’, the
same process is brought about in the believers, so that the unity
between the 'Father and Himself' should sat last include the
believers»?: Wa mdvrec & @ow, xabbg ob, martyp, &v ol xaye gv

Y Vide the writer's 3 En. Introd. sect. 13, H 3.

2 E. Carpenter, /W7 p. 356.
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cof, Do xal abtol &v Apiv @ow, Wa & xdopos motedy Gt ob me
améstethog, that they all may be one, as thou, Father, art in me,
and I in thee, that they also may be one in us, that the world
may believe that thou hast sent me (17 21).

There is, as will be repeatedly set forth in the following
discourses, an znc/usive connotation of the term vide tod ovlpamon
in Jn. This inclusiveness refers on one side to the Father, on the
other to the believers (or, in one vein, to the world), and, to use
the expressions now familiar, is both that of an avépascts and that
of a xatdfasi, i. e. may be seen both in the working of the
Father, the Son’s doing his Father’s work, the Son's work being
related to the believers (the world; cf. esp. 517—21) and in the
aspiration — the ascent in spiritual perception — of the believers
to the Son, and in him, to the Father (cf. esp. 136.7).

It will be maintained in the course of the present discourses,
that the inclusiveness of the b. 1. d-term applies to all the passages
wheve it occurs, and, moreover, that this inclusiveness is #fen-
tionally meant to be conveyed whereever the term is used.

Now it may be surmised, that also in 15! there is an inten-
tional allusion to the said inclusive aspect, that is to say, that the
promise contained in 157 really implies a promise to the believers
of a spivitual experience of the kind expressed in the terms of the
ascent and descent of the angels from the open heaven on earthly
man. Or, in other words, that the perception (¥¢safe) of the
glorification of the Son of Man implies the partaking of the
spiritual communion with the heavenly world through the celestial
hierarchy that is brought about in him. We have already had
occasion to state, that the promise of the 'vision’ does not refer to
a particular happening as the object of the vision, but to the deve-
lopment of a specific subjective perceiving faculty in the believer.
Suggestive is the choice of the verb épdw, which in Jn, as Abbott?
has shown, always refers to the spiritual sight, the spiritual percep-
tion. The faculty of spiritual perception, again, in Jn, presupposes
the entrance into the spiritual reality; the 8¢eoe of 15T is most
naturally connected in the preceding with 118 [fedv oddsic Edpaney
ToToTe" povoyevic Bedg ... éxcivog &fqyioare] and in the sequel
with 646 and 147.9 e. a. (Cf. 33 and 35 idciv-cloehbeiv).

[On the ’open heaven’ of 15! zide below in the discourse on
the 'Gate of Heaven’ in excursus to 109.]

! jo/z Voc. pp. 110, 111: only the future ¢dopar and the perfect édpara are
used. Cf. Abbott’'s note o0p. cif. p. 1114,
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The nearest Mandzan parallels to the conception of 15! are
perhaps the passages in GR treating of the communion that is
promised the Messenger with his Celestial Home, when he is sent
down from the House of Life to the Lower World.

Thus GR 171, 6813—25 (Pet. 724—14):
1D, RTOIND RIT NINDD TOINDN NPT NTIND 2O9R7
RINTMIN R DM TRTD 5 NOINION 0157 RUPAY jRDRS ININRI
NPIZR2 XINT D58 ADWO0Y MND DY jIDINIMI DNTT DNTD
=RONTD J7INT FOODONND jNITZ MRIR FDINTMNIT XNT RTINGD
TNORTS DNINT PR INERTIRS ACMR DNINT 5D R
N7 IR OIRONID IR PODIAND IRDNID j21 DURONPND
NPT TROINDD TNDINITT NVINTINT JI0BOAY RPIINDI ROV
NITVIROTR TRDTET ORTVIRPVT RO RN RVONPRT RO
10T NIRRT NI ROINTY NOIINIR IRDIANED 20

NS RDRP JITp3 JRID IRDNAT NI JIAIRPNI

sManda dHayye said to the Great mighty mana: "When I shall
seek thee, whom shall I perceive? And when I shall be in distress,
in whom shall I put my trust? My Inmost, that was with you,
on what shall I support it? The Mana answered in Greatness and
said to Manda dHayye: 'Tkou shalt not be severed from us; we
shall be with thee; all that thou sayest is erected (stands firm)
before us; thom art established with us and shalt not be severed
from us. And we are with thee, for the Life is filled with favour
towards thee. It procured (created) for thee Helpers, it created for
thee quiet (mild) and firm Uthras?, quiet and firm Uthras, that
they might be Helpers for thee. Then it (the Life) created for
thee Helpers, quiet and firm Uthras, that they might be established
there (i. e. in the Lower World) as thy children. Thy children

shall make heard the voice of the Life.»
GR XV p. 31628 (Pet. 314 1111

SRIT NINT IRAINDIINDT RAIROONDT ROETONDT PSS
RDTIDT NOINIR TROIIANCY NIN IRTIOONDTT INDODNDT ..
LINDY NI IRDITOINDRP O NDIWU3 GNDY NROIRD "D L.
SRS IRONTIP A NRDWID NP NIT NN RTART 0D
co. NTDND TNDTIITD JUIRT ONTINIDR OJRIINTINTD jN3Y N

t Uthras = angels.
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NOURI NTIRTI NVVRTT INTWARND NROD 775001 (Pet, 3154)
NI §2 PIPTREDT) JIPTRENT RIWL JO1 GNINEMAINT JIRAND
NI NOTPDTORTINVIING JITID IRDOTYT RO jRnIaND
NPT RDORMIT (120 RTMAND DRI RTAND 1AW DNIN

23M INAND Tt

(The Life speaks to the Messenger Sas-Ziua:) »Do not tremble,
and do not be afraid or affrighted and the Mana that is in thee
may not be vexed ... and do not say: 'l am alone’. 1 gave thee
faithful Helpers (Helpers of Kusta) ... When the Evil (the Wicked-
ness) shall be heavy on thee, then our wvoice will come to thee* . ..
when (the Evil Ones, or the 'Seven’) shall be wrath with great
wrath, then a letter of Kusta may come from thy place to ust, and
we shall send thee a messenger and we shall be for the a guar-
dian ... Thy disciples shall receive firmness, (those who) abide in
the transient (perishable, worthless) abode. They will have trust
(security, faith) through thy trust and be delivered from the Seven
(i. o. the Rulers of the World of Darkness = this world). They
shall be delivered from the Seven and render us and thee gratitude
for it (= the deliverance). For the Nagorazans that are ardent be
thou a witness, be thou a witness for them, and through thy power
they shall ascend to the Place of Light.»

There is no parallel in Mandzean literature to the essentiality
of the Son of Man, since there are there a plurality of messenger-
saviours. It might, however, be maintained, that the function of,
or the Celestial Power inkerent in, every messenger from the 'Life’
has that characteristic. On the other hand the Enos-Saviour, the
Original Man, as the 'representative sum’ of all the Spirits, self-
evidently in his communion with and ascent to the First Life
includes the spirits who are saved in him. In the same vein the
latter of the examples given above enunciates of the messenger
Sam-Ziua: >through thy power they (the Believers) shall ascend to
the Place of Light». Cf. quotations given below on 313,

! = xutifusic!

? = gvaBasg!
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2(24)25 et 16 ADTOV YLvOSRELY TAVTHS, el Gt 0D Ypelav elyey
Tva tg paptopysy wept 00 dvlpdmon® adtog Tap Eyivecxey
tf %v & t® avlpdT, sbecause he knew' all men, and needed
not that any should testify of man; for he knew what was in mans.
That Christ sknows the secrets of eternal life and shares the divine
knowledge of what was in man»?, that he »possesses supernatural,
divine knowledge», is a fundamental idea of Jn, underlying the
whole gospel, and playing an important part in the Johannine
demonstration of Jesus as the celestial man and Divine being.?
The knowledge possessed by Christ may been seen under four
aspects, viz.:

(1) Prescience, and this an unlimited one: he knows every-
thing beforehand, in detail and 'from the beginning’ (i. e. not partly
nor by manner of a successive revelation). For the prescience of
Jesus, vide esp. 24 76,8 131 (he knows his &pa, hour, or noupéc,
time i. e. the time of his death and glorification*), 219-21 (knows
his death and resurrection), 314 (»knows what ’being uplifted’
means»'), 664 (knew from the beginning who they were that be-
lieved not and who should betray him) 1338 the threefold betrayal
by Petrus); 1336 (the future fate of Petrus: 'whither I go thou
canst not follow me now; but thou shalt follow me afterwards’)
cf. 2118,19; 2122 (the fate of the beloved disciple); 42123 (the
future in general). For prescience in detail, »everythings, vide 18 4:
"Inseds odv el mavta ta Epydueva n’ adtdy, knowing all things
that should come upon him. For prescience 'from the very begin-
ning’, vide 664: ¥der yap & doyiic 6 *Inoods . . .

(2) Knowledge of 'all things', all secrets’ celestial and tervestrial:
148,50 312 [notice especially the contraposition of t& rniyeta and &
¢movpavia, 'earthly things and heavenly things| 416—18,29,50, 52 1630
[oidac wavra]; In his knowledge of the 'celestial things’, the spiritual
realities, the Divine truth, he is identified with that Divine truth:
146 [&yé eipe ... ahviBetal.

(3) Knowledge of ‘what is in man': 225, cf. 142 (of Simon)
147 (of Nathanael: a true Israelite) 41—31 (of the Samaritan woman.

! Vide Abbott, Jok. Voc. p. 123 rendering: ’could understand’.
* E. Carpenter, /W7 p. 354.

3 Grill Unters. ii 49.

4 Grill Unters. i 43, Bauer JEv p. 42.
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the object of Jn being to show how J reads the woman's mind,
besides knowing about her without having received earthly informa-
tion, vs 17—19, 29) 542 (¥yvoxa dpic) 1667 (stdwe 68 6 “Inoode &v
gontd St yoyydlovsty, knew im himself that his disciples murmured)
2117 (knows »what is in» Petrus, mdvta od oldag, 6d qvmoreg Bte
gthd os: thou knowest all things, thou knowest that I love thee).

The ommiscience of Jesus acc. tu Jo will not be fully charac-
terized until still another trait of the ‘conception shall have been
brought into light, viz.

(4) Ais ommniscience, his knowledge, are whkolly derived from
kis Father (in close conjunction with the derivation of all his
doings from those of His Father); four passages illustrate the import
of this aspect: arn’ Zpovtod woud od3év, ahhe xabag 2didatéy pe 6
matip, tadta hokd 828; & matip v dpoi dotwy; ta pripota & e
Myo dpiv am’ dpootod od Aahd & 8 wmatip &v &noi pévev moel ta
Epya adrod 1410; viv odidapev &t oifag mdvra . .. 8&v tobdTy wistedopey
8re amd Beod &7Abec 1630, & &yo Sbpaxo mapd T watpl hekd 838
cf. 717 (As the Father taught me, I speak these things; the words
that I speak unto you I speak not of myself; but the Father that
dwelleth in me, he doeth the works; now we are sure that zkon
knowest all things . ..by this we believe that thou camest forth from
God; what I have beheld with my Father, that I speak).

In Rabbinical literature there is no parallel to the present
passage: Billerbeck ad Jocum points out how acc. to Mek to Ex
1632 (20a) seven things are hidden from the children of man.
The passage runs

S1°7 SnTaT 210 T IPNT DTN W3R 1Ut1S® 2UNas Myaw
IS CUROPORT CINTR [ YT TN PN PSR Pty mnnan
mMRTPES  AMAN CNROR T NN nTOPRY Al ST 1353 mn
mpEYD CDRTR B3Cem niobms
(seven things are hidden...): (1) the day of death (2) the day of
consolation, scil. in the future world, (3) the depth of the Judgement,
and (4) no man knows his coming reward nor (5) what is in the
heart of kis neighbour, (6) and the Kingdom of the House of Da-
vid, when it will be restored to its place, and (7) the guilty
Kingdom (Rome) when it will be rooted up (i. e. destroyed cf.
Zeph 24) Gen. R. 65 and Ecc/. R. to 115 give as scriptural
support for man’s not knowing what is in the heart of another
the passage of Jer 1710: »I, the Lord, search the heart», therzby
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inuicating also, that the knowledge of what is in man is the ex-
clusive prerogative of the Holy One! he alone being called, 7. 5.
Sank 37 b: hayyode* mah®3abop: the knower of thoughts. Biller-
beck remarks: »wird daher von Jesus Joh. 225 gesagt: ,adtéc yap
dyivooxey 1t Ty &v tp ovBpeore’ so wird er damit an Gottes Seite
geriickt». \

It may be noticed that all those different fields of knowledge
enumerated in the Rabbinical dictum as excluded from the know-
ledge of man are, by Jn, attributed to Jesus: the time of death,
the time of consolation (corresponding in Jn to glorification and
Life) the judgement (522.27 168,12, — the &nt & dpywv tod %éopov
tobrov xéxprrar is really = »the depth of Judgements cf. 1231), the
Messianic time the destruction of the world power (in Jn the &pywv
tob ndspoo is, of course, taken in a different sense from the Rab-
binic view of Rome; the conception of the invisible ruler called the
'Prince of Rome’ in Jewish mystical literature, however, is quite
closely related to the Johannine conception of the &pymv tod %éapon
robtov, cf. below on 1611),

Although Rabbinical literature knows of no being prossessing
the Divine faculty of seeing what is in man, there is an important
and very close parallel to the present Johannine representation in
the Jewish mystical conception of Mezatron. Thus a chapter in
3 Enock, contains the following tradition which in all probability
is not later than the second century, and partly earlier:

75T 217 337 M omno 30 [joymior] swa mapm ob =i
17 557 DIR"3 5w NI33% DtaTnn 257 ¢mhrh mhen cpny 300
LDPPRAZ "X 22pD PRAY 7D 232D PR3 MOERND 01 D31 03y
2IWMw 2R RDEI S92 mptay U1na SOnohS SIN7 ontER,
TIRT AN IR 705 SR STYNY STIpRY TINTT IR D003 3TRA
(3 Znock 11) .~32m =Syy 5%y puiyas ©i1=B3 "27
"The Holy one, blessed be He, revealed to me (Metatron) from
that time (or better: from the beginning) all the mysteries of 7ora
and all the secrets of Wisdom and all the depths of the Perfect
Tora (Ps. 198); and all the thoughts of the hearts of the created
(beings) and all the secrets of the universe and all the secrets of

the Creation were revealed before me in the way in which they
are revealed before the Maker of Creation. (And I watched in-

! Billerbeck ii 412. CE Act 15° & zapdoyvdistyg Bedg (ib 1)
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tently to behold the secrets of the depth and the wonderful mystery.)
Before a man did think in secret, I saw (his thought) and before
a man made a thing I beheld it. And there was no thing on high
nor in the depth of the world hidden from me. (One Ms has:
Before a man did think, I knew what was in his thought, and
there was no thing on high nor below in the deep hidden
from me.)

Here, thus, it is explicitly stated, that Metatron knows 'what
is in marn', that he is a 'knower of thoughts’ and ’a knower of
hearts’ (rapStovdotng).

The parallel between the cited representation of Metatron,
who is called ke little Yahvé (3 En 125) but intentionally not
"Son of Mar’, and the Johannine representation of the omniscience
of Jesus is, however, to be pursued turther.

(1) Apart from the remarkable assignment to Metatron of
knowledge of 'what is in man’, it is to be noticed (2) that Meta-
tron, according to the original intent of the fragment, possesses
his knowledge, and insight "W2’, — from of old, ’from 2he beginning’,
just as Jesus, acc. to 664 knows &¢ apyic. The WD cf. 3En 1 is
most probably an allusion to Prov 822 where Wisdom speaks of
itself: YHUH ganani redip darko qddem mif alau me’az, sthe Lord
begat me as the beginning of this way, the antecedent of His
works, of old»1, and is equivalent to the ™ | of the targumic
rendering.®* The Metatron conception had from the very first been
amalgamated with the Wisdom-speculation, although this amalga-
tion did not, as far we are able to detect from the earliest preserved
sources, actually take the form of the assertion that Metatron Zs
the Wisdom of God? (3) Metatron has an unlimited prescience:
he knows the thoughts and deeds of men before they are thought
or done, and nothing is hidden from him; cf. above on the Johan-
nine representation of the unlimited prescience of J. (4) The know-
ledge possessed by Metatron is repeatedly set forth in relation
te the two realms of existence expressed by the terms ’celestzal’

i Burney's rendering in »Christ as the APXH of Creations, JThSt xxvii

(1926) p. 168.

* Cf. 0p. cét. p. 169. That ganani of Prov 8% equals: ‘created me’ may
be seen Gen. R. 15, and ‘m&as’ =’from the beginning’ Gen. R. riz.

* The identification, or rather, submersion of the personified Wisdom into
Metatron may be expressed somewhat as follows: the personified side of Wis-
dom, the hypostasis, ‘created in the beginning’ was identified with the ’person’
of Metatron; the Wisdom gwa Wisdom ’possessed in the Beginning’ was then

made a 'possession’ of Metatron.
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(Hebrew: ‘@lyon, ‘@lyonim) and ’terrestrial’ (Hebrew: tahton, tahto-
nim), the ’secrets of the celestial beings (i. e. world) and the ter-
restrial beings (i. e. world) = secrets of above and below: 3 En 105
1113 48 C4; cf. the Johannine contrast between 'above’ and’ below’,
i. e. the heavenly or spiritual and the earthly or physical where
za Emiyste and t& &movpavia of 312 correspond with the rdzz Zah-
tomim and raze ‘@lyonim of 3 En 48 C 4 cf. further dvwbey or éx
Tod odpavad v. &% tiic yfig: 33! &x t@v Jve v. &x @y xdtw, &x todron
tod x6opov V. obx &x 10D xéopov todrov: 823 and the repeated
reference to Christ’s &nowledge of the 'things above’, but also of
the inner reasons and workings of ’this world’, the fate of the
prince of this world. (5) the wisdom, omniscience, prescience,
knowledge of Metatron is wholly derived from His Creator (qgon®);
it is the Holy One who reveals all secrets to him; 3 E» 111; at
the same time Metatron possesses a// the wisdom of his Creator:
(Qon&): the secrets 'were revealed unto me even as they are
revealed unto the maker of Creation' (3 En 111), the Holy one
says, acc. to 3 En 48 C7: 'every secret did I reveal to him (scil.
Metatron) as a father’; The characterization of the Johannine re-
presentation of the 'vollkommene Spiegelung des Bewusstseins-
inhalts des Vaters in demjenigen des Sohns’'! can thus be used
as a characterization of the Jewish mystical representation of the
relation between the Holy One and Metatron. One may even
point to the accompanying feature of the functions, i. e. &pya, of
Metatron as a reflexion of the ¥pya of the Qados 4. 4. appearing
in 3 En 48 Cg19? (cf. especially vs. 10: 'every word that pro-
ceeds from the Holy One... Metatron carries it out’).

In Mand=an literature the Messenger-Saviour is frequently
represented as instructed in all the mysteries of the Celestial
World by the Life, his Father, or by His 'Parents’, and also
occasionally in the secrets of the Lower World: ¢f. eg. GR
381 (Pet 360), GR 74 (Per76). On the other hand, the Messenger-
Saviour, reascended to the celestial worlds, possesses greater know-
ledge of the Lower Worlds than his Parents, the Life and its
Image. Thus acc. to GR 16417 (Per 153181), Hibil Ziua says
to his parents: 'The mysteries that I have seen, I will reveal to
you and instruct you in all of them! The Messenger is not parti-
cularly emphasized as xapdioyvaotye. Cf. GR XVIg4.

L Grill, Unters. i 863
? Vide the writers 3 En pp. 160—171.
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35 apyy, apypy Aéyo sot, gav wy te Yevvnhf & Hdacoc nal
mveOpotog, ob Sovarat eloehfziv csic v Basthstay tod Ocob.
What does the expression &{ Bdatog nal nvebnatoc mean? The
question may here be put forth, whether the 'water’ is necessarily
to be taken as an allusion to baptism. To decide this, it will be
well to begin by considering the context. Then it may be sug-
gested that the import of the yewwnBivar 8¢ B8atoc zal mvedparog
can not be essentially different from the yewnfivar éx avedpartog
referred to in vs. 6. One may even venture the hypothesis, that
reywnfivar & Dlatog wal mvebpatoc is identical in sense with the
vewrfivor éx wvedbpatog. The whole context, it may be furthered
be considered, views the yewnBivar &x mvedpatog with a strong
emphasis on the contrast between the two worlds of spirit and
flesh, this contrast put on a par with the contrasts ta éroo-
pdvia v. ta &miyeta (vs. 12) dve v. xdtw, the celestial-spiritual real-
ity v. the terrestrial-physical reality, ¢ odpavéc v. 6 %dopoc. Thus
the expression & B0atoe ol nvebp.atog should be put in contra-
position to its corresponding contrasting expression. The con-
trast from the terrestrial realm corresponding to the &¢ Bdarog
xal wvedpatog is to be found in Nicodemus’ reference to the terre-
strial birth in speaking of the eic Tiy xotMav tic wyrpde adrod
Sedrepov eioehbeiv nal yewnbBivar. The words that here correspond
to the Bdwp are eic iy notkav ... dedrepov eloehbely, for the right
understanding of which it must be emphasized, that Sebrepov els-
eAbsty does not mean ‘return to’, but ’enter a second time’ i.e.
the simile is not that of an involution, but of a repetition of the
evolution of birth, or in other words, what is to enter a second
time is not the child that has once been born, but the semen
that is to give birth to the child. The argument of Nicodemus,
acc. to Jn., is this: one must be born again from above, from the
celestial world, you say; how can that be done in the case of one
already born? how can the process be repeated and a man enter
into his mother’s womb again as a semen from above, as a cele-
stial semen? The answer given is: verily, it is as you say, the
process must be repeated, for that which is born from a sarcical
semen remains sarcical, can never in itself become spirit, and that
which is to become spirit must be born spiritually from a spiritual
semen. This, it may be suggested, is the real sense of &¢ Bdarog
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xal mvebpoatog: the Bdwp is that which in the spiritual process cor-
responds to the semen in the sarcical process. From this inter-
pretation the intent of what follows in vss. 8—12 becomes clear:
pq Oaovpdone Gru eimdy cov del dpdc ewnBijvar dvwlev. td mvebpa
gmov  6&kst mvel, xal THY paviy adted oxnodetg, ahN’ odx oidag wibsy
Bpyerar xal mod dmayet. obrwg &otly mic & yeyewwypéveg &x Tod wved-
potog, that is: marvel not that I said unto thee, Ye must be born
again; the birth of the spirit is not a repetition of the sarcical
process, where you know mdfev ¥pystar ®ai wod dzdyer; that which
gives rise to the spiritual birth comes you know not whence, from
a world, a reality, you do not know, and the birth itself does not
take place in the terrestrial world but in the spiritual, celestial,
world, a world you do not know (by own experience) but of
which I can speak, for I know it and have seen it, having mysel¢
come from that world (8 olSapey Aakodpey xal & éwpdxapev papto-
podpey cf. vs. 13 6 &x tod odpaved nataBdc). The section is con-
cluded by the statement, that the whole matter of which has
been spoken belongs to the &zovpdwia, the heavenly things: el
ta éniyeta eimov Opiv xal 0d miotebete, madg v elmw Hpiv ta émov-
pavio. miatehoste; the entire exposition of the section moves in the
same sphere of ideas and uses the same contrasts as 113: of odx
8§ aipdtoy 0d8E &x Oehijpatos capxds odSE x Behfpatog avdpds aAN
gx Beod yewiibmoav (cf. 1 Cor. 15350 aapé nai aipa Bastheiay Heod
xhnpovopioar od Sdvatar, oddk ) wlopa tiy agbapsiay xhypovopsi).

Is there any foundation for the interpretation of & Hdartoc
xal mvebparoc as forming a contrast to semen and adpé? Some
illustrations bearing on this question may be brought from the
Rabbinical and Jewish-mystical uses of the words ND"" ‘drop’, and
O 'water’. Classical are the following passages!: 7B Nid 16 b:
MY WOV PmAT DY mITonm TRSDONIR RED Y3 N3wn 4 wns
70 91 "o 3"Ean e mwant n'spm oied meees npew S
I FWT TONT 23 IN WY PR IR THM THM AN 7133 75y 8O
TUAW UN3 5DT NIIM 03T TRRT ORI 2NTD THNp 8D poIs

2T NXRSUB P

>R. Hanina bar Pappa (3rd gen. Pal. Amor.) expounded: the angel
that is appointed over the conception is called Laila and he takes
the M2 (semen) and brings it before the Holy one, and says
before him: »Lord of the Universe! what shall arise out of this
onéppal a strong man or a weak man, a wise or a fool, a rich

1 Cf. ITevy 5. v,

4 — 27451,  H. Odeberg.
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or a poor?» and if the words »a righteous or a wicked» are not
included in the question, this is in accord with R. Hanina's opi-
nion, for R. Hanina used to say: 'Everything is in the hands of
Heaven except the fear of Heaven's (7B Ber. 33b, Meg. 25a)
The physical and intellectual properties of man and even his
external fate are potentially extant already in the onéppa, where-
as the moral, or spiritual, qualities are not given in the onéppa.

Pirge "Abop 3! 'Aqabya ben Mah3alel (1st. gen. Tann., con-
temporary of R. Gamliel the elder, the teacher of Paulus) said:
AT MR ANN2 1N YT sKnow whence thou camest: from a fetid
drop (Ch. Taylor 56, 57)».

The dictum intends to convey the lowly, earthly, one may
say 'sarcical’, origin of man and approaches the Jn-ine sthat which
is born of flesh is flesh». By the side of this may be put GenR
46 2, where the reason why Abraham circumcized himself at the
age of 99 years (with reference to Gen. 17 24) is given thus:
POYTTP MDD PRYY NP M2: in order that Isaac should go forth
from a Aoly ND*. The last dictum, thus, affirms, that the quality
of holiness may be inherent in the M2, This seems to imply a
determination of the nature of the one who is to be born, in the
sense »that which is born of a holy "2 is holy» especially when
considered in the light of 78 N:idda 16b cited above.?

The earliest occurrence of M2 in Jewish-mystical Hebrew
texts is 3 En 62, in a context relating Enoch’s elevation into the
highest heaven and his transformation into a celestial being; the
highest beings in the celestial hierarchy are there represented as
objecting to Enoch’s entrance into the highest heaven, with these
words: »What smell [one reading has: what spzrit] of a woman-
born is this and what taste of a white drop? (drop of semen) that

1 On the supposition that Nicodemus, or the particular kind of Jewish
mind that Jn 3 has in view and which is represented by Nicodemus, moved in
somewhat the same sphere of thoughts as those appearing in the Rabbinical
dicta selected here, his arguments might be presented in approximately the
following vein: we are taught that man’s entering the kingdom of Heaven
depends on his manner of living, whether he lives as a righteous or as a wicked
(7B Nidda 16b), but granted that you are right, in saying that one must be born
from above in order to enter the Kingdom above, hence that no one who is
not born of a holy semen can become holy, then there is no sense in your
requesting us who are not, according to your word, born of a holy semen. to
be born from on high; for how can we, who are already born, become a semen
again and enter our mother’s womb a second time?»

? Cit.: drop of white (liquid).
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ascends to the high heavens?» There is a word-play in the latter
clause, giving the double-meaning: »what is the reason that a white
drop ascends to the high heavens®. [oyw M= mws > M
oMo MO N ]:5 row.] The idea is that one born of a woman
and a drop of semen from the terrestrial world has no right to
enter the highest realm of the celestial world: does not belong
there. (The Bactheia 10D Be0d corresponds with the ¥'p7 MW of
3 Enoch). Cf. also 3 En. 48 D7.! The term D' is connected with
engendering functions already at an early time. 1 En. 5482 has:
sand all the waters shall be joined with the waters: that which
is above the heaven is the masculine, and the water which is
beneath the earth is the feminine». The upper waters, basing upon
Gen. 17, are in Rabbinic termed pwvby owr and also o™zt oM
(the celestial water, resp. the male water). The idea of fructifica-
tion by the celestial water is of course applied to the fructifying
properties ‘of the rain; but the speculation upon the upper water
is no more restricted to the literal meaning of the word than the
Johannine wvedpo is restricted to the sense of 'wind’ attested in
3s. On the contrary, the mystical speculation used the literal
meanings merely as illustrations for the spiritual laws they desired
to convey, just as does Jn. 38 when speaking of the wvebpo=
'wind’, to illustrate a property of the ’spirit’.

That this is so may be judged from 7Y Za‘an. 64b, GenR
13 13, I4.
Somm 25 AR M emtae DR RTp SR SN Dmn ovo Mo
P33R IBRD DN TEIR T NIERY 2INANM T07DT S90S
0N 2°53p7M on v bR 1Rt A3pn 5w pteas ohr R
T YT BT 0TS MDD XTI mIRID POR nmnEn See
795 1PRNN2 AR 2w 0TON T TRS YN MpTRY 17251 7B

12T 2 DY WIPNS 1NNRT3

»What is the meaning of Ps. 48¢ 'Deep calleth unto deep at
the noise of the waterspouts’ etc.? R. Levi (3rd gen. Pal. Am.)
said: '(this is the explanation:) The celestial waters are male and
the lower waters are female’. The former said to the latter: ’receive
us! you are creations of the Holy One, blessed be He, and we

1In the earliest Jewish mystical writings the birth, or ’creation’ (rise of
life) in the celestial world is spoken of in the terms of the Divine word creating
(generating) out of the ’river of fire’, the 'fire’ being the celestial Sk, Vide

3 En 15, 35, 41.
? Vide R. H. Charles, 7 £#? note ad loc.
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are his messengers (outflow, issue). Immediately the latter received
the former. This is (implied, alluded to in) the word Isa 458
'let the earth open' (gua female).... ’and let them bring forth
salvation’ for they were fruitful and multiplied, 'and let righteous-
ness spring up together’, that refers to the descent of the rain,
'I the Lord have created it’, for this purpose I created it viz. for
the preparation (bringing in order) and habitation of the world.»
What is conveyed under the simile of or behind the interpreta-
tion referring to the fructifying property of the rain coming down
from heaven, is the life-giving power of the outflow from God’s
world to the world of man. Cf. the benediction, recorded 7. a.
TY Tdanip i novw 52 5y wobn Jowd mmnb pave ux oebs nbs
Dovmh o Sow nse ub T Dwe mewy 'we afe in duty bound
thousand times thousand times to praise thy name, o, our King,
for every drop (maw) that thou bringest down to us for thou be-
stowest good upon the guilty (cf. 7V Ber. 14a; Mt. 545: he sen-
deth rain on the just and on the unjust). On the 'celestial waters’
or the pm as 'primaval waters’ there were cosmological specula-
tions current, some of which were attributed to R. ISma‘el (7'Y.
Hag. 77 a), that is: they were a constituent part of the rwpxn2 wyn,
the mystery of creation; but they were also a part of the mystery
of the spiritual world, the mao=n wyn, and to the latter sphere
of speculations does the use of the term o to denote a spiritual
or Divine engendering efflux belong.!
GenR 26 T'Y.Hag. ii 77ab

R5Y .DPENSI YEYRa hom Sonon [yeame a5 w52 wlh) BN
LLIYIER whYs 3UnTs XROR 2Unnnm 20 oU3BYn 2% 70a M
F7Eam N TR IYD NERAD 85N OTox pawse Sombw

L9933 33°NT N9Y3I MEIST TEID3

R. Simon ben Zoma (known for his mystical propensities)
when once questioned by R. JoSua‘, answered him: I was medi-
tating upon the mysteries of Creation. (And I found that) there
was not between the Upper (celestial) and Lower Waters more

* The cosmological and the ’spiritual’ significances of the pwy must not
be confused; that is probably the meaning of the difficult and differently inter-
preted dictum 7B Hag 146: R “Agiba said to his three companions in my-
stical expriences: 'when yow arrive at the stones of pure alabaster do not say:
water, water! (i.e. do not introduce the laws of cosmical beginnings into your
experiences of the highest spiritual, celestial realms).
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than two or three fingers' breadth. For it is not written: 'and
the Spirit of the Lord was blowing’, but (and the spirit of the
Lord was) 'brooding’, i.e. as a bird that shakes its wings (so
near to the water that) one moment they are touching (it) and
the other moment they are not touching it.!

In this dictum association between Spirit and Water may be
noticed. The close proximity of the Upper and Lower Waters
was most probably understood in the sense of the engendering
function of the former in relation to the latter. The use of the
simile of a ’'bird'" for the Spirit may have some significance
(cf. Jn 132).

There are also traces of a conceptien regarding the lower
waters (or the D) as representing the evil, especially in asso-
ciation with ’darkness’, in contrast to the upper waters as repre-
senting the seed of celestial nature, associated with light. Since
the corresponding terms occur in Gen 1!—8, these speculations
were easily deduced from that scriptural section. In this con-
nexion one may also notice the intermingling of or parallelism
between the contrasts of cosmos and celestial world on the one
hand and of evil (i.e. sarcical) and good (i.e. celestial or spiri-
tual) in man. Hence the ’spirit’ associated with the celestial 'water’
and ’'moving upon’ the lower water represents the salvation of
man, ot the celestial in man. In such contexts there enters, be-
side the antitheses Heaven v. Earth, Light v, Darkness, Good v.
Evil, also the contrast Life v. Death.

GenR 25

R. Sim'on ben L&qi$ (2nd gen. Pal. Am.) connected the words
"An N e and 'oin’ of Gen 12 midrashically with the four
evil world powers. The dictum ends:

DoMON [I91 3D DUYTAMm AN PR R PR A Dwmnm o
'm mam 0Dy mnay 8 gRem omewnm 551 bW omin | onenem

tIn TV Hag 11D this is explained from Deut. 8211: »As an eagle stirreth
up her nest, fluttereth over her young, (spreadeth abroad her wings, taketh
them, beareth them on her wings)», where the word rendered »fluttereths
(A7) is the same which is used in Gen 12 (MBMD orex mm)  Just as the
word in Deut 32 denotes the fluttering of the bird immediately above her
nest, one moment touching it and another not touching it, so the word in

Gen 1? must be interpreted as picturing a similar relation between the Spirit
and the Water.
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AIIC0S DTD13 2MAM "I DY NEMNEM MIRIT WONEVE N15T 17083
.535 279D SDEW TANID 2AD mSTmNY

»Just as this #4om is without reckoning so are also the wicked.
"And the spirit of God moved’: this refers to the Spirit of King
Messiah. By what reason did it approach and come down? (to
the lower world)? (answer:) smoved upon the waters»>. By reason
of the repentance (the returning to God); for repentance is likened
unto water, as it is written {Lam 2!9: pour out thine heart like
waterl).» 76 24 and 27 Light v, sm2y yn [resp. Darkness] is identi-
fied with »the Deeds of the Righteous» v, »the Deeds of the
Wicked». Cf. below on Jn 319—2I, GenR 22 in a dictum
attributed to R. Y°huda bar Simond (4th gen. Pal. Am.). »The
Earth is said to have been 521 yin for the Celestial were Living
but the Terrestrials were Dead.»® (Cf. the dictum: man was made
from the Celestial and the Terrestrial, GenR 811 127 14 3).

In the present connexion reference may be made to 78
Hag 12 b, speaking of the contents of the 7th, or highest, heaven:

F973 77237 2IDW 21337 UM M123 mpTNT VEWRT PIE 12V NNy
OYY 521 DRI\ TAYY NTRWI NI DRI DT jhnen
nm 12 oenme ASpe

» Arabop, [the highest heaven], in which are [contained, the
meaning is: where is the source of} Right and Judgement and Mercy,
the treasures of Life and the treasures of Peace and the treasures
of blessing, and the spirits of the righteous and the souls and
spirits that are to be created [in the future], and #ke dew* by

! The commentary [N MM explains: ‘NI MM NP0 52
m5an making *the salvation’ logical subject.

? Yalgut 4, reproducing the dictum of GenR 2 5, has an interesting addition:
MR VDY DTPY NN N7 ERT DN S0 1 A1 ovhR M NS
‘% O My 0P PANN O mYnb sanother interpretation: "and e spirit
of God', that refers to the spirit of the First Man, as it is written 'thou hast
formed me before and after’, viz. 'after’ the work of the second day and ’be-
fore’ the work of the first day. The spirit of the First Man existing before
the Creation is evidently the (Spirit of the) Original Man who is here associated
with the Spirit of the Messiah, or the Saviour.

* ovm Cliving’ and Qs ‘dead’ are probably to be taken in the sense of
‘immortal’ and ‘mortal’ gfdvatar and Bvqret. For ’Life’="Eternal Life’ and "Death’
='Mortality, Perishableness’ vide below on 85t

¢ Cf. Odes of Solomnon 4°: »Distil thy dews upon us; and open thy rich
fountains ...» (v. below on 41 ff. and R. Harris, Odes and Psalms of Solomon
ii p. 227).
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which the Holy one shall (in the future) make living the deads.
As scriptural support for the conception Ps. 68 is given: »Thou,
o God, didst send a plentiful rain, whereby thou didst confirm
thine inheritance when it was wearys.

Similarly 7.Y. 7a“n 163 d:

Xox ovn ormn e e Sw M nm 75 i ATpn b e 9o
Mg 52 M3 Ao N 095102, Thus said the Holy One to Elijah
('with reference to 1 Ki 1717,2I) 'Go and absolve the vow of the dew’
(that is Elijah’s vow before Ahab: ’there shall not be dew nor
rain these years’ acc. to 1 Ki 17'), for the dead cannot be made
living except by dews’: then I will make the son of the widow
of Zaraphath living. The same 7'V tractate in the following re-
peatedly refers to the DWN DWIN2 DWW M2,

A Baraipa 5. runs:

DN AYANT DR M3 A 85w W Duwn NORD N NS

Before proceeding to Non-Jewish paralleles, it may be well to
refer to two Philonic passages, bearing upon the present ideas:

Philo. Leg. Alleg. 131 p. 49 on Gen 27 Awrra avBphmev Yévy:
& pdv yap 2oty ovedviog Gvfpwmog, 6 8% yijivog. 6 pdv ody ovgariog
&te xat elxdva Oeob qerovirg @Bapriic xai ovvéhwg yeddons odsiag
apéroyog, 6 S yrivog &x omogddog UAng, v yodv wéxhnuev, Emdyy.

Philo De Opif. Mund: 134 p. 32 dvopyéctata xai Sid todrov
mapiotow, Ot Sapopd wappeyddne dotl tod e vbv whaofévrog av-
Oowmov nal tob xezd Ty sixova Osob yeyovotog mpérepov. 6 pdv yap
Stamhacbeic aicbyroc #8n petéywy motdryrog, &x owuazog xal Yuxlic
ovvestag, avip A ovi), pboel Bvytde. 6 8% wata Ty etwdva 13Ea g
1 1évos 7 oppayis, vonrdg, adwuateg, 0T dggev ovve Ofjdv, dpbagrog

VOEL.

¢ For the use of the term 'water’ to signify a certain engend-
ering efflux of Life, appearing in the Mandaitic literature, the
following passages may be considered characteristic.

1 It need scarcely be said that the meaning is not that the physical dew
was necessary to make the dead living. But the intent is to convey, that in
the vow of the drying up of the dew and rain there must have been implied
a vow as to the drying up of the spiritual or celestial dew. i. e. closing it up in
heaven, preventing it from being applied to giving life to earthly man. At the
same time the physical rain and dew are 'sympathetic’ symbols of the spiritual
or celestial forces named by the same words.

It may be noticed, that, of the passages given above, 7B Hag. 124 at least,
belongs to a mystical context, and the 'making living the dead’ mentioned there
in all probability has the same sense as the vivification of the dead in Jn 5%
(vide below on that vs,).,
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MLi 628 631, Qolasta xxxiii:
MONERDNZY NOT DD T2 DTN 2233 NTDN 1D PONIN NTTNNIN N
|
TIDONINIT NOIND M NPT D 0 N R N
»Water of Life you are, you have come from a sublime place and
Jrom the House of Life you have been poured out. With the coming

of the Water of Life from the House of Life, the Good will come
and be rendered good (receive good).»

MLi 35 Qolasta xxii, ... N™1 NTF NIND DMOTRD ... TN
N2D NI P‘L,‘D NI N2 ]1ﬂ’s\'J’N;i NV NW DT N TN TINENIDR2
N™R PR N‘ND'I;\‘PVNEJ‘J N2 ]‘E\\‘BV P22 NIR hams u\‘J‘P
»We confessed . .. Piryauis, the receptacle of the Water of Live,
ékinasar, the founder of the image of the House of Life and the
Life that fixed its eyes on the Water; it ascended, looked and
beheld the nest from which it (had come forth), Yofin Yofafin
Nbat, the first sprout, the ¢fflux of life.»

ML: 256 1., Oxf 1178
N RONPDZG L TN xS b e s e A9p
'{15‘&2’52 DN2EET - - - N T PO - DD N AN '(mlJ'D
NN
»[the Life] called on the root of the Water of Life, and sent (for)
the ether and missioned it . .. to the Skinas of all the Uthras: the
Uthras smelled it and were filled with delight . . . they drank from
it and exulted . . . and the Nagrup (the Nasoraan faith, the Nasoraean
life) was infused in their heartsl> The X" and "N (air, ether)
here may be compared with the 58wp and nvedpa respectively of
Jn 35. Further may be observed the function of N2 and "W jn
giving rise to, infusing a new character, a new life (Nasrup) into
the Uthras. This Nasrup may be said to be born of X" N3 and
TN (corresponding in a certain degree to H3wp and mvedpa).

GR 6913,19 (Per 135,9) xomb ot N NT NITWOG NP
NAND
»[The Uthras left . . . the House of Life . . . the Abode of splendour
and Light] ... they left the Jordan of Water of Life and went
to the Water of Chaos [the #*/iom of Gen 12, also = the Lower
Water].»
GR 7733%36 7878 (Pet 794,6,10,11) 3 aown N nmns
NI2TT NID RNOWPNUN N2 NI2 NBIEND - NMNOND NN N
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: Jarkness is not reckoned with Light ... and the Water of Chaos
does not shine ... the children of Darkness perish but the children
of the mighty (Life) shall abide.'»

GR 2306-8 (Per 22824-26) ymmanam wwonsn Nmb by
Srvmy prpeNsxd P NmmN SInT aeNeb FomnN - pInemn
NOENIND

»They drink of the Water of Chaos and are taken captive by

pride . . . they love the pleasure of the World (Tibil) and say:
'we will not leave it’, and ’'the Tibil will not perish’.

MLi 187, Oxf 116, yomnxn xmbd popNT N NMT TIRONp
NI PN P NIPIY PIDNRD PENe
»(It is) the voice of the Water of Life that transforms the Water

of Chaos, it issues and assumes brightness (order?) it pours and
throws away the dregs. {Cf. above p. 52 1. 7].

GR 1514, 15 (Pet 132 3) 33 20,21 (Pet 3311,12)
NAON XD I NN MY FAM2 NMOND Xna PRI N0 N P
»Water of Life may come and mix with Chaotic Water; in the
fragrance of the Water of Life the whole world may exult (shine).»

Acc. to GR 1oz the living fire mixes with the chaos-water
and earth arises (Pfa/ki/ functions as demiurg).

GR XI 2663337 (Pez 2693-11) xond xNnh 837 8vA FO™mN
e ]1:75’31 ]1'77‘31 ROMEND N7 NWT XTI TN W XM M2 DNIR op
N7 XM DNIIN A NZRIR NO2 PR DI XD N2ARD
»The Great Life said to Manda dHayye; arise, and go to the
edge (/it. beginning) of the water; draw thither a thin draught of
Water of Life that it may depart and fall into the Water of Chaos
and the water (of Chaos) become fragrant (savoury) and the chil/dren
of men drink (of it) and become like the Great Life».

GR XIIT 285 23,24,26—29 (Pet 288 7,10—12)
NZOUNP NDTINERD .. NDWR o NEAND N RO 12 NCAIRP N7
N2 D NWANP NN RITINT ORI 1 KNP NTRDY XD
TR NRONT NEARD
sLife is older than Death, & Light is older than Darkness . . . and
the Nasorzanism is older than Judaism, the (Beings) Above are

1 'Water of Chaos’ represents the Lower World, Darkness, the ’Spirit’s en-
slavement under the powers of the Lower World’, mortalityv.
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older than the (Beings) Below, and the Fordan of Water of Life
is older than the Water of Chaos of the Place of Darkness. Taking
to, or loving, the Water of Chaos is equivalent to leaving the
Nasor®anism, the Right Faith, and the Life, and Light. Cf. also
GR xiii 28534,35 xv 2999,10 30335,

Acc. to GR xv 3 307 the Water of Life is drawn to the earthly
world, and Silmad and Nidbai are put as its watchers: then the
Water mourns because it has been brought to the evil, nether
world. The Watchers console it by the information that it wi//
serve for the baptism of the Mandeans.

CL. GL 745845 (Pez 4111:12) .y N2NRD NI (DY 80

NOIINAD MO

»Who threw me in the Water of Chaos from which the destroying

ones are formed?» The question is equivalent to the question,

»who threw me into the suffering of the worldl Who suffered me
to be born into this world» (the question is put by the spirit).

We may now turn to the earlier Hermetic writings and begin
with Corp. Herm. I (Poimandres). The man who speaks (the »I»)
in Poimandres tells of his vision of the 'beginnings of things'!
(4,52): 6pd Béav ddprotov, pde [88] mavta yeyevnpéva TSty (Scott:
fméy) te nal hapéyv xat fyachyy (Sc) Wev: xal per’ dhiyov, ondrog
xatodepts Ty &v pépet Tvl yereviévoy, pofepdy te xal 6TV GRONLES
memetpapévoy eidov petaBalldpevoy th oxdrog elg Oypdv Twa QOGLY
apdtoe tetapaypmévry, xol xamwvdy amodidodoav d¢ amd mopsc. xai
Two Tyov amotehodsay avexhdintov yoddy: (sita) Boiy yap 8 abric
asbvaplpos &femépmero. (bg sindoat puviy patéc) &x O& tod patdg
wpoehlowy Adyog &yog éméBm tf [Ovpd] obdoer, [be elxdoar pe poviy
stvar tob owtéc] — 5b. Kal wdp &xpatov dfenvidnoev &x tijc dypdc
phoens v elc Bdogt wovpdy &% Ty xal 66, dpastindy Te. &po xal
6 arfp, Ehappde @y, frolodlyse td mopt (Reitzenstein; MSS 1 Tur-
nebus: nvaup.arc) avoBaivey (tocoorov) p,éxpt Tod mopde amd Yiic nal
bdatog, G¢ Soxelv wpépachar adtdv anm’ adrod.

Thus in Corp. Herm. I 4, 5 the term Oypo pboc 'watery sub-
stance’ is used for the second stage of the D\, the first stage
being oxdres ratwpepés 'a downward-tending darkness’. The dark-
ness and the watery substance, 'the chaos’, correspond to the ané-
tog and &Bvasoc of Gen 1. They also represent the evil prin-
ciple? The celestial principle is called Light (p@¢). from which

t Ct. Walter Scott, Hermetica 11, pag. 1.

t Cf. gy // evil // darkness, in Rabbinic above p. 54, in Mandaitic above
p- 57
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proceeds a holy Word (Aéyog dqtog) which takes its stand upon
the watery substance.! Then the watery substance, having re-
ceived the Word, is fashioned into an ordered world (xospomory-
fzica; Scott: gxospomornfy).

Corp. Herm. I'17: The seven First Men, arising from the
First (Divine, Celestial) Man and the pboig (nature), consist of an
immaterial (or perhaps better: celestial) and a material (or better:
terrestrial, physical) part. In the formation of the Zrrestrial part
three elements are at work, viz. water (38wp), earth (77) and spirit
(Scott: vital spirit, mvedpe). The water is the male and the earth
the female: Bphoniy 17 7y nrai Bdwp &yevuxdv. The celestial part
is made up of Spirit (vodg) and Soul (¢vyr). derived from the
Light (p@¢) and Life ({wy)) of the First Man. There is no mention,
however, of any polarity of male and female between ga¢ and
{wh or vode and Qoyr (Scott, Herm. ii 49). Neither does Bdwp
play any part as a term for Celestial engendering efflux.

Scott® quotes a sclose parallel» to Corp. Herm.1 17 from Hippo-
\yt's Refutatio omnium Heresium IV 43. »Hippolytus there gives
a doctrine which he calls 'Egyptian’; it is rather the doctrine of
some Stoicizing Pythagorean, but its author perhaps assumed that
Pythagoras had learnt it in Egypts. The doctrine spoken of
regards God as an indivisible, self-generating povdg, who generates
(tewva) the succeding numerical entities Svdg, tptéc etc. Then it
proceeds to speak of the cogeneration of such numerical entities,
until the process reaches the four elements of wmvebpo, mdp, BSwp
and 7. Of these four elements it makes the World (xéopog) and
arranges it in a polarity of male and female, dividing it in an
upper hemisphere consisting of mvebua and nto, and a lower hemi-
sphere, consisting of Udwe and yf. The upper hemisphere is charac-
terized as that of the monad, the »beneficent, upward-tending and
male hemisphere.» The lower hemisphere is ascribed to the dyad,
and called »downward-tending, female and maleficent». Within these
two hemispheres, again, there is a polarity =npdg ebrapmioy xal
adénoty t@v Bhwv. Thus in the upper hemisphere td =bp is the
male and 1o wvebpa the female, in the lower hemisphere td B3wp

1 Dependent upon the idea of Gen 1% ’the Spirit of God moving upon
the water’, combined with the Divine Word of Gen 13 etrev 6 0eds); vide Scott,
Herm. ii p. 23,

? Cf. 7V Ta‘an 648, GenR 13 13,14 above p. 52 1. 7 {bringing in order); ML{
187 GR 15, 33 above pp. §7.

8 Herm. ii so0.
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is the masculine and 4 77 the feminine. That which is born in
the upper hemisphere is born &x mopde xai wvedpoatog, that which
is born in the lower hemisphere is born & Bdatoc xat ti¢.

Another similar representation occurs in Hippol. Refur. I 2:
Awddwpos 8¢ 6 *Epetpisde nal *Aptotéfevos 6 povonds pact mpds Za-
partay tov Xakdaiov EAnivGévar ITobayépay: tov 8t &xbésbar adrip Sbo
stvaw ’am’ dpyijs toic odotv altta, matépa xal pntépa xal matépa piv
pig, pnrépa 8¢ oxdtog, tod OF gwtde wépy Oepp.dy, Empdv, wxodepay,
tayd. tod 3% androvg Qoypdv, dypdy, Bapd, Bpadd. ix Of todrey mavta
Tov wdopov ovvestdvar, éx Onhelag nai dppevog. Eivar 8 tdv xésmov
pdoY natd wovawdy appoviay, Std xal tdy Fhov motelsbor tiy wepiodoy
dvapp.dvioy. Ilept 38 @y éx yijc nai xdopon yvopbvey tade past Aéyety
w0y Zapdtav: Sbo daimovag eivar, tov pdv odpdyvioy, tov 8 ybsviov.
nol oy pdv yBoviov aviévar tiy véveow &x tiic yijc eivar S Howp:
Tov 3% odpdvioy whp petéyov tod dépog. Beppdv tod doypod. Sid xal
Tobtwy 0038y dvorpsiv 0d8E piaivety grst tiy goyiye dott yap Tobta
obsio. tév wavtwv. The narrative makes Pythagoras learn from
Zarathustra': »There are two original causes of things: the Father
and the Mother, equivalent to Light and Darkness. And there are
two daimounes, a celestial one and a terrestrial, the terrestrial daimon
bringing forth from the earth, being himself water; the celestial
again being fire.» The Corp. Herm. I and the parallel represen-
tations " attested in Hippol. thus, while containing the doctrine of
two worlds and, in some sense, of fwo births, or natures of genera-
tion, present the very contrast to Fn 35 with regard to the symbolical
use of the term vowo.

The so-called Mithras-Liturgy (ed. Dieterich-Weinreich 3, pp.
3 ff.), in an introductory prayer preserves the following charac-
teristic expressions: I'dveais mpaty tijc éuijc Yevéoews, . . . apyd] ti¢
uiic apyTjc mpdTy . . . wvedpa mvedpotog Tod v ol myvehpatog wp@-
Tov ... wop th eig iy wupdsw tdv bv ol xeaoswy BsodwenTov Tob &y
gpol 7veog meWToY . . . Vowe Udatog Tov &v duoi vdatog mEWDTOY . . .
odala yeddne tiic &v &poi odoing yeddovg @pdry) . .. cdpa Téhstov
&uwod . . . Stamemhaopévoy . . . &y apwtictg xal Savyel xdopy & te
agbyp nal Efoympéve . . . &av 87 Opiv 86y . . . petamapaddval we i
aBavdry tevéoet . . . Do . . . Enomtedow tiy abdvatov dpyiy T clavary
mvevpene . . . 1@ afavdrg Uame ... td oveged wal T aéor . . . va

1 »The representation of Pythagoras as learning from Zarathustra indicates
that the doctrine in question is a combination of Persian and Pythagoraan ele-
ments.» Vide Bousset, /G p. 153 The Persian elements: Light—Darkness, the
Pythagorzan Male—Female.
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vequett perayevnle . . . Wa dvdpywpar nal nvevoy év éuol 10 iegov
vetpa . . o Boopdow to ispdy wbp . . . Do Gedowpor 0 &Bveooy
Tiic avaroliic peixToy Towe . . . wal axohoy wov 6 Loy ‘vog nai mept-
neyopévos atfrjp. This moves in the elemental conceptions; fire is
evidently the Divine element in man; but there is also an immortal
(or celestial) Bdwp contrasted with the terrestrial B3wp.

Clemn. again represent the fire as the evil principle. The fire
as evil principle is connected with the fire of the sacrifices; as its
contrast stands the water as the sacred element connected with the
water of baptism (Rec. 148). The water is the Divine World-Creating
Principle acc. to Hom. 11 24 (cf. Rec. 6 7-8) hoiadypeves 67 ¢ mavia
70 U0we 7wowel, tH S& Ddwp dDWH wysdpatog wvisswg iy yéveoty hap.-
Bavet, t0 3% mvedpo omd tod tav Bhwv Beod Ty apyiy Eyst.!

Acc. to Bousset the conceptions of Clem. are closely connected
with the Elxaitic ideas and both point towards a connexion with
religious groups living in the environments of the Jordan and also
in Mesopotamia in the first century A.D. and probably earlier. With
those religious group baptismal cults or ideas played an impor-
tant role.?

A similar contraposition of water and fire is found in Epiphan.
Her. 193 »td 8¢ Bdwp sivor Scfidy, ndp 8% alAdtprov eivar @doxwy
Sta todtey tdv Mbewv téwve, pi mpde To etdog tod mopde wopedeat,
Ot mhavdole: whdvy yap &ot td totodtov . .. mopedeshe 8 pwakhov
énl iy pwviy tod Blatogr. Her 53! »teripnror 8% b Hdwp xui todro
g Bedv fyodvrar oysddy phoxnovies elvar iy (wiy éx todbtovs. Here
then Water is the male element, Fire the female. Life originates
from the Water.

Act. Thom. 52: (The apostle speaks over a basin of water to
consecrate it for healing): »Come ye waters from the living waters,
that were sent unto us, t4e true from the true; the rest that was

1 Bousset, G pp. 151, 152,

* NG pp. 134—159 Bousset lays stress on the influence of Persian ideas upon
the groups in question. Acc. to Bousset, they emphasized the celestial character
of the water as against the lower evil nature of fire in conscious contrast to the
Persian conception, which was of course, reverse, Typical of the ideas here in
question 1is, acc. to Bousset, that of the Time (zrwana akarana) as Creator, as
itself from the beginning, without origin or end, in the course of creation water
and fire being brought forth, from the union of which Ormuzd arose. (Bousset,
HG pp. 139, 140 quoting Ulemai Islam, ed. Vullers pp. 44 ff.) The Persian
heretic Mazdak speaks of three elements, water, fire and earnh, from the mixing
of which the Governor or the Good and the Governor of the Evil arose. Cf.
the frequent conception in Rabbinic of creation from ’fire and water’.
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sent to us from the rest, the power of salvation that cometh from
that power which conquereth all things and subdueth them upto
his own will: come and dwell in these waters, that the gift of the
Holy Ghost may be perfeclly consummated in thems.! Here the
idea of the living waters emanating from the celestial Realm, or
from the Abode of Divine truth is clearly present. The similarity
with the idea, attested in Rabbinic dicta quoted above, of a
mystical connexion between this Divine efflux and the earthly
water —— so that the initiated can see and use the earthly water
as a vehicle for the power inherent in the celestial water — is
apparent. The healing power of this Divine efflux is merely an
attenuation. of its life-giving or generating power.

Lastly an important section from Hippolyt's description of
the doctrines of the Naassenes may be quoted: Ref. V' & pp. 1101,
(Naassenes) “Ydaze (of Ps 293) oyoiv doti mohka 7 mwodvoyedig Taw
Ovnrisy yéveorg avlpomay, 4o’ 7s Bog xal uéxpaye Tpdg TOHV Ay opo-
wjpratov dvlporoy . . . Ilotapods (of Isa 482), ¢noi, Méyer iy dypav
tiic yevéoews odoiay, whp &% iy dxi tipy yéveow Gppiy nai dmbopiay . .
Iept 3¢ i) avédov abrod, tovtéstt tijc dvayewvioewg, W Tévntar
TVEVRaTINGG, 0D GopXtRGG, Aéyet, gnoiv, N ypagh: (Ps 247.9) “Apate
mOAag . . . xal eloehedoetar 6 Bactheds tijc O6fng, tovtéott, Badpa
Bavpdtwy . . . Tabtyy, gnot, iy sloodov xal tabryy iy wOAYY eldev
si¢ Msoomotapiav mopevdpevos 6 lawdp, &mep dotlv amd tob waudde
EpnBoc 8 qwiépevos xal avip, tovtéoty yvepishy te sic Mesomo-
wp.ww mopevopévy. Meoorotapia &, ¢noiv, &otiv 4 tod peydhov
oxeavod dorj, amd v yéaaw géovoa 100 tedeiov avlpwmov, wnal
éﬂaup.ace Thy oupawnov wohy simav (Gen 2817): bo goBepds 6 témog
0btog . .. xal adry) 7 wbAy Tod odpaved. Aux tobro, gmai, Aéyer 6
’I'qcoz')c' "Eq@ efpe ) moAy A &)\necwj (Jn 109, cf. Clem. Homil. 352)
“Eott 8 6 radra Myev 6 amd tod axapaxtnpzcrou enoiy, dvabsy
xexapam‘qup.évoc téhetog avepamoc 00 3bvarar ody, gnoi, cwhivor
0 téketog dvBowmog, kv piy dvayewwnli ik Tavrng eloedbow vhc
mvlng.

Important is here the connexion of regeneration, accent into
heaven, water of generation from the téheog &vlpwnog, and spiritual
birth. This will again be touched upon in dealing with Jn 4.

From the different representations set forth above, it is evident,
that the birth from 'water and mvedpa’ occurs in a twofold con-
nexion, viz. (1) in cosmological speculations, where both water and

t R. Harris, ApNT p. 389.
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mvedpo play different and variant réles, as elements or as creative
principles both for the ’lower’ and the ’'higher’ creation; Pytha-
gorean, Stoic, Babylonian and Persian ideas all méet in assign-
ing a cosmological function to the ’'water’; essentially to the
same sphere of notions belongs the idea of man as composed
of the four elements; (2) in what may be termed ’'mystical’
connotations, frequently intermingled with cosmological language,
yet clearly representing quite a different range of ideas, where
‘water’ stands for a cevtain efflux from the Celestial or Inner or
Spiritual Origin of Life, by which efflux that Origin of Life
creales or genervates or gives Life; in particular, this efflux is
viewed in the aspect of the generation of Life in the lower world,
or the 'sending down' the seed of life into the tervestrial beings.
In this senses the 'water’ (or 'rain’, 'dew’, 'drop’) may be used as
equivalent of ’seed’, oméppo.

The context of Jn 835, as was shown above, makes it clear,
that the vewmBivar &£ Bdatoc xal mvebparog is identical with
tewnBiyar &vowbzy, 'from above’. It may safely be argued, then,
that &¢ Bdarogc nai mvedpatog prémarily means &x oméppatog mveo-
patnig, from' a spiritual seed, in contrast to earthly, or sarcical
seed. Taken in this sense the expression receives a striking
comment in 1 Jn 3¢: Ilac 6 yeyevwnuévog éx woi Oeov apaptiav od
moel, 81t oméoue avrol & avTg péver” wal od Sdvatar dpapriver,
8tt &x ot Ocod yeyévvmrar, compared also with 1 Petr 123 ava-
rerevvpévor ovx éx omopic glapric alla apbdgrov.

The tedious investigation in the preceding setting forth various
parallels of the use of the term water in connexion with ideas of
creation, birth, regeneration etc., may be urged to have served to
bring into clearer light the precise sphere of thoughts, or let us
rather say, mystical representations that the Fn-ine leaching makes
2s basis or point of departure. Thus, negatively, it may be stated,
that the passage takes no account of the various themes of crea-
tion — whether in physical-sarcical or in the celestial-spiritual
world — through or from certain elements: it does not view the
nature of the spiritual man from the aspect of a xpascic? where
mvedpa and B3wp would be the component parts. Positively, again,
it may be said, that tke passage links up with a range of concep-
tions according to which ‘water is used as a lerm for celestial
onépua, viewed — and this is constitutive — as an efflux from

1 Cf. The Inceptive Prayer of the so-called Mithras-Liturgy cited above
and Dieterich-Weinreich, Eine Mithras-Liturgie®, p. 58, note 2).
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above, from God. To repeat: the expression wants to convey,
that ke spiritual man, or, which is the same, #ie member or
citizen ¢f zie Backela tob Gsod owes his existence as such o the
procreative power of the efflux from God, the onéppo in the
spirit.

The preceding investigation has, however, also shown, that
this very idea of a Divine efflux under the term of 'water’ was,
in some circles, intimately connected with the baptismal cult. This
is pronouncedly the case in Mandaitic. In the Mysteries, as is
well known, there are instances of the connexion of the ideas of
regeneration, Divine birth etc. with baptismal initiation ceremonies?,
although there the idea of 'water as a Divine efflux is not attested.
Of the Gnostic Menander and his circle Irenaus tells: Resurrec-
tionem enim per id, quod est in eum baptisma, accipere eius disci-
pulos, et ultra non posse mori sed perseverare non senescentes et
immortales.®  Here, also, the constitutive idea of the Divine effux
seems to be wanting.

Touching the Jn-ine position, the mention of the baptism ot
Jesus in the section immediately following, viz. 822—42 and the
contraposition in 133 of the baptism of John & 88art and the
baptism of Jesus &v mvebpat dyip are suggestive.

This makes it necessary to put the question: is there, after
all, in Jn 35, a conscious allusion to baptism, and in that case, to
the essentiality of baptism, as a rite or sacrament, for or in con-
nexion with the generation, the birth from above into the King-
dom of God.

The predominant view among the scholars of later time seems
to be, that this question must be answered in the affirmative. It
may be that this view largely rests upon the assumption, that
'water’ here cannot possibly mean anything but water of baptism.?

! Tertullian, De Baptism. 5; Clem. Alex., Strom. V 4 11; Firmicus Mater-
nus, De Errorve Profan. Relig. 2 (on the *Egyptian’ cult of the water). Vide
SAngus, The Mystery Religions and Christianity pp. 81—83.

* Irenzus, Adv. Her. 123,5. Cf. H. Leisegang, Die Gnosis p. 104.

? Some characteristic comments in this vein may be quoted:

J. Grill, in his important Untersuchungen etc. 1902 i 43 says: »Sie (the
new birth) kommt nur zu stand 2£ 83uzoq xai mvedpates, mit anderen Worten
durch den an das Sakraments-mysterium der christlichen Taufe gebundenen Emp-
fang eines gedoppelten Heilsguts: der Vergebung der Sinden und des heiligen
Geistesa.

Th. Zahn, Das Evangelium des Jokannes p. 190: »...die Leser des 4. Ev.
mussten durch 3% an 1* zuriickerinnert werden. Sie sollten es nicht anders
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To answer the question in the affirmative presents great dif-
ficulties. The introduction of baptism as an essential element at
this point of the discourse (35) breaks the whole continuity of the
argument, which is concerned, not with contrasting the baptism

verstehen, als dass jedermann der Wassertaufe des Jo, der Taufe der Sinnes-
inderung und Stindenvergebung sich unterziehen und die Geistestaufe d. h. die
uneigentlicher Weise als Taufe bezeichnete Mitteilung eines neuentheiligen Geistes
seitens des kommenden Messias erleben miisse, um als ein neugeborener Mensch
in Gottes Reich einzugehens.

C. Clemen, Enst. Joh. Ev. 1912, p. 93: »wenngleich durch die Taufe be-
wirkt, bleibt die Wiedergeburt doch unbegreiflich, und wenn das Wasser nachher
nicht mehr erwihnt wird, so folgt daraus ... nur, dass es auf diese Vermitilung
des Geistes oder der Wiedergeburt nicht ankommts. Clemen evidently recognises,
that the idea of baptism cannot be an essential element in the idea of new
birth in Jn 35, and is lead to think it alluded to only through his assumption
that the 'water’ can only refer to baptism.

H. Weinel, Biél. Theol. d. N. T3, 1913, p. 592: »Um zu sagen, was ihm
die Taufe ist, lisst er Jesus dem Nikodemus gegeniiber den Spruch von der
Wiedergeburt vertiefen zu der Forderung einer Geburt von oben 3% und er-
lautert das durch die Worte 'Geburt aus Wasser und Geist’, den Weg anzeigend,
wie solche ibernatirliche Geburt stattfinden kann ... das ganze Stiick (lisst) in
seiner tiefsinnigen und innigen Weise besser das Hochste ahnen. .. als irgend
ein anderes Wort iiber die Taufe im Neuen Testament».

P. Gardner, Eph. Gosp. 1916, p. 200: »So the Evangelist contrasts their
{referring to the disciples of John the Baptist) baptism which was merely an
external rite, with the Christian baptism, which accompanied an illumination of
the whole being by means of the Spirit».

W. Bauer, JEv? 1925, pp. 50 f.: »Damit soll nicht die Geistestaufe des
Messias neben die Wassertaufe des Johannes gestellt werden und beide als un-
bedingt nétig zum . Heil erscheinen (cf. Zahn above): vielmehr tritt der Nur-
Wasser-Taufe des Vorliufers eine andere gegeniiber, die christliche, bei der sich
Wasser und Geist ... zu gemeinsamer Wirkung verbinden ... Hier wie bei den
Mysterienkulten vollzieht sich im Ritus die gouliche Zeugung ... so kann...
neben 126 u. 822ff die Absicht wohl keine andere sein als die, den christlichen
Brauch iber alle sonstigen Taufzeremonien zu erhdhen, da ihm allein wirklicher
Wert innewohne». This argument could more easily be followed if it were
formulated to the effect, that an interpolator, through the insertion of {3utog
zat, had intended to give the Jn-ine passage such a meaning. To read a reference
to the 77Ze as an essential element of the new birth, or even, as that in which
the birth is brought about, into the Jn-ine context, so that the baptism were the
veal point of the argument, is impossible without begging the question. — The
usual reference to 77fws 3% e. a. is irrevelant, since the question clearly is not
whether there was any connexion between baptism and new birth — that connexion
needs no demounstration, — but whether the 'water’ in Jn 3° refers to baptism.

E. Carpenter, /W7 1927, p. 417: »According to the current text (of 3%,
assuming that §dzze; za is original) the Evangelist recognized the partnership
of both water and Spirit in bringing it (scZ/. the regeneration or rebirth) about».

5~ 27451. H. Odeberg.
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of John with the baptism of Jesus, but with contrasting the birth
from above as a coudition for entering the Kingdom ’Above’
(cf. vs. 13) as a real birth, with the birth from below (as a condi-
tion for entering the world below). The fact, that baptism is never
mentioned or alluded to in the rest of the section, is also decisive,
since it is characteristic for the Jn-ine discourses to be all through
dominated by essential elements once introduced. The difficulties
of assuming the authenticity of a primary and original reference
to baptism here have lead various scholars to regard the words
Bdato¢ ol as additional?, whereas others in examining the Gospel
have reached the conclusion that Jn does not refer to the sacra-
ments at all® or rejects their necessity for the true believers.?

R. H. Strachan, who shows a remarkable faculty of intuitive
penetration (»Einfiihlung») into the mind of the Evangelist, al-
though accepting the allusion to baptism assumes that the 'water’
may also be some procreative symbol.*

! Dieffenbach, Pierson-Naber, Wendt, van Manen, Kirsopp Lake, von Dob-
schiitz, Wellhausen, Andresen, Vélter, Merx; vide Clemen, Enst. Joh. Ev.p. 92,
Spitta, JEv p. xiv marks the words 2§ Gfates zai wvedmeto; as ’the Redactor’s
own reflexions’.

2 B, Weiss, Der Johanneische Lehrbegriff p.2g0f. Also B. Weiss, Jok Ev®
1902 (in Meyer's Komm.) p. 110: »V. 5 erklirt sich Jesus dber das dvwlev
1ewnffvar niher indem er mit dem &z (vgl. 1°®) auf den ursichlichen Ausgangs-
punkt solchen Geborenwerdens in §8wp zai =vedpa hinweist. Die Artikellosigkeit
der beiden Worte zeigt, dass Wasser und Geist hier threm Wesen nack gedacht
sind ... und schliesst somit jede direkte Bezichung auf die Johannestaufe ...
oder gar auf die christliche Taufe... aus. Das Wasser ist als reinigender
Faktor gedacht, der die Siinde... hinwegnimmt; der Geist als wirkungskrif-
tiges Prinzip eines neuen Lebens, und der Gedanke ist, dass ohne Abthun des
alten siindigen Wesens und ohne Erzeugung eines ganz neuen die V. 3 gemeinte
Geburt nicht zu stande kommt.» Here the essential parity of water and spirit
as terms for celestial principles or forces is rightly recognized. The interpreta-
tion of water as 'purifying factor’ can, however, scarcely be upheld. There is
no trace of the idea of purification as in any way dominating the section 3!~

3 A. Thoma in Hilgenfeld’s Zeitschrift 1876, p. 37:.

* R. H. Strachan, The Fourth Gospel®, pp. 93 f.: »Born of water and of
the Spirit. A difficult verse. What does he mean by ’water’? It is quite
possible that in accordance with his style elsewhere the Evangelist gives a double
meaning to the words.

1. He refers to Christian Baptism. Just as in the case of the Eucharist
(chap. vi) the Evangelist has in view, in his interpretation of the conversation,
a superstitious view of the sacrament of baptism. This he corrects by conjoining
'water’ and ’spirit’, Submission to the rite of baptism by itself cannot effect
the new birth. There must be present not only the life-giving principle of the
Spirit, but conscious experience of it on the part of the believer... The
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It may be concluded: the expression ¢ 8dato¢ in 35 contains
no essential allusion to baptism. Nevertheless it shall be main-
tained that the sense of the term 'water’ is not restricted to that
of (spiritual) 'semen’, but there are certainly, after Jn-ine fashion,
allusions to other ideas, and, may it be said, a whole world of
ideas. The ideas alluded to, moreover, are such as dominate the
present and subsequent discourses in Jn. These ideas may be
summed up, to begin with, in the nexus: Water as Divine Efflux —
Celestial Waters — waters from above — Life-giving, Living Water
— the Divine Gift coming down from on high — waters of Eternal
Life — Waters of Eternal Truth.

It has already been shown that the parallel conception of the
celestial generating principle under the term 'water’ in Rabbinic
and other related representations adduced above is constitutively
linked up with the idea of the Divine Efflux. The mystic
(TBHag 14b) ascends and beholds the Celestial Waters. From
Celestial Waters (@un5y o) the Divine gifts come down, are
'sent down’, to men as a blessing (N>92), in which aspect they in
the peculiar Rabbinic mode are often termed X1 or T2 The
Celestial or Divine Water coming down possesses, in particular, the

believer must first have ’seen the kingdom of God' in the person of Jesus.
Thus the sacrament of baptism is psychologically conditioned, and is raised
above the level of a magical, or quasi-physical communication of divine grace.

2. Water may also symbolise the fact of physical birth... As in viii 31 ff.
Jesus is combating the idea that the child of Abraham is zpso facto the child of God.
It will be noted that this interpretation suits very well the curiously allusive
character of the Evangelist’s thinking. The general thought of the passages
alternates between the ideas of physical and spiritual birth.» It may be remarked
here that a possible allusion to baptism in 3% would not be very well suited to
make the readers addressed understand the sacrament as ’psychologically condi-
tioned’ and to raise it, in their conception 'above the level of a magical, or
quasi-physical communication of divine grace’. It may have that effect on a
modern reader, who understands the word ’spiritual’ to mean something beyond
time and place, or ethical, rational or psychological, as the case may be. The
’spirit’ both as Jn understands it and, evidently, presumes his readers to take it,
has quite different associations. Thus it would not be so very far removed
from the general keeping of the context of Jn 8'-*! if a reader, interpreting the
¢€ 6Bazog as referring to the baptism, would see vindicated there a conception
of the baptism as involving a birth within man of a pneumatical body, that is
to say, taking the sacrament in a magical and quasi-physical sense. —— Strachan
sees the idea of water as the 'creative element in the womb’ attested in 4 Ez 8%.
The conception occurring there is, however, not very closely related the Jn-ine
conception; cf. Box's note ad Jloc in Ezra-Apocalypse.
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power of Giving Life, the coming down of the 7D is necessary
for the DN AN, (cf. above p. 55).

In this complex of ideas the dominating notions of the present,
preceding and following contexts are recognizable: the dvwfev,
‘from above’: 337,31, and Beod, &x tod odpavod: 82 13,2731, the
divine gift: 816,27,34,35, the Eternal Life: 315,16,35. In the pre-
ceding the connexion is especially with the ideas of avéBacic and
ratdfacig of 151, and in the following, again, very markedly with
the discourse on the Living Water, the Divine Gift, 47 The
import of this complex of ideas will be further dwelt upon below
on 471

Before finishing the present excurse some further questions
must be dealt with. The first question concerns the nature of the
spiritual birth spoken of in the section. From the interpretation
arrived at in the preceding, according to which the birth from
above is a rea/ birth, contrasted with, but also, in a definite sense,
analogous with, the physical birth, it follows, that the birth from
above is not adequately defined as a moral change in man. The
antithesis of sarcical and spiritual birth put side by side with the
antithesis of terrestrial and celestial world makes it clear, that the
meaning is: just as one must be born as a physical organism in
order to enter the physical world, so one must be born as a
spiritual organism in order to enter the celestial or Divine world.
To quote E. F. Scott!: »Thus it follows ... that John involves
bimself in a view which may faitly be described as semi-physical.
The true life is regarded as a kind of higher essence inherent in
the divine nature, analogous to the life-principle in man, but
different in quality, — spiritual instead of earthly. Ethical consep-
tions fall into a secondary place. Man requires to undergo a
radical change not in heart merely, but in the very constitution
of his nature. Until he possesses himself of the higher, diviner
essence there can be no thought of his participating in the life of
God.» It may be remarked, however, that such terms as ’semi-
physical’ are not quite appropriate. It may not be 6ut of the way
to draw into comparison current mystical notions of the time with
regard to spiritual existence. Thus Jewish mystical notions, both
in Rabbinic and extraneous circles, pictured spiritual or celestial
beings as having form and appearance, and also possessing a body.
Nevertheless one was quite definite about the fact, that the celestial
body was wnot terrestrial, 7z ¢. physical or material. It was con-

\ Fourth Gospel p. 258. CEf. pp. 28311
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stituted by a celestial substance, usually expressed by some such
terms as 'fire’, ’light’, ’splendour’ or ’glory’ in the use of which
there was a conscious contrast to the terrestrial substance of 'flesh
and blood’ (O "w2). In order to enter the highest heaven, the
Celestial Realm, the ascending human being must change into fire,
take on a body of light, or, as it is also expressed, put on 'garments
of light. When Enoch was made into the Celestial Being, called
Metatron, he was changed »from flesh into fires.? The best illustra-
tion to this sphere of ideas may be brought from 1 Cor 154off.;
nod ohpoato dmovpdvia, xol cwpara miveta ... el Eotv cdpo Quyindy,
Zotv wal mveopatiady . . . wnal nafag Epopéoapsy Tiy enévo tobd
yoixod, wopéswpmey wol Ty sixdve tod Emovpavion. Todro 3¢ gmu,
adehpoi, &t oapf xol afpa Bacthziov Beod xAnpovopicar ob Fdvarar,
oddt H ghopa tiy apbapsiav whnpovopel. Cf. 2 Cor 51—4. There
is also in mystic notions from different times and places of
origin a common idea of an inner, spiritual 'body’ sometimes
viewed as merely latent in earthly men and brought into life only in
the hereafter, sometimes as the conscious possession even during
earthly life of the twice-born, who as a consequence, are able to
perceive and act both in the earthly world and the spiritual
world.?

That the birth into a spiritual organism is also a birth into a
new life of moral values needs scarcely be said. The new realm
entered is the realm of truth in contrast to falsehood, of light in
contrast to darkness; the ethical aspect of the new life is clearly
enunciated in the section in vss. 20, 21: ®wd¢ Tap 6 Padha TPAGGWY
woel 0 pic xal odx Epyetor mpog O @as, o ph Ekqyyif ta Epra
odtod 6 8% mowdy tiy Ahffetayv Epyetor mpdg To0 phs, Wa pavepwhi
adrod o Epyo §mt &v Ge@ oty eipyacpéva.

Another question that ought to be put is, whether the birth
from above, acc. to Jn, takes place during the earthly life or in
the hereafter. The answer to that question would seem to be
self-evident: the new birth is something that comes during earthly
life. No doubt Nicodemus is represented as understanding it in
this sense, and the answers he receives do not seem to refute the
notion. The interpretation of 35 as referring to baptism necessarily
implies the same. There is no doubt that Titus 36 in speaking

Y Vide 3 En 1s.

* Not to be confused with the duyi-eismhov, N2, linga (suksma)-sarira
and similar conceptions of an.inner body. It corresponds approximately to the
Hindu manasa-rupa and the surap ne¢sama of the Zohar.
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of the walwyevesio and avaxaiveows wvedpatog dyiov refers to the
present life of the baptised, and similarly St. Paul in Rom 62—14
enjoins a 'walking in newness of life' and admonishes the baptised,
vs. 1I: obtwg xai dpels AoyilesBe éavtodg elvat vexpode pdv tf
apaptig Lavtas 8¢ t@ 0edp &v Xpiotdp ’Inood. The reference of 329,21
to the new life spoken of in the section would also seem to imply
that the birth from above is to take place in man during his
earthly life. The notion would seem to be genuinely Jn-ine that,
just as the unbeliever is 'judged already’ (818) so the believer is
born into eternal life already in this life. -

There are, however, in the Gospel, some pervading features
which do not allow the decision of the question quite so affirmat-
ively. These will be dealt with in discussing the import of 639ff
In the present connexion it may suffice preliminarily to suggest,
that there is in the Jn-ine conception of the birth from above beside
the selfevident connotation what may be termed an eschatological
significance. Further, it must be allowed, that there is possibly
an intentional duplicity of meaning in the expressions 'id¢iv’ or
‘tioehlelv ei¢ tiy Bactheiov tod Beod’. A similar duplicity of sense
adheres, it may be suggested, to the term {w¥ aidviog. The
duplicity may be defined thus: there are two stages of entrance
into the Kingdom of God, or of having eternal life. The first
stage is that attained during the earthly life, the second that
attained in the hereafter. It will be seen, once the attention has
been fixed on this point, that this duplicity® is one of the central
features of the Gospel. It applies also to the conceptions of &6¢a
or dofasbivar, both of J himself and of the believers (vide below
on 1331).

What constitutes the attainment of the first stage of new life
is clearly stated in the section: it is the nisotic, repeatedly referred
to. But in that very word there is included the idea of aspira-
tion, of looking forward to, the second stage, or the full reality:
812,15,16,18; similarly there is in the perception of the ‘open
heaven’ 157 and the partaking in the communion with the Celestial
World under the term of avaBasic a dwelling on the first stage,
the experience in this life, as against the avaBasic of 313 referring
to the other-world experience. There is thus an allusion to the birth
from above in the avdsrasic fofic 529, and the conmexion between

! The duplicity here maintained does not a griors imply the duplicity

of elements of thought, »two lines of thinking», emphasized by Scott, Fourth
Gospel, e. g. p. 367.
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the new life begun here on earth through the belief on the »son
of man lifted up» 314 and the birth from above into the King-
dom of God in the second sense is expressed in the words
petaféByxey dx tod Bavdtov sic Ty Loy 524

The sense of the birth from above as a condition for entrance
into and perception of the Kingdom of God is further illustrated
by vs. 11: & ofSapev hakodpev xai & fwpdxapev paptopodpey. Here
speaks the one, who is present in the Celestial World, who sees
the Kingdom of God and knows its Realities, t& &movpdvia. The
Spiritual Being, in all senses born from above, but born also into
the earthly life (cdpf &yéveto), speaks to those, represented by
Nicodemus, who are born only & ti¢ ocaprés. The sentence
intends to picture the reality of the Life in the Spiritual World,
again in contrast and analogy with the terrestrial.

In vss. 1—12 there seems to be no definite reference to the
essentiality of the Son of Man for the bringing about of what is
termed the birth from above. This essentiality is, however, being
introduced with vs. 12, there, to begin with, under the aspect of ]
as being the one who can bear testimony of the Celestial World,
the entrance into which is conditioned by the birth from above.
Clearly, however, the essential character of the Son of Man also
in this connexion is brought forth from vs. 13 onwards. With
vs. 13 the teaching is conveyed, that the birth from above in reality
is necessarily bound of with the Son of Man.
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313 xal oddsls avaBéByxey clc thy odpavdy el pi) 6 éx tod
odpaved xataBdg, 6 oidg b avlpdmoo [6 &v &v < odpavd).
This verse evidently is intended to refer to the preceding, and
its sense, with reference taken to the foregoing context, is quite
clear: no one has ascended into heaven, entered the Kingdom of
God in heaven, except he who has come down from heaven, the
Son of Man. That is: — in view of the inclusive connotation of the
term Son of Man — the only possibility of being born from above,
to ascend into or enter the Kingdom of God, is given in the Son
of Man. The actual meaning of the avdfacic and ratafBacig of
the Son of Man, however, needs further investigation,

The wording o0d8eic avaPéBnxev etc. immediately suggests, that
there is a refutation here of some current notions of ascent into
heaven. Such notions were, as is well known, frequent. Any
longer exposition of the Jewish and Christian (-Gnostic) represen-
tation of the ascent into heaven will be unnecessary since such an
exposition is given by Bousset.! Some characteristic quotations
of relevant passages may however be apposite.

I En 702: »And it came to pass after this, that his (Enoch’s)
name was raised aloft to that Son of Man and to the Lord of
Spirits from amongst those who dwell on the earth ... 71! and
it came to pass after this, that my spirit was translated and it
ascended into the heavens, and I saw the holy sons of God.»?
2 En 1—21 tell of Enoch’s ascension into heaven, how he beholds
the celestial things and receives revelations, 22 ff. relate how
Enoch is transformed into a Celestial Being.® Acc. to Zest Levi
25t the Patriarch Levi ascends to heaven while in sleep Similarly
Baruch in 2 Bar* and Isaiah in Asc. /sa.* The ascension of
St. Paul acc. to 2 Cor 122.4 (»whether in the body or out of the
body», he could not tell) is well known. 3 En 3—16, 48 C speak
of Enoch’s translation into heaven and transformation into Me-
tatron the Unique Celestial Being. 3 Ez 1, 2. 42 - 48 A, narrate
R. Ishma’el's ascension into the highest heaven and his visions
there in a manner suggesting that such an ascension was the
regular aspiration of the mystic of the circle. 7os and 7B Hag

Y Die Himmelsreise der Seele pp. 136 ff. Cf. Buonaiuti, Guostic Fragments
pp- 43 ff.

? Charles’s text 1 4 & P.

8 Charles, 2 En.

* 4 & P. Cf. Apocalypse of Abrakam (ed. G. H. Box) chh. 15—31.
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, b preserve the wellknown tradition of the four 'who entered
Paradise’ (R. ‘Aqiba, R. ’Elisa’ ben Abuya, Ben ‘Azzai and Ben
Zoma) or, which is really the same, 'ascended on high’. The
mystical experiences in question, hence also the aspirations to
ascend on high (O ], were prominent with R. Yok*rar ben
Zakkai (about 40—80 A.D.) and his school. A regular requisite
for the ascension is an angelic guide or yetpoywyée.! The stress
seems in these .earlier sources always to be on the ascent into
heaven and the obtaining thereby of Divine revelations and ex-
periences of the Celestial Realities. The mystical signification of
the xotdfasic in connexion with pre-existence is scarcely traceable.
Similarly in the Hermetic literature, the earliest part (I} is merely
concerned with the avafact:

Corp Herm. 11 ’Ewvoiag poi mote yevopévys mepl tav Gviwy,
xal petewprabeione (pot) [pev] tig Saveiag 6@édpa, [Bnvy ] 88 xatacye-
Betody ov TV cupoTrdy aisbficewy, od wévror xabdnzp [tloilc] (Bave)
BeBapmuévoc] &x wopov tpogis 7 & xdmov cdpatog, Edoéa . ..

»Once on a time when I had begun to think about the things
that are, and my thought had soared ‘high aloft, while my bodily
senses had been put under restraint [by sleep] — yet not such sleep
as that of men weighed down by fullness of food or by bodily
weariness.» (Scott.) The general frame of the first libellus resembles
that of the Jewish writings quoted. The seer is taken up into
celestial regions and there beholds the beginnings of things and
receives revelation. — Quite different connotations of the descent
and ascent are presented by libellus IV, which for its bearing upon
the present Jn-ine passage and its typical salvation-doctrine may
be quoted more fully:

Corp. Herm. IV 2 [gmel 8% tdv mavta wdopov &moinsey 6 dnpi-
onpyoe] TBENmoe wal Tiy iy woopfoars xdopov Ot Belov odpartog
notémepde thv dvbpwmov [sinéval Cpov abavdtov Lpov Bvqrév. »And
when the Creator had made the ordered universe, he willed to set
in order the earth also, and so he sen? down man, a mortal creature
made in the image of an immortal being, to be an embellishment
of the divine body (Scott: = the earth)».

Corp. Herm. IV 3,6 by pdv ody Aéyov, @ Tar, (8v) waot tolg
avlpimorg Epépoe, tov 3 vody odxétt, od whovav tiowv: 6 yap ¢Bivoe
odx odpavélev dpyetar, wdtw S covistatar taig TV voby pi) Eydvtwy
avlpomey Joyaic . . . Kpathpa péyav mhmpdoag todtev natémepde,

1 Cf. the expression repeated in 3 Ez 42—48: y2 wpem N n25n
AN
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dode wijpona, xal Exéhevoey adtd xnpdéor taic tav avbpdToy xapdiog
148z Bamtsov seavtiy ) Sovapévn eic tobrov thy xpatipa [yvapilovsa
¢ni i éyovag, xal] h) motebovsa &t avekedoy mpog toY ratamépdaya
oy wpatipa (f yvopilovsa &xi tf yérovag). 8ot wév odv cvvijray tod
rypdYRatos, wal épamicavro Tob vobg, obdTOL petéayov Tis (vmsosws,
rol téhetor dyévovta dvBpwmor, tov vody Ssfapevor. Goot 88 fuaptov tod
wphymatos, odror [of tdv] pdv Aéy(we)ov [Eyovreg), tov [3E] vodv py
TROGELAPOTES, [l obTOL pévl, avodvrsg Emi o yeyévaot nat brd tivog
(of 8 aisBiioerc todtwy talc t@v dhdywy {pov Topamifiotoar xal év
Bopdp wal &v) opyq (thy) [xal &]xpasiq [svv]éyovrar, (0b) Bavpdlovreg
[ta] ob (va) 6émg &b, taic (82) tdv cwpdrwy fdovaic xai opéfest
wposéyovtes, xal St todra tdv dvpermov yeyovévar miotévovies. Goot
8¢ tijc amd tod Beod dwpeds peréoyov, obto, & Tar, xatd adyxpioy
tav Etépwv aldvator avel Ovgrav eisi. mavea [7dp| epmepthafivies T
gavt@y vol, & &ml Tig, ta &v odpavp, xal &l i doty Omdp obpavdy,
tosodtoy Eavtode Dfdoavtss eidov td ayabév, xal Séveeg, sopgopdy
Misovte iy v0ade Swatpfiy, [xal] watagppovicavies mavtev @y
sopatxdy (xal asopdtev) éxl b & xal wévov [ayabov] emediovory.
abry, & Tar, 7 t0d vod &otiv [2vépretal, Emotiny[c] tov Beiwy edropio
xat (1)) (vod Beod xatavofioswe (Bziov Evtog Tod wparijpog).

»Aéyog, o Tat, {the Creator] imparted to all men, but not vodg
(Spirit). Not that he grudged it to any; for the grudging temper
does not start from heaven above, but comes into being here
below, in the souls of those men who are devoid of voig . .. [The
Creator] filled a great basin with [voig] and sent it down to earth?,
and he appointed a herald, and bade him make proclamation to
the hearts of men: [Hearken, each human heart;] dip yourself in
this basin, if you can, recognising for what purpose you have been
made, and believing, that you shall ascend to Him who sent the
basin down. (Scott: »Perhaps 'Him who sent yox down to earth’».)
Now those who gave heed to the proclamation, and dipped them-
selves in [the bath of] ved¢, these men got a share of yvasig;
they received vebg, and so became complete men. But those who
failed (to heed) the proclamation these are they who possess Adyog
indeed but have not received vodc also. And these, inasmuch as
they /know mot for what purpose they have been made, nor by
whom they have been made, are held under constraint by anger
and incontinence; they admire the things that are not worth looking
at; they give heed only to their bodily pleasures and desires, and

t This may be compared with the idea of the Divine Efflux — 3mpes <03
0eod treated of above on 3% p. 67.
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believe that man has been made for such things as these. But
as many as have partaken of the gift which God has sent, these,
my son, in comparison with the others, are as immortal [gods] to
mortal [men]. They embrace in their own vodg all things that are,
the things on earth and the things in heaven, and even what is
above heaven, if there is aught [above heaven]; and /ifting them-
selves up to that hight, they see the Good; such, my son, is the
work that vob¢ does; it throws open the way to knowledge of
things divine, and enables us to apprehend God.»

Then Tat expresses the desire to be baptised in that manner,
in the vobg, and receives the answer: »If you do not first hate
your body, you cannot love yourself; but if you love yourself,
you will have vode, and having vobg, you will partake of knowledge
(dmomijpy) also...It is not possible to attach yourself both to
things mortal and to things divine; . .. the choice of the better is
glorious for the chooser; for it not only saves the man from per-
dition, but also shows him to be pious towards God. .. You see,
my son, through how many bodily things in succession we have fo
make our way, and through how many troops of demons and courses
of stars that we may press on to the one and only God . .. Let us
then . . . make our way thither with all speed; for it is hard for
us to forsake the familiar things around us, and furn back to the
old home whence we came (Enl te makard xol apyois ovaxapuTTaY).

The 'Zzbellus’ ends: ’In these outlines, my son, I have drawn
a likeness of God (tob 6eob elwdv); and if you gaze intently upon
this likeness with the eyes of your heart (toi¢ tij¢ »apdiac 6POak-
poic). then my son, believe me, you will find the upward path
(tviv wpde o dve 636v); or rather, the sight (codd: the likeness)
itself will guide you on your way; for the [divine] (codd: the sight)
has a power peculiar to itself; it takes possession of those who
have attained to the sight of it, and draws them upward (avéhner)
even as men say the loadstone (7 payviric Abog) draws the iron.

Special attention must be called to the Mandzan conceptions
of the descent and ascent of the Messenger-Saviour and their
import. It will necessary here to make quotations from Mand.
Literature at some length.

GR, Third Book, containing a relation of creation, composed
of different fragments. The first two of these are dominated by
the contrast between the [First] Life, [¥™N0uNp] X7, and the
Second Life, X8 81, The First Life is opposed to the crea-
tion planned by three Uthras generated by the Second Life. To
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frustrate this Manda.- dHayye is sent down. The narrative is con-
tinued by.a new fragment relating Manda dHayye’s fight with
and victory over Ruha and her son Ur, the King of Darkness.
After his victory Manda dHayye ascends again to the [First] Life.
A fourth fragment speaks of the descent of Ptahil from the Second
Life. Ptahil is commissioned with the creation. When Adam has
been created and received his Spirit from the House of the First
Life, the three Helpers Hibil, Sitil and Anos are created (?) by the
First Life and given the function of guarding the Spirit of Adam.?
This short résumé of the contents of GR /// may be deemed
sufficient to illustrate the frame in which the following passages,
speaking of the descent and ascent, occur.

GR 117, 69813 (Pet 732—75)
N™AF NNNBs e TR NN ) TPNRDIN INDINT XN D PRIRT DN
NIRTO MM DAY NIRRT XTNND NI DN RIS NOWNE)
N pTans!
»(The Life speaks to Manda dHayye:) Thow sawest that they
(¢.e. the Uthras) left the House of Life and directed their face
towards the place of Darkness; they abandoned the company of
Life and loved the company of Darkness; they left the place of
splendour and light and went (avay and) loved the worthless
abode.» Here the descent of the Uthras is viewed under the
aspect of a fall.

GR III 7016£,23,30L (Ppy 741£,5,8£,)
WINPT O - ITmD DN DD AT NDUINEN NINA D
Ten INDND MIoN NI XY pn‘ﬁ ONTP 2 .. 0D
»(Manda dHayye speaks:) When the Life said this to me I made
obeisance and praised the Mighty (Life) ... while I was standing
in the hidden place (7. ¢. the House of Life, the Highest World) ...
before the Uthras were, 1 went to the place of Darkness.»

GR II] 1133 (Pet 7521F)
13X P25 IR PO M NN

»When I saw them (7 ¢. the rebels, the evil powers of the lower
world) I returned to (my) Father's house.»

GR IIT 127F. (Pet 756—8)

NWIT NX2WYT PNy RowaT s Npom ']Nv"li? NUDNW PTNT NN
—_— Ao
? Vide Lidzbarski, Ginza, pp. 63—6s.
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»(Manda dHayye speaks:) How shall 1 proceed to that place, to
the place of darkness {and in darkness] in which there is no ray
of light?»

GR T510—12 (Ppr 77 12f)
NPT D PIETIEND NEANTD PrETENn Nns D Sxen o

»(The Life speaks to Manda dHayye:) When thou goest (down)
to that place, do thou teach thy friends, the Bhire Zidqa (men of
dependable, tested faith, technical term for the believers).»

GR 7916,238 (Pet 8051, 8L); also GR 8734f (Per 8610f)

T3 INORD XTI PROY AMINGD RIND - ROZAT T Sy S

»(The Great Life speaks:) Go forth against the rebels of darkness. ..
the good skall in (on account of) his goodness (virtue) ascend and
behold the place of light.»

GR 7955—37 (Pet 8014f)
T NIDRD TR INANS DUOR PIIRDRTI RIN NTT NOINEN TR 1D
Nzm
»When the Great (Life) had spoken thus to me, I went away

through his power to the place of darkness, to the place where
the evil ones have their abode.»

GR 9111—18 (Pgt 8824—894)

NEIND 20 IRINVIY ININEBY NPTT DIND 0T ROV N2 NTANMN
TMONT NDINPNDDY NMAT RXOMYI NTN FNND NNID AT XM

b Sy xmowm N MO YT xenaba xon TpND
»(Manda dHayye speaks to the Evil One, Ur:) There comes (shall
come) one beloved son who was formed out of the bosom of the
splendour and whose smage is preserved in its place; he comes
with enlightning of life and with the command that his fatker

commanded him; he comes in the garment of living fire and
descends to thy world.»

GR 11T 9429—952,6—15 (Per 9114—17,19—23)
TOMNNY RITINAT NOIRA2 203 12 by AN MRS XY
WODRD ENID NPT D R G XD DNONPOR PR 02 ienmb
NONAD N NS SN POINRAD 8 - ONET Y b xerea
PNDARS FO™T XMT RIRET X2NT 8OWAT NI 8D NMT NN NN
MOV AP WD N WD FWD xOny FonnaenS xom
PN NSNS
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s(Manda dHayye speaks of his return to the Highest World, the
House of Life:) With enlightenment and praise I went and ascended
to the House of the Mighty (One): in the joy with which I rejoiced
I conversed with the Mighty (One). The Great (Life) rejoiced
and was confirmed, it rejoiced in me (on account of me) greatly
greatly; the Life rendered me gratitude and increased my splend-
our ... the Life in its delight spoke to the Uthras: praise ye the
power of (this) man who (preserved?) water in (through?) fire;
praise the power of that man, whose fire did not sin; the fire did
not sin in him; the Uthra (= that man, Manda dHayye) shone in
his enlightenment, the Uthra shone in his enlightenment and /¢
established a path for the perfect(ed) ones.» 1t is apparent that
the real subject of the section from which the above passages
have been quoted, is a soteriological one. Manda dHayye descends
in order to teach and strengthen the Bhire Zidqa and he ascends
having established a path for the perfect ones, on which "the good
in virtue of his goodness shall ascend and behold the Place of
Light'.

The fourth book of GR preserves fragmentary variants of the
same idea. The central figure is here Hibil-Ziva, who is charac-
terized as the first-born son, RO2 N2, of Manda dhiayye and
the Great (Life) — GR 14758 (Pet 132 1) and who descends to
the 'world(s) of darkness’ by commission from his fathers.! The
object of his descent is expressed by the following utterance by
Hibil-Ziva at the end of the book:

GR 14735—1485 (Per 133 5—10)
NOUND'WAD ONPT XON XD aobND nmONY NMDNT PhDN Nes
NIPOND NONDWNTD ONDT PONT NDWRT M2 INNNRD AwDNIT NIV
MOT NOND NENRD ANOMD RNLNNAD DXPRTT PN M2 NN FoMNA

I took Kusta in my right hand and went to the world of darkness;
one (7 e. some) stood firm in faith, one (z. ¢ others) retained
himself (themselves) in the world of darkness. Those who stood
firm in faith shall ascend and behold the place of light, those who
did not stand firm in faith will be brought to an end at the day
of the End.

" GR 1473t % (Per 133 35) 2NN MOINPT D NONT S -
NONAR WANAININT DN »because I listened to and accepted and did not
make vain what my fathers had commanded (lit. said) me», cf. Jn 12 4950,
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The fifth book (first section) of GR treate of the same theme.'
The time is, with the exception of the concluding lines, all through
pre-Adamitic. The descending Saviour is Hibil-Ziua (or Hibil-
Tauar), who speaks of the Highest Being Mana and his feminine
’hIr'r\lage’, 77, in the terms of Father and Mother.? The Saviour’s
work is dome in several descents and ascents through different
worlds of darkness, and he is represented as having a number of
Uthras as helpers among which are Sitil and Anos. The Rulers
of Darkness are Ruha, and, later, her son Ur, who, with the
‘calling forth’ of the earth evidently plays the réle of the &pyowv
tob xdopov todron (Jn 1231 1430 1611)° Although the descents of
Hibil are pre-Adamitic, they nevertheless picture the descent of the
Spiritual Celestial-Human into the Lower World. The difference
between the former and latter is really this, that whereas the
Hibil-Ziua type, the 'Son’, is not dominated by but dominates the
powers of the lower world (cf. Jn 14309, &v 2ol odx Eyst 0H8v), the
human or earthly beings have been subjected to the domination
of the Prince of Darkness. The Saviour's work is to free the
enslaved human beings from this domination.

GR 15231f (Pet 136191) -,nm-.-. INT2 Doy D1y NTmaNt
ASONDIR PRINT RUDORT 3700UER NN §IT0I0 70 NOIRT AOINST
GR 1532581 [, N21wmT j73°70 NoM5N3 jROUNT RPDNT 8DV
199577 J19°RDORFD RA DemRY 33em NN NINT] (Per 137 19f)
DRy ONIMAT O RTTINTIRT O R3IT O RINTS FOINMADYT ONDNANRIN
NINTT RVATRT NIN GNDNA [GR 16313 (Per 1521)] ... 80w
RPOTRT DORZTINDOY 722 TNRIONT ... -’-I it .'7 NITNRD2INT "'7\'@ INIAT
F13°T7707 ROTPRY RIND X219 TRORTINDIN ON 75 ORTMIP PRO73 3P
S93°a0N12 §UIRTT bab e ‘J‘l' NRUPINRT ND2ID0DT BRYAST RINTS
RINRDD JUEINDD NROUEUW PO2T RBOXR IRV MD L0
JOPENI JNURIINDR FRTATI NINT W JUIPI0 IR ST RIS

1 Lidzbarski, Giznza, p. 149, calls this book »das wichtigste Stiick des man-
diischen Schrifttums iiber den Abstieg des Erlosers in die Unterwelts, and says:
»Bei der Charakterisierung der finsteren Michte, der Schilderung ihres Treibens
und ihres Verhaltens dem dberirdischen, fremden Manne gegeniiber zeigt die
Darstellung eine Hohe, die sonst in der manddischen Literatur nicht erreicht ist».

? As in the fourth book also Manda dHayye is the Saviour's father, (and
at the same time called his 'brother’ = equal). Cf. Lagrange, Grnose Mandéenne,

RBI xxxvi p. 333.
8 Cf. Lidzbarski, Ginza, p. 150.
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78 TITT WOEIT RIND D207 RUDINTINT RUDITANT RODIND RINTIYY
NITIND AN 2P Rx [GR 16413 (Per 158 14)] ... x=psy §im2D
NIONINTY XDITY RINCT DOIRTDT DOOIN3 IN DNIN SENITRANT
OORR IDWMARTD NIEIT O ONASND mUpBe0t NDITEmD nnrn
DPOND RIDOTNT RIIOND NINF 213 [Per 1546) .. x03onive §10 WD INS 3T
nXRIS 01T DRS00t ANpRaIYT [Per 155 5] ... NO1ETT NomEm 13
DPANEY JUNANTS RTTTONEDR 0T IR0 RTET OONDNRGNAN
NUIDOND RITINDT RITT ROTND N7 JITTNITREN NN LLLIEONARTP
TRTT 2°1Y TR ORDNTNIN NIV ROVART JINOIR JININT RS R2ORD
SIS NN [Pe't 156 18] ... xm03N jimDend 1DONINOMT =512
TNTATY RINDTT NED PONINDN [P 157 10] L 000 aNmNmNAN

TImRINT .':*s.. NTIIRDT RIRBT IO NOINDT "NID {NAT N0
RD°D7. NIDUINT AMNRD J2 NTOININED PIOININT RTVINTNT NS NINTY
71057 NINZFIND L JITONITD RIPUONAND NIN JRIIROD IINING
TITINITE N7 ID TRD DUNNOY Q03NN NUONDT AR NeO8
TISONTIYD NTUTIT RPN ROINDT WD PN [Per 157 20] .
NDTLT ONONINGD AN -,-.nww.:m NDINANENT NP
TNTIR AT MWIT NVONT 7@y EDT ST 72 NOOID FINCNTIND
FIM3I0T IIODMINYY NIANIT PITDIDD POCDNINAR 7N PONTININT

WIIND NIRTT DNIST N30

»And (Hibil-Ziva’s father) said: Go, go, our son and image
whose splendour transcends that of all the Uthras! For the place
to which thou shalt go, a long time you will have to wait in those
worlds of darkness... I, Tauar-Hibil said: 'Lo! By your power,
my parents, and by the power of the Great Mystery and (with)
the helpers that are with me I shall descend {to) the Darkness. ..
[follows narrative of Hibils descent and subsequent ascent through
the various worlds of darkness, those of (a) Ruha, (b) Zartai-
Zartanai, (c¢) Hag and Mag (=Gog and Magog), (d) Gaf and
Gafan, (e) Anatan and Qin, (f) Sdum, (g) Krun; until Hibil-Ziva and
his helpers arrive at the upper boundaries of the lower world; then
the text continues:]... I and the worlds and =ons that were at-
tached to me (accompanied me), and (si¢/ I said to them: ’Rejoice’...
what we have done (our work) is put in order. Now, arise, let
us ascend and go to our parents and behold the glorious manas
and behold Mana and his image and the great Nitubta from whom
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we are (come forth). We ascended and proceeded; when we reached
the world of the house of boundary, we opened the gates of light
and ascended before the Father, and he, Mana and his image,
came to meet us, and, calling me, addressed me and said tq
me: 'Lo, here he comes, Hibil-mana, whose splendour transcends
that of all the Uthras! »...I [Hibil-Ziua] prostrated myself before
{my] Father and said to him: 'Thou, o Father, blessed and praised
be thou that thou hast given me this enlightenment; (and) 7 tave
descended to the Darkness and ‘kave ascended [again] to the
worlds of Light, I have come to you and am now sitting in your
company’ ... [Then follows a second descent:] After this I [Hibil-
Ziua] proceeded and went [down] and reached the House of
boundary of the Darkness. .. [whereupon there is again an ascent:]
and I left her [fe. Ruha, the female ruler of the Darkness] and
ascended to my father(s) namely the Life, [who] had sent [me]
down, and remained with him (them) thousand (of) years and
stood before him (them)... and then I said to him (them): 'Lo,
the time has arrived that I shall proceed and go down (again)
to the world that thou knowest’; thereupon Manda dHayye
my Father, said: ’arise, go [down], our first-born son, who puts
all worlds in order. [Follow the third descent-and ascent:]. ..
I ascended {to and stood] before my Parents. [The ’Parents’ tell
him, that they have been anxious lest he should loose his celestial
power, his 'Mana’ or 'Inmost’, while dwelling in the lower world;
Hibil-Ziua relates:] I said to the Life and to Mana and his image:
'He whose power is strong [sc7/. does not fear; and such a one I
am]; because of your splendour, so great and strong, [and] the
power that you gave me and the helpers that you procured for me,
whom should I fear? Because of the concealment in which you did
hide me, I was not afraid of them. In your trust (Ze. trusting you,
sczl. 1 remaind secure] until I reached [that place] and seated myself
with them and was made [in appearance] as one of them... In
your enlightenment and knowledge and the revelation which you
revealed in your mind, you have created me; you have spoken
to me and taught [me] and planted [me]; you sent me to that
Darkness before the father and mother of Ur were, and before
their parents were; I shut and closed all the gates and barred
them all, so that they cannot go to each other.» In all, seven
descents are narrated. At the fourth Ur, as the Prince of Dark-
ness, is born, at the sixth he is put in fetters by Hibil 'till the
time of Abathur’, z.e. till the creation of the earth, which latter
6 — 27451, H. Odeberg.
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is viewed as a fall of the Light; at the seventh descent Adam is
created, with a body from the seven Planets and a Spirit from
the First World, the House of Life. This, as being typical, may
be quoted here:

GR V1 176311775 (Per 17210):
RIS PORTD - ONTN WDV ONINON W NIN DINENATY
NEnsh TN NN POMINENT N3 PN TR RO PN PONIINEN
FSIMIT NINDD DINITT NDEWDS M NDOND NIAT NI NAT INDT e
NODN DNONTOWD NN TINT NONT FOTINONY DNTINT NTINDT FIND
NP M5 XOTNTD NONTT NONSENIT XINUND MUY NN PN
D5 xnbN Y AT 8InRD N Wb T aphRo xny
NN NS 8M7 MNP NS FDmen sopbrDy ren st Aoy
XIpY 2025 XD PANTTD PHINTINDR W1 A3 ST N NeaNeT

»I, Iavar, planned and said: ‘I will make Adam’. He [/: ]
called the seven planets and said to them: 'Form ye (the image
of) his body’. And they formed [it] as I had said to them. And I
brought forth from the treasurfiles of the mighty Life the Spirit...
which was hidden in the house of Nitufta and grew (s> had grown)
in Tanna and I threw it into the body of Adam; and I made for
him Hauua, his wife, in order that this world might be enlightened
and lifted up. I shall be the procurer of the spirits who are born
here and are called Uthras there [in the world of Light] and who
shall ascend [and] behold the outer 'Ayar [= ether] and #ke place
JSrom which they were created (or brought forth). And until the
measur[ed time] of this world shall have been completed and they
shall ascend and behold their First Father, the Life pays gratitude
to Manda dHayye and his son Hibil who arranges the orders for
the Mighty {and] Glorious Life.»

Examples of other celestial Figures spoken of in terms of
descent and ascent are (1) the 'Youthful Child, the Great Righteous
Unique (o7 Only Begotten) One’, NP™INT 827 AWTTD NOND NINT,
GR 1X, 23630 (Pez 23521), The Youthful Child is also identified
with Hibil, son of Adam, although not of the terrestrial Man,
but of the Celestial Adam?, 7 ¢. he is the Celestial Son of Man:
GR X 243 (Pet 242). (2) Hibil, Sitil and Anos together, as the

1 'He was not begotten of ’an [earthly] man’s semen’ says GR 24833
(Pet 24311,13) YRS NZRIT NPINDT 2ONP NI, It is quite in keeping
with this, when Hibil is elsewhere called the Son of Manda dHayye, or even
of the Life.

86



313 ff. 83

’three messengers’ or ‘helpers’; especially prominent in /L7 (cg. 133
1911 207 10312 also GR 109 e.a.). (3) Anos-Enos alone, the stress
being laid on the significance of 'Man’; important references: GR 29
and 47, XV 295 ff., already referred to, and MFo% sectt. 74 and
76. (4) the Watchers or Guardians of the different ages; as such
are mentioned Anos, Hibil, Sam-Ziva (GR XV cf. MFoh, sectt. 25
and 49), and, in general, the various messengers from the World
of Light?, especially prominent in the fifteenth and sixteenth books
of GR. (5) Adakas, called also Adakas-Ziua, Adakas-Mana and
Adakas-Malala.

A quotation of a hymn representing the category of messen-
gers mentioned under (4) above may be apposite here. Thus in
GR XVI 38921—3909 (Pez 36618—3673) an anonymous®? mes-
senger is introduced, speaking as follows:

RTIRAD NPT XD NI NIPRD NTINT TRID DPR XM XN D
Sy RO 1uNn OP Nme UNnT FZDD N pnon Ny amosty
Wb NHTNDT T NP NI WOTNT AT NI T
NINX RO NI XMNIT NN DR FAMd amay xax San
IR XD a0 Dy pemoes PnN DY RTINS MBI X2y
PIPPDNY IS NI ITNRDID 5P N PITRONDD AN Mo wD
IOWTT DONI NONDONRZ PONINDNY XTP WO Ny DD

NI N POWONID

sFrom the place of Light I have come forth; from thee, o
glorious abode; to feel the hearts I come, to measure and test all
inclinations (¢ minds); to see in whose heart I am, and in whose
mind I dwell; he who thinks on me, on him do I think, he who
mentions my name, his name shall I mention; he who prays my
prayer from Tibil (the earth), his prayer I shall pray from the
place of light; he who prays my prayer and (utters) my praise,
for him I shall pray opulently and greatly; I have come and have
found the true and faithful hearts; when I was not among them
[before I was in their midst] my name lay on their mouth; 7 20k
[them] and lifted them wup to the Uthras [which] Yokabar has
created; and I said to them! O, Perfect ones! Your scent is
fragrant and splendour rests among you.»

In such a connexion as this the function of the messenger is

! These are sometimes termed Mana, sometimes Uthra, sometimes they
carry other names or are anonymous.

* A preceding hymn gives Manda dHayye or, more properly, his "Voice’,
as the speaker, but the situation is different from that of the present section.
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to bring a message to those mortals, who in their Spirit preserve
a sensibility for the World of Light, who carry within them a
longing for their eternal home — and to take them with him up to
the abodes of the Uthras.

A peculiar character adheres to Adakas. This name, acc. to
Lidzbarski?, is shortened for Adam #kasia, the hidden Adam.
Adakas represents .the inner man, the celestial or Divine essence
in him, that part which belongs to, has emanated from, the world
of light. To express the essential unity of all that has emanated
from the Celestial World, or the unity of the individual spirits in
the Spirit, he is also represented as the original father of all the
spirits, ot as the head of all the generations.?

Behind this there is the conception of the spirit in the indi-
vidual man as reaching, or being combined, at least potentially,
with the First or Highest or Original Spirit, who is also the First
Celestial Man; that is to say, the same idea that was traced above
as underlying Jn 151. This idea is also expressed by the use of
the word 'Mana' both for the Inmost in man, and for the Highest
Being. The essential or constitutive trait of Adakas is, however,
that he took up earthly, bodily existence, entered the bodily Adam?,
NINDT onInd, 'became flesh'.

Some passages from GR and one liturgical piece from GL
may be quoted, in order to show the various ideas inherent in
the Adakas-conception. The aspect of descent and ascent is pro-
minent also here, but it has a different colouring from that of
the Messenger-Saviour-traditions hitherto under consideration.

It may be appropriate to begin with a passage where Adakas
is represented as giving account of himself:

! Ginza p. 486, note 2.

2 Cf. the characterization of Adakas by Reitzenstein in fran. Erlos. Myst.
pp. 48, 49: ’Bezeichnet Adam nup auch die sichtbare Erscheinung des ersten
Menschen, so kann man sein unsichtbares Teil, die eigentliche Persénlichkeit,
den verborgenen Adam, nennen und diese Benennung wird so haufig, dass sich
fir sie eine eigene Abkirzung bildet, Adakas ... [dann] begreift -man sofort,
dass auch Adakas fir den gottlichen Boten eintreten muss; er ist der verborgene
Mana, der aus seinem Ort gekommen ist, die Seele, das Wort, aber auch das
Gesetzt und das Haupt, nimlich das Haupt der Generationen;. .. es ist der
Stamm der Seelen, der vor der Schopfung der Welt zusammen mit der ersten
Seele geschaffen ist und bis zum Ende der Welt bestehr, weil ohne ihn die Welt
nicht bestehen kann.»

¢ This seems not to have been sufficiently emphasized by Reitzenstein and
Lidzbarski.

¢ GR 247° (Pet 246%%).
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GR X 246 1—15 (Pet 245 13—23)
2w NOZD N AN VJ:I NDND NIND DNINTR NpMY NOm pw
NONTIND 20TIND NONINTE NN NOTIND N3 OIND NOIT b
NRONT NDONEDT N2 NINMY N2 NS DN N‘I?"');\'P N2 R‘E‘ﬁs\‘P
NIDONRD NN 127 NN NIN DONINTRY NN 02 (2T NDND N2 RINY N
INDINDY IO ’NL/‘V TINTIRDOY - - NTIE NU2 NP OONAN NN NN
N3 POND) N TIHN AT NENDT NMNT @ N Nirl\W
A 12D PPENT N D 1 DY INTRCRY OND (T
»[Adakas speaks:] 'My name is the Head, Adakas, the hidden
Mana, who has come from his place; Nibta is our name, the world
of Law they call me; Spirit they call me, the epithet of Mana
they give me, the redeemer of redemption they call me, the Light
they call me, Life's Groan® is our name, and Tanna is our name
and the Zzving Fire is our name. I am my hidden Name [or: I,
my name is hidden), for 7 come from the House of Life, and Adakas
I am, the Splendour, (Ziua), who has come from the hidden place;
and my orethren, the Uthras, brought me here . .. they were sent
to me and they brought me here. They decreed on me [the punish-
ment of] deat/® from the abode of corpses [terrestrial bodily exi-
stence] in which I grew up; they clad me in splendour* and covered
me with light that was sent down on me from there, from the
House of Life . .. and they brought me to the house of Life’.»

GR IIT 11236 (Per 104 4 )
N7 ONONTIN NTONG NONE - .- N AT NoND N DNoNTND NoNEtS
FoymNn pown Foyn Fombww 13 [Per 1047 ... 2upny AT xawed

P CE GR 117524 Per 107228) 1 NI DNONTN NIVNDIND NP2 @2
»at the head of the first generation was Adakas Zina», and the references in
passages quoted below to Adakas as the one who created Adam, or brought
spiritual human life into Adam and Hauua, or 'sowed the seed’ into the earthly
womb. Adakas is the First Spirit to enter terrestrial life, and in him all the
spirits who have taken earthly bodies are inherent; in reality they are all be-
gotten by him, and hence, carries his Mana, or the Mana, in them.

? »Life’s Groan» most probably refers to the longing of the Spirit [who
has come down from its home in the House of Life to the earthly existence]
for its eternal origin, The powers of the earthly world are felt by the
awakened spirit as a heavy burden under which it groans.

3 This clearly shows that the connexion with a mortal body is essential
in the conception of Adakas. Adakas is the Mana in so far as it has ’become
flesh and blood’.

4 4. e after the death of the earthly body. As Adakas ascends to the
house of Life so shall the awakened Spirits of his tribe or generation also
ascend.
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NI JOMNETY NPT DNONTR NIN DN I INDRD ASETIND ARND2
SRS WNDN2

»May he [Adam] praise Adakas Ziva, the Father, from whom
he is [come forth] ... He [Adam] praised Adakas Ziva, the Mana,
Srom which he had &em created’ . . . when his [Adam's] measure will
be completed, he [the messenger] will cause him to ascend and will
establish him in his edifice, establish him in Zke place of Light
with his father Adakes Ziya and make him an Uthra in the place
of Lig;lt.»

GR IIT 11025 (Pet 10218)
P50 MTORD N7 TRONTR RUTIT NT A2DBINT 1D

When the Splendour of sze spoke tn him [Adam], then Adakas
Ziya ascended to his place.

GL IT 18; 486 184874 (Per 6113—621).

RIND  JNT L L IROON JNDORTT 0P332 NOOND SNOR R
NTY IN L. TNIDON JND IRINDTINT 037 D020 I3 IROIDN
CTIRREND JINMNIGD B RT3 IRDY RTY AR X270 RO
RTNT XTI AR AONYT NIINID ADINGNIT ROOND NN D5RD
LFSUNIOT ROWIYND MONTOYT NEON 5y .., x0an nby

»[An Uthra, messenger from the Life, says to Adam Kasia:]
'O, thou hidden Adam [Adam kasia = Adakas], who brought thee
from the House of Life? ... who sent [thee] and caused thee to
dwell in Tibil and to sit in the house of thy enemies? If the
Mighty One had known of thee, if the Great One had known
of thee, he would not have commissioned thee from with him! ..
Adam kasia spoke and said to the man who had asked him:
'Verily, o, Father, the Great One knows of me ... but the worla
to whick I have come [down] cannot be made nought®

t Adam is created from Adakas, Adakas is the Father of Adam, in the sense
that Adam, properly speaking, did not exist as a human being, 'with spirit in
hin’, until Adakas descended into him. By Adakas’ descent into Adam, Adam’s
individual spirit was born. This spirit ascends to the House of Life and dwells
with its father, Adakas Ziua.

? That the splendour of Life speaks in Adam means that he has been
wakened up to a recognition of his celestial nature and spiritual home. Thereby
the communion with his spiritual home is established: Adakas Ziya ascends to
his place.

3 Again the close conjunction of Adakas with the earthly human existence
is involved.
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GR X 245 10—12 (Pet 244 13—15)
RANRT R=T D99FT 993032 ROR2SWW SINFAXRDTY X057 RIM
RVDI=T RI™NRDD

»[Adakas speaks:] 'From Me the generations |tribes] were spread
in Tibil, and it was [/ who sowed the seed in the womb of the
women.»!

GR 2441439 (Pet 2438 _2446)

NINFT ONTNI TIONDIT KON RTOND NOLR 72T NIRRT ORINTN
JIMINNR INFINT JITIRDIOD DY TINT NIRAST INRTRD ANPNT AINT
TIVLOIRDT RAN L. NTIRIIND NIV 7O TNDIRMT L L NI
787 JIEDIRD FINEDT j27 ROD RUIONT NUNTIII NUINIT RO
DUmNNDDT NS RONBOWIT TUPT3 DNTND NI UINT baap
SINNEDT RIS FRITISDON JI0RNI INTIRT RONITIWT jOAN
NODRIMT  RMINADW ACTET ONONTDT NTINI DOMST jNATAN
SRTURT 73D NI ONTMTONTINDG NUW1 N@BR O m mm

TSDNRET RORT NN ONRDNTNIT

»Adakas Mana who came from the hidden place and fell into Adam
and Hawya, his wife, and raised Adam and Hawua, his wife, on
their feet®, and enlightened their eyes in order to see ... and then
those seven planets ... said: 'They (Adam and Hauua) shall not
listen to the words of the strange man [Adakas] who has come
here, and shall not learn [accept] his teaching; and since it is
we who have created Adam, he shall arise and listen to us
and to Ptahil, our father, and the tribes [generations] of Adam
shall arise and worship [serve] us and Ptahil, our father. But
now he loves the strange man whose words are strange and
estranged from the world® and Manda dHayye dwells in the

! Adakas represents the inception of spiritual existence in bodies of flesh
and blood.

* The descent of the Spirit from the Celestial World into mortal bodies is
a 'fall'.  This fall has, however, probably no moral import. Before Adakas’ fall
Adam and Hayna were not human (-spiritual) beings: they belonged wholly to
the world of the 'Seven’.

® The contrast here between the lower world and its beings, to which
men also, by force of their bodily nature, belong, and the celestial world, to
which men belong when recognizing, or waking up to, their spiritual relation
to this world which latter is ’strange’ to the beings of this world, may be
compared with the Jn-ine expressions: v <d zdopw #v... 2ot 6 z6opog adtdv odx
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treasury of Adawi's heart and in Adakas Mana who came and fel!
into him.»?

The quotations from Mandaean literature given above will have
tended to show quite clearly what import and connotation are
attached to the descent and ascent between the Celestial and
Terrestrial worlds. The central ideas are: (1) the spirits of men
do not belong to this world, but have their home in the world of
Light, (2) from the world of Light the spirits have come down to
this world by a descent, (3) this descent is comprehended in the
descent of the First Man, or the Hidden Man, Adakas, (4) the
salvation consists in the ascent of the First Spirit and the individual
spirits to their home, (5) this ascent can only be brought about
through the descent from the world of light of a messenger-saviour,
who makes the voice of Life heard to the spirits, 7. ¢. wakes them
up to recollect their celestial origin, and through the ascent of this
messenger, by which ascent he prepares a path for the awakened
spirits. (6) there are several messenger-saviours, the plurality in
some contexts being traceable to a connexion with ®on-conceptions;
frequently the messenger is called 'son’, the firstborn son’, 'the
Unique One’, (7) the Power inherent in all the messengers is
identical as is also their function; (8) since the different messengers
in the same tradition are termed 'Unique’ or 'Son' or 'Firstborn’,
it is evident, that it is really the Function of or Power inherent in
— or given by the Mana or Life to — the messenger, that is intended
by the said terms. (Cf. Corp. Herm. I 22 quoted below on 316))

From this it follows, that Jn 313 oddelc avaBéfyrev cic 1dv
obpavdy &t pi) 6 &x tod odpaved matafdc could be applied with per-
fect adequacy to the Mand=zan lore. Even the sequel, & vibg 70b
avBpdmovn, could, by substituting the corresponding Mandzan con-
ception, be maintained to fall in naturally with the ideas referred to.

No parallel to the emphasis on exclusiveness appearing in
Jn 313 is, however, to be found in Mandzan literature. When read
against the background of Mandaan representations, the exclusive
tendency of Jn 313 becomes especially striking, and can scarcely
gy (119, 6 xdowoes se bz Fpw (17%), dpeig &z todTov Tod zdopov 3574, Her odx
eipt &x 0D zdopoer Todtov (8%); el &z Tob zdomov Fte, 6 xdowoeg dv 16 Wov il
6w 8% 2z ol x63pou olz ioté ... Bk Tedto wioel DS 6 wdapos. Ptahil here appears
as the ’prince of this world’. '

t Cf. Reitzenstein, fran. Erios. Myst., p. 54 (commenting upon GZL 1131%):
>Weil Manda d'Haije der Urmensch ist, ist die aufsteigende Seele, der iow

@vbpomo; (Adakas), sein Abbild und er ihr Abbild. Erst in der Verenigung mit
‘hr kehrt er selbst wie zum Himmel zurficks.
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be interpreted otherwise than as a strong refutation of some current
and prominent doctrine or belief of the time concerning the pos-
sibility of ascent into heaven. The doctrine in view cannot, how-
ever, have been any lore of the kind represented by the Mandaan
salvation-mystery; in that case the formulation would have been
quite different. The teaching addressed can evidently not have
had for its tenets the pre-existence of spirit, his descent from
heaven into earthly life, and, in particular not the inclusion of the
individual spirits in the First Spirit or First Man.

For the connexions implied by the assumption of such a
refutation being intended by Jn 313 some other current ideas must
be called attention to.

In the first place, then, it may be well to exhibit a few
Rabbinic dicta relating to the descent and ascent of the §°kina,
7.e. the metonym for the Divine Presence.

Billerbeck! adduces as a parallel to the present Jn-ine passage
a dictum by R. Yose ben Halafta (about 150 A.D.): 78 Sukka 5a:

'R3D 270D MBNRT Awn MOy 81 mPmS MDY ot 8D 2%m
muES MU0 ANt RD1 ST 202D jmy panmt md oonw oomen
7y 2ONSTT IIMED MWD A5YRS 030 7 Oy ;o990 3onom
51 .2°mED MOEYR ASYRS L2oR0In tm By RImR S103 Ran
FUBD SUTONA DR MDY AwRY 2°mD XTI SRR RNt nwn nby
2oEoMY FSBYA SRR [HYRAYSn NY03 MO DY IomSr mNEyn
W WACDW TRD! oM 9 =77 33y OBy TPUD NRDD "ID IMND

‘ ST 50! 1TY 2IvT ANP2W U
»Never did §°%kina descend on earth nor did Moses and Elijah ascend
on high, as it is written (Ps 1156): »The heavens are heavens for
YHUH, but the earth he hath given to the children of men».*> [How
can it be maintained that] S°kina never descended on earth? Is

it not written (Exod 1929): 'And the Lord came down upon
mount Sinai'? [Answer:] There was a distance of ten fingers’
breadth [between Sekina and the mount]. But is it not written
(Zech. 144): 'And his feet shall stand in that day upon the mount
of Olives'? [Answer:] Nevertheless it is to be understood that he
remains at a distance of ten fingers’ breadth. [How can it be
maintained that] Moses and Elijah did not ascend to heaven? And,

1ii 425.

? Billerbeck quotes only as far.
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lo, it is written (Exod 193): And Moses went up unto God'.
There was a distance of ten fingers’ breadth. But, lo, it is written
(2 Ki 211): 'And Elijah went up by a whirlwind into heaven’.
Even here it is to be understood that he did not ascend higher
than that there was a distance of three fingers’ breadth. For, lo,
it is written (Hiob 269): 'He holdeth back the face of his throne,
and spreadeth his cloud upon it’. R. Tanhum said: this teaches

us, that the Holy One spreads of the splendour of his S*kina and
clouds it round about.»

Since S°kina means the Divine Presence among the terrestrials,
a dictum implying that $°kini never descended on earth is im-
possible. It is also apparent, that the intention of the passage here
quoted is simply to convey that the Divine Glory can never be
fused into or amalgamated with the terrestrial world. The tradi-
tions concerning the descent and ascent of S*kind are further
illustrated by the following passages:
*Ab. d°R. Nap. 34:
NN RPN MRIY 7Y 153 DAX 290 5P AW M0 DI ey
RT3 0 01 IR DTsan 2193 RNt (a3 S5mnn SomON o Dap
FNPYIOM ANTNT 01 STOR NI 21703 MRNT DTS NG 20Yn PN
5y PARY TUNNDA T 1203 TNt 1w bexna nnne b Anan
23995 9399 | 5y 40 5=y 5w e3003 nnRt 9 b oo o o
N5Y =112 A0 mim Avem e mmRey fszoweprs pmnt oym 5o
SENIT YT TIAYR DANT 13 N3 5NAEe omdx Moo i mppe
TRYYT ARIT 1R 313 0RO DVES ATNYT nnNe java
30w mpSN0Y MIDYA AN L INIm Am DY RN 2902 15aa
Dam JRERDY NI JNEND 37170137 27795 NMIED7T Sipnr> 2pnn
Aty PEInd 320mm aamy S5°mm 235 20333 UTwy S°3nD owd
DoSF SmnY D0an AmD YR MY maTant Mamd S0y Deinnd
Moy °E50 MPONLI 13%EwY 3T

sREE LY

»There are ten descents of the $%ina to the world: (1) to the
garden of Eden Gen 88 (2) to the generation of the Tower of
Babel, Genz 115 (3) .to Sodom, Gen 1821 (4) to Egypt Exod 83
(5) on the sea Ps 189 (6) on Sinai Ezod 1920 (7) on the temple,
Ezek 442 (8) in the pillar of the cloud, Nasm 1125, (10) in the
future S$°kina will descend in the time of Gog and Mdgog, Zeck
414 [the ninth descent is missing in the text]; in ten stages the
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§°kina ascended, from one place to the other, viz. from the mercy-
seat to the k°rub and from the k°rub successively to the threshold
of the Temple, the two k°rubim, the roof of the Hall, the wall of
the Court, the altar, the town, the Mount of the Temple, the
Desert, and from the desert the S°kina ascended on high.» The
ascent refers to the S%kina departing from the Temple destined
to be destroyed.

ExR 2:

...30I03 T Ao mnom A3 fan 8D oy jams a2 Swaw va
[ ! .

[P0TT MRS TMIN YON n mpdnos w'a 3nmeas
...°3°5% SRTDn ATt mETa R ©195 Naw kL Bowmn gimm
... TER 933 N3 PEIEY WA 130Y 200wa 0oew RN A
23130 PEYEY R 13y Aon mDw poomd mnnn wmw =fyw

TR "33
»R S°mu’el bar. Nahman (374 gen. Pal. Am.,) said: until the
destruction of the Temple S*kina rested in the midst of it ...

and with the destruction of the Temple the Sekina ascended . ..
R ’Elazar said: The $°kina did not move from the Temple...

R ’Aha said: the Sekina did certainly not move from the Western
Wall... R Yannai said: even if His Sekina is in heaven, 'his
eyes behold, his eyelids try, the children of men’ (Ps 114)...
even it seems as if he had removed his §°kina from the Holy
Temple, 'his eyes behold, his eyelid try, the children of men’.»
7B Baba Bapra 25 a:
203 myvszme o3 Reswan 2R 2951 553 MIU0T 120 NOSEIN 030
NS e a1 omzm o 0wy ADR 5935 1N AR N
TOMPRR (TR SWh oAbz oipnn 13 onasT o9 W cniseD
ASZRM NERID JRIMCRT PPNIMTR SE PRYNTHY SIS ot SaN
10277 ROR MANI WD MIENTT R3O 3T 7R 1TRRT DD oope
noa Aoy ~20 Snynzs 'moant o3 mresrmr <nSn tmanes
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»R. Hosa'ya (st gen. Pal. Amora) held that Sekina is every-where;
for thus says R. Hosa‘'ya: whence do we know that the Sekina
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is everywhere present? It is written (Nekem 96): *Thou, even
thou, art Lord alone: thou hast made heaven etc.’ Thy messen-
gers are not like the messengers of earthly men. The messengers
of earthly men bring back their message to the place from which
they are sent out. But thy messengers bring back their message
{report at) the place to which they were sent. As it is written
(Fob 3835) 'Canst thou send lightnings, that they may go, and
say unto thee, Here we are? It is not written 'that they may
come (back) and say’ but 'that they may go and say’, which shows
that the S°kina is everywhere present. And R. Isma‘el also held

that the S°kina is everywhere present; for there is a Baraipa from
the school of R. ISma‘el [running as follows): Whence do we know

that the S°kina is in every place? From [Zeck 23]: ’and, behold,
the angel that talked with me went forth and another angel went
out to meet him'. 'Affer &im’ is not written here but 'fo meet

him’, teaching that the Sekina is everywhere.»

Pesiqg. 1b, GenR 1913, CantR on 51
=Py mRwY yIpz TEhnm NOR Dox g mm wimd -3 Nan afx
Yopa2 m3Dr mpenoy 2mAR NUm jID L mRem 2ennnna mene
SiZnn 7T 35 BN 79T NA ¥Rt mpSMSI 1P NUM jENtT

7721 15 zmman tmea oeexmy B smite md o mateEe om JeB

»R. Abba bar Kah®na (3rd gen. Pal. Am., disciple of R. Yoh®
nan) said [with reference to Gerx 38]: It is not written here m‘4al-
lek (walking) but ﬂzz‘p/zallak, in order to convey the sense: he was

about to ascend (/7%: leapt and ascended|. Originally S*kind was

among the terrestrials. As soon as the First Man sinned, Sekina
retired to the first heaven; with the sin of Qain it removed to
the second heaven, with that of the generation of Enos to the
third, of the generation of the deluge to the fourth, of the gene-
ration of the confusion of tongues to the fifth, of the Sodomites
to the sixth, of Egypt in the time of Abraham to the seventh,
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Corresponding to those [sinners| there arose seven righteous men:
Abraham, Isaac, Jacob, Levi, Qehath, Amram and Moses. When
Abraham arose, he caused it [the é"kini] to descend to the sixth
heaven, Isaac to the fifth, Jacob to the fourth, Levi to the third,
Qehath to the second, Amram to the first, [at last] Moses arose
and caused it to descend from above to below [Ze. to the ter-
restrial world again, as in the beginning]... The wicked do not
cause the S°kina to dwell on the earth.»

The ideas of the descent and ascent of the S°kina in Rabbinic
are inextricably interwoven with those of the righteousness and

sinfulness of men. The ascent of the S%kina is a symbol of Man’s
severance from the Divine through his sin.! A generation of
men, or the people of Israel, or individuals, enjoy communion with
the Deity in measure as they are good, pure, righteous and humble.”

The ascent and the descent of S°kini are in such connexions
as these also viewed as the ascent from and descent to earthly
men of Celestial Nature and Eternal Life. Thus, when acc. to

the dictum quoted above the S*kina ascends from on earth to
the first heaven with the sin of the first Adam, this is to be
put in relation to the wide-reaching speculations on the Celestial
Nature of the First Adam before his sin. These speculations
show traces of a conception of the 'First Adam’ P2'NI1 TN as
being the Celestial Original Man, in many features resembling the

conception of Adakas-Ziuva of Mandzan literature. Thus Agam
ha-Rison is co-extensive with the whole world®, possesses celestial

Splendour, Z7y, celestial Light, *Ora*, and also [celestial?] strength
or Power (7dgef).5 With Adam’s sin these are removed from

' On this cf. Abelson, Zmmance of God in Rabbin. Lit. pp. 135—142.

* 7B Qid. 10b, Sab 92a, Ned. 38a. For »Serina dwelling with an indi-
vidual (or Israel)» vide TB Sota 3L for »ascending from an individual (Ester)»
vide TR Megilla 15b, adducing Ps 221

3 7B Hag 12a.

4 GenR 12s.

5 GenR 214:

A'apn lzily NROwR MO P '['7:‘\’1 b agphn mnd o
W T Tor A"2pa Sy e s Torm mm 05 meab ~Ad

WROwM MB M wns S
»R Simon (37d gen. Pal. Am ) opened [his discourse with reference to Hzob 14":]
"Thou made him strong for ever and he went (away); thou didst change his
countenance and send him away’. The strength (power) which the Holy gave
the First Man was for ever, 7. it was intended to be his eternal possession
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him, or, as it is explicitly stated, taken up to heaven by the
Holy One to be preserved for the righteous in the world to come.
The idea of the descent and ascent of S°kind is here so promi-
nent as to exclude any representation of the descent and ascent
of the Celestial or First Man. Thus it is interesting to notice
that the attainment of salvation and eternal Life is viewed pri-

marily from the point of view of the. S*kina's coming down among
earthly men.}
It is evident, that jn 313 cannot primarily be directed against

the Jewish conceptions of the descent and ascent of Skina, It

is true that Jn sees the Sekina embodied in the Son of Man; the
conception of Jn could, no doubt, be expressed thus: there is no

descent of the S°%kina except in the Son of Man: Jn 174,18, Ne-
vertheless the formulation of Jn 813 shows that it is directed not
against the theory of the descent of the Divine among men, but
against some theory of an ascent or ascents into heaven. It was
shown above, that the theory thus rejected cannot be the concep-
tion of the Saviour-Messenger’s or the Spirit’s ascents into heaven
as contained in the salvation-mystery. Hence there is only one
conception known that can possibly be intended in the contro-
versial utterance, viz. that assuming that certain especially gifted
or saintly men had ascended or could ascend on high while still
on earth. The particular bearing of the theory rejected can be
conjectured from the context of Jn 313. The preceding context
contains two ideas connected with the ascent into heaven; viz.
the vision of (or entrance into) the Kingdom of God, the highest
realm of the celestial world [33] and the knowledge of the Celes-
tial realities [t &movpdvia; 312). Now the vision of the heavens,
especially the highest heaven, the Divine Abode, and the know-
ledge concerning Divine Secrets of Past, Present and Future derived

As soon as he abandoned the knowledge of the Holy One and went after the

knowledge of the Serpent, then 'thou didst change his countenance and send him

away’. [The same view R Simon supports by a reference to Hivd 12%].»

v Tank Hey. Bem. 20:

TR ORI Sx2 52 55 7203 b1 N b neTw MnNe'D xan obwh
obwb o

»In the time to come, when I shall bring my Sekina back to Sion then I shall

be revealed in my glory to all Israel and they shall then see me and Zive efer-

nally. Similary, acc. to 7B Ber 17a, the righteous in the world to come will

enjoy the splendour of Sekina which was taken away from the first generation

Cf 2 En 4—6.
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therefrom, are precisely the central features of the ideas in Jewish
Apocalyptic and, at the time of Jn, also in some of the Merkaba-
ecstatic circles. The ideas of the former are too well-known to
need any special résumé here. With regard to the Merkaba-
mysticism, a distinction must be made between the esoteric, or
Merkaba-experiences proper — which really were a salvation-
mysticism — and the popular or coarsened theories about the
Merkaba-mysticism' dwelling upon the external form of the Mer-
kaba-traditions. The controversial formulation of Jn 313 would,
no doubt, best apply to the latter, coarser form. In this connexion
also such typical representations of the ascent of the spirit as
those of the so-called Mithras-Liturgy and Corp. Herm. I must
be taken into consideration.® Further the utterance of Jn 3713
must be put in relation 2 Cor 122—4,

Before concluding the question on the controversial bearings
of Jn 313 it will be necessary to investigate into the positive
bearing of the passage. In view of the background for its teaching
suggested above, it is apparent, that the passage, in common
with preceding passages referring to the Son of Man, conveys the
essentiality of the Som of Man. This essentiality may here be
expressed thus: Zhere is no ascent into heaven apart from the Son
of Man.

The essentiality of the Son of Man does not, however, imply
an exclusiveness. The literal meaning of the passage, which seems
indeed to imply such exclusiveness, is impossible. The whole
context revolves on the idea of entrance into the Celestial World;
and the subject is the question how a man can enter the Kingdom
of God, which is answered to the effect, that if a man be born
from above, he enters the highest celestial realm, In relation to
the context the intent of Jn 813 is simply to bring out the
essentiality of the Son of Man jfor man's generation from above:
there is no birth from above apart from the Son of Man.

L Cf. Abelson, Jewish Mysticism, pp. 33—39, ctr. pp. 40 ff. The difference
between the two is very marked, and, strangely enough, obtains down to
medizeval times. The popular or coarse Merkaba speculations and trainings
revolve on the three themes of ecstasis, magic and abstruse revelations.

? These may be said to be representative. It is of no avail to reproduce
here again the various representations in Greek and Hellenistic literature and
Gnostic systems of the ascent of the spirit. For conspectuses of these representa-
tions reference may be made to Dieterich-Weinreich, Fine Mithras-Lithurgie®
pp. 170—212, Lietzmann, Komm. 2 Cor, Exkurs. on 122 Windisch, 7d., pp. 374 ff.
G. P. Wetter, SG pp. 101 fl. SAngus, Myst. R. and Chr. pp. 103, 107, 140.
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This import, necessarily, brings with it the Znc/usive aspect:
no man can enter the Kingdonr »f God without the Son of Man,
but with or in the Son of Man it is possible to ascend to heaven.
This idea is in keeping with Jn-ine thought, cf. 142—4,6,23 etc,

At this point it will be possible to decide in what relation
Jn 313 stands to 2 Cor 122—4. Although Jn, as will be further
dwelt upon later, does not seem at all to uphold any ecstatic
views with regard to the way of communion with the Divine, it
will appear that Jn 313 cannot be controversially directed against
2 Cor 122—4, since both have one essential idea in common, viz.
that the ascent to heaven is made in the Son of Man (Paul: in
Christ); the man who can in reality ascend to the Celestial
world is 'a man in Christ’ (0ida dvBpomov & Xpiore. .. dprayévra
Tov towobtay Ewg tpitov obpaved). This is clearly brought forth also
by 2 Cor 129: Ya Emowivaocy &r’ ut 4 Sovopes tod Xpiotod; Paul
always, whether in heaven or on earth, moves in Christ: Christ's
S°kina dwells with him [Eroapaay).

Ju 8713 naturally recalls also Rm 106f. and Ep/k. 46f. In
Rm 106ff. Paul says: + & &x mistewg Suxonocbyy) obtwe Aéyet. wi)
etrye &v o wopdig ocovr tic dvafiicetar sl tov odpavéy; todr Eotiy
Xpiotdv natayoyeiv: § tic wataPijoetar el Ty &Bvocov; todr Eotiy
Xptotdy &x vewpdv avayoyeiv. akha tf Aéyer; dyybe cov 1o (s Eorw,
& tp otdpati oen wal &v tf xapdig covr 1edT Eomw o fEjpe tic
miatemg § ApdAGOMEY.

Here the avaBascic of an individual is midrashically connected
with the xataBasts &x tod odpavod of Christ; the implication alluded
to as associated with the main intent of the passage is that an
avéfasic with the object of Xpiotdy natajorely is no longer neces-
sary: although ascended, Christ is present with the man who carries
the belief in him in his heart, Christ's power dwells with him
(2 Cor 129). It may not be out of the way to compare with this
the predominance of the idea of the S°kina's descent over that of
man’s ascent in certain Rabbinic conceptions.! With the latter
part of the Pauline passage the idea of Christ’s descent to [and
ascent from] the world of the dead is touched upon (cf. 1 Pet 3191
For this must be referred to the discussion below or Jn 5 25.

Eph 47 introduces the terms of avaBasic xai xardfastc in
a connexion nearer to the central ideas behind Jn 813: ‘Evi 38
endoty Np@v 8360y 1 ydps xate o pérpov Tig dwpeds tod XpLatod.

! Above page 94.
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Siv Aéyer [quoting, Ps 6819] avafac elc Bdog ymoaldrevcey alypo-
looiay, Ewxey ddpata toic avlpomors. to 0% avéfn ti domy et p)
Bre wal xatéfn) els ta natotepa pépy tic Yic; 6 natafas adrég ot
xal 6 avafog dmepdve wavtwy t@v odpavéy, Wo TATPOGY Td Tdvra.
The first thesis here may be said to be that the reference in
Ps 6819 to the avdfasic is an adumbration of the avaBasig of
Christ. The second thesis is identical with that of Jn 313: the
avéfaste presupposes the xatdfasic and both are properly applied
to the one man and son of God: Christ. Thirdly, however, the
avafocte and xnardfacig. of Christ are brought in connexion with
the believers; the gift (Swped) of Christ from above to the be-
lievers is that of their growing into him, becoming part of him,
thereby partaking also of his Life or very being. This is brought
out in vss. 13—I6: péypt xataveicmpey ol whvieg sl Ty Svértyra
tfj¢ mictewg ual tic Emyvdcens Tod viod tod Beod, sic &vdpa téhetoy,
el pérpoy fhxiag tod wAnphdpatos tod Xpiotod . .. akrbedovreg Ot
gv ayamy adpcopey elg adtdy ta mdvea &g oty %) xepary, Xpt-
otée, &6 ob mav tb odpa cvvappoleyodpevoy ... This, it will be ob-
served, is congenial with the interpretation of Jn 313 as including
in the oidc tod avlparnov also the believers. The simile is parallel
to that of Jn 151f, conveying the same sense: vs. § &b el
dpmelog Opele ta xAfpara . . . yopic &pod od Sdvachs wotsiv 0ddév.
The bearing of this essential-inclusive import of Jn 313 on the
preceding context may now be summed up as follows: no one has
ever entered or can ever enter the Kingdom of God, nor ascend
to the highest realm of the celestial world, without being united
{through faith] with the Son of Man; but in order so to enter the
Kingdom of God one must become a new being: be born from
above from the Divine Efflux in the spirit; this Divine Efflux,
the Celestial Life-genevating outflow, is infused by the Son of Man,
who descended from heaven. The teacking of Fn 313 1s hence
directed against the theories maintaining that man earthly can
ascend o heaven without the Son of Man and obtain knowledge
independently of him. The theory addressed is probably in the
first place Jewish to judge from the context where the contro-
versy is with a Jew. Thus Jn 3.3 seems to imply the rejection
of the traditions of ascensions into heaven made by the great saints,
patriarchs and prophets of old (avaBéBrxev, has ascended), such as
Enoch, Abraham, Moses, Elijah, Isaiah, and also of the views of
those who at the time maintained that they could ascend to heaven

727451. H. Odeberg.
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and obtain knowledge of Divine Things and therefore had no need
of the Son of Man. It might not be deemed impossible, indeed
it is highly probable, that Fewish opponents would argue against
the essentiality of the Son of Man by pointing to the traditions of
the experiemces of the patriavchs and prophels, just as they are
represented as pointing to them in other similar controversies (cf.
especially Jn 8).

The question arises, however, whether the controversial position
of Jn 313 implies the rejection altogether of the spiritual experiences
of those saints of the Old Testament. The answer will be that
such a rejection is not implied. The issue is with the theories of
opponents basing upon the said tradition, not with the celestial
character and experiences of the patriarchs and prophets.! The
Jn-ine retort to those opponents would be formulated to the effect
that even the saints and prophets could do nothing without the
Son of Man; if they ascended to heaven it was in the Son of Man,
in union and communion with him. This is indeed alluded to by
Jn 856 °ABpasy & motip ey Jredhidocate Mo Wy iy fHpépay
iy ény, xal eldev wal &ydpy .. . mply “APpacy. yevéabor Eyar etnf.
The rejection of current gnostic and similar representations of
ecstatic ascensions into heaven, was, on the other hand, no doubt,
unqualified, in so far as they would imply the possibility of such
ascensions with the help of each their own ystpaywyoc. It may be
suggested, however, that the conceptions here in view, were rather
those of the more popular, rude form, than, for instance, a represen-
tation of the kind found in Corp. Herme. IV reproduced above?;
with the latter Jn really has very much in common; and his pos-
sible arguments against that kind of speculations take a different
form. The very best survey of the various forms of the popular,
rude notions to be considered is given by Wetter?, and to that
survey must be referred here.

It has been shown that the import of Jn 313 is organically
connected with the preceding passage and that the same sphere
of ideas underlies the whole context. It will only be natural to
surmise that the same connexion of thought applies to the following
context. In particular, it may be suggested, this general sphere
of ideas must be brought in relation to 314,15 xat xaldg Moboic
dpmaey <oy GgLy &v tf EpY, obtag 6dwbfver 8t v nidy ted @v-

* Cf. Box, Agocalypse of Abraham, pp. s5ft. Test. of Abrakam, p. xviii.

* pp. 73—75, Corp. Herm. 1 30, 32.
! Wetter, Sokn Gottes pp. 101—113.
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fpdmov, va =g 6 maedov, Ev adid Ey {oyv aioveov. The
question to be decided is: what is the przmary connotation of the
Sgwbivar. Itis universally recognized that the bywb7yat has the double
significance of referring to »the future elevation» of Jesus »on the
cross» and his »glorification; the elevation on the Cross being» for
him sthe pathway to his restoration to his pristine glory».! There
can, so it seems, be no doubt that the said double significance
applies to the passage. The primary significance, however, might
be arrived at by the application of the methodical rules hitherto
used for the Jn-ine dicta. Thus, it may be maintained, there is
here the usual essential-inclusive connotation of the term Son of
Man, and, further, the ideas intended to be conveyed are in keeping
with those of the countext.

The inclusive connotation of the Son of Man here must be
seen in the unity of the believers with Him, adequately described
by ZEpZ as a unity of body where the Son of Man is the Head.
Hence the 5¢wbfyar may be referred not only, nor even primarily,
to the future elevation of the Son of Man to his pristine glory —
that is the second or final stage — but to an experience or a
happening in the present with the Son of Man in relation to the
believers. This experience, further, is connected with the matebety,
and this again with the act of gazing upward, directing one’s
[spiritual] perception on high, to the Son of Man, [through the
simile of the serpent of Nu 218,9]. The hypothesis then may be
put forth, that the b¢wbfvar refers to a spiritual experience with
the believer, in which the Son of Man as united with him and
abiding in him, is elevated in the believer's experience, to his
spiritual gaze, so that the believer is saved, ascends, in aspiring
ever upwards, towards the 8¢fa, the 'image’ of the Celestial Son
of Man; the experience here intended is identical with that de-
scribed by Jn 644: oddeic Shvatar ENOsiv mpde pe 2av pi 6 marip
6 méppoac pme Elndoy adtdv. But also the second or final stage is
inclusive for the Son of Man and his body: the believers; in this
sense the d¢wBijvar relates to the glorification of the Son of Man
in its 'final’ sense, viz., through and after his death on the Cross.

' E. Carpenter, /W7 p. 366, cf. 348 and 398. Similarly Bauer, /£v, p. 53
»auch dieser [der Begriff des idobsfen,] (ist) einer der bei Jn beliebten doppel-
deutigen Ausdriicke. Zunichst nimlich besagt er ... die Erhohung zur Herrlich-
keit; d. h. in den Himmel... Daneben aber umfasst er auch jene Erhohung,
welche die Voraussetzung der Erhebung in den Himmel ist, die Erhohung ans
Kreuz 1238 818, Cf. Loisy, Le guatridme Evangile® p. 166.
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Correspondingly there is a final ascent of the believers, when they
definitely and in the complete sense of the expression will be
’born from above’, 'have eternal Life’ (3 14); this is expressed in
the passage adduced, Jo 644, by the words: xayd avastice adtdy
&v tf) doydry fpépa. Cf. below ad loc.

This interpretation is confirmed by Jn 1232: xéyd év 0dwbd
gx tiic Yijc, mhvtoag EAndOL Tpdg EanTOV.

It is strange to note that the ideas and expressions occurring
in Jn 814 compared with those of the context and of 644 and 1232
appear in almost identical form in Corp. Herm. IV 5 and 11D
quoted above.! Here those who have partaken of the Divine Gift
(corresponding to the B8wp of 85, cf. 410 and ¥wxev of 316) are
said to lift themselves up as far as to the highest heaven or above
heaven [€avtode vwoavteg] to behold the Good.  The upward
path is found by gazing intently upon the likeness of God? with
the eyes of one's heart; the likeness, then, will guide the aspirant
on his way, the sight will take possession of him and draw him
upward (avékzxat).

The constitutive difference is this, that according to the basical
thesis of Jn the likeness of God is contained only in the Son of
Man. No other object of vision can draw the perceiver upwards.

It is apparent, that, as Jn 34 naturally connects with 313 in
its essential-inclusive use of the Son of Man, and thereby also
with the idea of birth from above, it no less links up with 151
and 114, The ideas meeting here are those of vision, aspiration,
and ascent. Those who perceive the glory of the Son of Man as
the glory of the only begotten of the Father, they are drawn up-
wards towards him in his celestial aspect; again, their upwards-
tending aspiration, their believing in him (8!5) is 'met by Him
through his conferring upon them the Divine Gift, the Divine
Efflux, which gives them power to become children of God (172),
to be born into the spiritual world, to ascend to heaven, to enter
and behold the Kingdom of God.?

Lp. s

? = the teaching imparted by Hermes.

8 Cf. ]. Krevenbihl, Evangelim der Wakrkeit, p. 448 [independent of the
general research on the 4th Gospel]: »Wenn der Mensch &roupiviz erkennen will,
so kann das nur dadurch geschehen, dass er selbst aus einem émiyeiog ein
tmoupdvio; wird. Was ist aber das hdchste émovpaviov im Sinne der Mystik und
Gnosis anders, als das evige Leben, die Erkenntnis des allein wahren Gottes
und des Gottesgesandten, der den wahren Gott verherrlicht und sein Werk voll-
bracht hat (17%). Auch dieser hachste Inhalt himmlischer Erkenntnis kar von
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Before proceeding to the further development in 3:6—21 of
the import of the organism of conceptions contained in 3115 it
will be necessary to consider the question relating to the use in 314
of the symbol of the serpent of Nu 2{39.

From Jewish point of view the 'serpent’ could not possibly be
connected with the idea of salvation. The Rabbinic dicta on the
serpent, YN, show that one was much too preoccupied with the
speculations on the evil import of the serpent figuring in the story
of the Fall, Gen 3, to be able to use the word in any other
symbolical sense. The technical term for the Serpent of the Fall
is WMIPR e, the Original [or First] Serpent. He is the symbol
of envy |he envied the first Man his glory: 7.8 San/ 29 a), he in-
troduced unclean or evil snéppa into mankind [7°5°4Ab. Z. 22 b attr.
to R. Yoh®nan|, he 'broke down the fence of the world’ (78 7Ta“nip
8 a], it was in reality the serpent who first fell into sin and intro-
duced evil into the world [78 San/ 39 b], the serpent is the symbol
of the evil inclination, Y71 O [ 7anh. Ber. 7]. The passage adduced
by Billerbeck ad Joc. is indeed representative of the general Rab-
binic attitude to the symbol. Did that serpent [of Nu 218] kill or
give life? [No, it is to be understood thus:| »When Israel gazed
upwards and subjected their hearts to their Father in heaven, then
they were healed; if not, they perished». (Cf. below.) Thatis to
say, to the Rabbinic interpreters the ’serpent’ of Nu 28 in itself
had no symbolical meaning, the only import of the 'setting up’ of
the serpent was to direct the eyes, and /Aearts, of the obedient
Israelites towards heaven.

Also in Mandaitic the Serpent, Aiuid, is the symbol of evil.
Thus GR XV 4 (Pet 313'6) speaks of /Ziuia rabba d*hu ‘Ur mard

dem gewdhnlichen fleischlichen Menschen nicht erfasst werden, sondern der
Mensch muss iber dieses sein Wesen hinaus erhdht werden (0dwfbfjvar Bei <ov
othy 03 avlphmoy). Wie die von Mose erhdhte Schlange fiir die Israeliten das
sipBohov swtnpiu; war, in dem die von Schlangen Gebissenen Heil und Rettung
fanden, so liegt Heil und Rettung fiir den Christen nur in der Erhebung tber
den fleischlichen Menschen mit seinen Erfahrungen von Gericht, Tod, Verderben
zum Glauben an das ewige Leben. Der Mensch muss erhoht werden, damit er
als Erhohter in sich selbst den Glauben habe an das ewige Leben. Das vdwf7ver
des Menschensohnes ist also dasselbe Bild wie das dvaBaivew el <ov obpuvév,
wie das dvoley yewnfiver (837 =1"%), upd wie die Jakobsleiter und das peifw
<obzov in 150f  Nur der in seinem Wesen himmlisch, geistig, gottlich gewor-
dene Mensch versteht das Himmlische, Geistige, Gottliche, und nur der uber
seine irdische Daseinsform hinaus erhohte Mensch hat in sich selbst das Wesen
und Prinzip des neuen, christlichen Geistes, das ewige Leben.»
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d*hasoka Sumek, the great serpent whose name is Ur, the Lord of
the Darkness. (Cf. GR 777 8610 8817))

Against this stands the well-known use of the Serpent, o,
in the mysteries, and especially in Gnosticism, where the appropria-
tion of the OT narrative of Nu 216—9 meant the application of
allegorical interpretations to the @M mentioned there. Thus Hip-
polyt reproduces the speculations of the Ophitic sect, called
Peratz: »The gods of destruction ... are the stars which bring
upon those coming into being the necessity of mutable generation.
These ... Moses called the Serpents of the desert which bite and
cause to perish those who think they have crossed the Red Sea
(the water of destruction). Therefore . .. to those sons of Israel who
were bitten in the desert, Moses displayed the #ue and perfect
serpent, those who believed on which were not bitten in the desert,
that is, by the Powers. None then ... can save and set free those
brought forth from the land of Egypt, that is, from the body and
from this world, save only the perfect serpent, the full of the full
[6 téketog, 6 mhijpys t@v mhpdv pc]. He who Zgpes on this ..
is not destroyed by the serpents of the desert, that is, by the
gods of generation ... He it is who in the last days appeared in
Man’'s shape in the time of Herod ... This ... is the saying 'And
as Moses lifted up the serpent in the desert, so must the Son of
Man be lifted up’' Jn 314, After his likeness was the brazen serpent
in the desert which Moses set up. The similitude of this alone is
always seen in the heaven in light. This... is the mighty be-
ginning about which it is written. About this. .. is the saying: 'In
the beginning was the Word and the Word was with God and the
Word was God. He was in the beginning with God. All things
were made by Him and without Him nothing was. That which was
in Him was life’ (Jn 11—4)... And if the eyes of any are blessed.. .
he will see when he Jooks upward to heaven the fair image of the
serpent in the great summit (or beginning) of heaven turning about
and becoming the source of all movement of all present things.
And (the beholder) will know that without ‘him there is nothing
framed of heavenly or of earthly things or of things below the
earth ... In this... is the great wonder beheld in the heavens by
those who can see.» Further, in V 17: »According to them |[the
Peratee] the universe is Father, Son and Matter. Of these three
every one contains within himself boundless powers. Now midway
between Matter .and the Father sits #ke Son, the Word, the Serpent,
ever moving himself towards the immovable Father and towards
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Matter (which itself is) moved. And sometimes he turns himself
towards the Father and receives the powers in his own person,
and when he has thus received them he turns towards Matter;
and Matter being without quality and formless takes pattern from
the forms which the Son has taken as patterns from the Father
[# B &motog obsa nal doynudriotos Extomobrar tag idéag amd tod
viod, d¢ 6 oldog amd tod warpdc dromwsato] ... All things that are
here are therefore the Father's types and nothing else. For if
any one... has strength enough to comprehend from the things
here that he is a Zype from the Father on high transferved hither
and made into a body, ... ke becomes ... wholly of one substance
with the Father who is in the heavens, and returns thither. But
if he does not light upon this doctrine, nor discover the necessity
of birth, like an abortion brought forth in a night, he perishes in
a night. Therefore ... when the Saviour speaks of 'Your Father
who is in heaven’ he means him from whom the Son takes the
types and transfers them hither. And when He says "Your father
is a manslayer from the beginning’ (Jn 844) he means the Ruler and
Fashioner of Matter who receiving the types distributed by the
Son has produced children here. Who is a manslayer from the
beginning because his work makes for corruption and death. Nowe,
therefore. can be saved nor veturn (on high) save by the Son who
is the Serpent. For as he brought from on high the Father's
types, so he again carries up from here those of them who have
been awakened and have become types of the Father, transferring
them thither from here as hypostasized from the Unhypostatized
One. This, ... is the saying 'I am the Door’ (Jn 107). But he
transfers them ... to those whose eyelids are closed (i.e. to the
celestial world), as the naptha draws everywhere the fire to itself —
or rather as the magnet the iron but nothing else ... Thus...
the perfect and consubstantial race which has been made the image
but nought else s again led from the world by the Serpent, just
as it was sent down here by him.»

It has been necessary to quote Hippolyt's reproduction of the
views of the Peratz at length, since the prominence of the sym-
bol of the serpent in Ophitic gnosticism, within which the doctri-
nes of the Perata fall, has probably been suggestive for the attempts
to read a typological use of the word ’serpent’ for Saviour —
Logos — Son of God, into Jn 374, But for the Ophitic repre-
sentations nobody wuld probably have thought of connecting

t Hippol., Refut. V 16,17. F. Legge, PAil, pp. 154—159.
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Jn 314 with the various representations in the mysteries of the
function of the ’serpent’. When, e.g., J. Grill! finds in Jn 314 a
typological allusion to (Dionysos-)Sabazios, on the ground that the
the cult of the 'holy serpent’ has a central significance in the
Phrygian »Sabazios-religion», and as a support of this compares
the »lifting up of Jesus» in Jn 314 as a means of obtaining eter-
nal life with the initiation ceremonies of the Sabazior-mysteries?
as realizing the regeneration, this, it may be allowed, is rather far-
fetched. The parallel lacks all significance unless it be assumed
that Jn 314 implies a typological use of the serpent as the sym-
bol of Saviour. But precisely this assumption was to be demon-
strated. On the other hand the said parallel lacks the most pro-
minent feature of Jn 314, viz. the elevation of the serpent.

The speculation of the Perate quoted above would, however,
be of importance for the decision of the present question, if it
could be demonstrated that there was an older, pre-Johannine,
stratum of traditions, interpreting Num 2189 and other O.T.
passages in such a sense, that Jn could allude to those traditions
in order to make clear what he intended by referring to the O.T.
passage in question. ’

Now there need scarcely be any doubt that most of the in-
terpretations of the O.T.-passages given in the former part of the
quotation above (p. 102 Il. 10—18) are independent of Jn 8. Similarly
it is quite certain that the interpretations given later in the exposi-
tion (above p. 102 Il. 19 ff.) are dependent upon the Fourth Gospel.?
Some uncertainty, however, adheres to the interpretation of Num
218,9 occurring in the earlier part (p. 102 1. 14) Aowvopévorc oby
onoly, & i Epijwg toic vloic Tapaih dréderle Muwboijc thy dhnudy
o v téhetov, eig 8y of marsbovies obn Edduvovto v cf) dpipg,
tovtéotty dmh t@v dovépewy. The introduction here of the expres-
sion el¢ &v mistebovise recalling the mdc 6 mstehoy of Jn 3 14 would

v Untersuchungen, ii, pp. 218, 219, note 653, and p. 293,

? Grill, Untersuchungen, ii p. 219 note 653: »Die bei der Einweihung in die
Sabaziosmysterien den Mysten dwsch den Schoss gezogeme goldene Schlange
... vergegenwirtigte den Ak: der Vermihlung des Gottes mit dem dabei als der
weibliche Teil vorgestellten Gliubigen und zugleich der Zeugung eines neuen
Menschen, eines gottverwandten Wesens im Mysten». Clem. Alex., Protrept.,
ii 16, 2, Firmic. Matern., De Error. Prof. Rel. 10, cf. H. Leisegang, Die Gnosis,
p. 111, Hast. ERE, vol. x1, p. 406 v. Serpents in the mysteries.

* This is apparent not only from the quotation of Jn 8¢ but also by the
quotation of Jn 1'~4, 8% and the evident familiarity with the whole ideology
of Jn 8.
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suggest a dependence on Jn. But then it is possible that the
wordings of the source used by Hippolyt might have been in-
fluenced by the later adaptations to the Jn-ine language! even in
those parts which were, originally, pre-Johannine or pre-Christian.
And it is not probable that the Gnostics in question, when trying
to re-interpret the O.T. in the light of their doctrines, could have
passed by Num 2189 or any passage containing the word LT3,
'serpent’. Hence it must be concluded that probably there existed
a Gnostic interpretation — of pre-Johannine origin — of Num 218,9
reading in that passage a reference to the- »true and perfect
serpent who was also the Mediator, the Son, the \éyog».

The typological use of the ¥zt of Moses for the Adyog, the
good and true, is found in the wellknown allegorical interpretation
of Num 217.8 in Philo’s Leg. Alleg. ii 20 79: midg odv ivetar
tacig t0d wdbovg; Grav Erepoc Epic xatasxevashi o tic Edac vav-
tiog, 6 sopposdyye Aéyoc. .. (81) dv dv odv Sduy Spic, mhc 6 18dy adtdy
Ofoetar wavo ahnbag: Edv yap 6 vode Syybelc fifov), 1§ tic Edac
Bpat, loyboy xamdelv oyrdds T ovgposhvne xdAhog, tdv Mwboéwe
8oy, xal dee TovTov Tov Oedv avTov, Cliostor: povov idétw xal nota-
voncdte. Notable are the parallel antitheses: the Serpent of Eve v.
the Serpent of Moses, the 73ovij v. cwgposbdyy, the coporeal (sapa)
v. the spiritual (voic); Philo here moves in a sphere of conceptions
quite different both from Jn and the Ophitic Gnosis; yet the simi-
larity with the latter is striking, in so far as Philo sees in the
serpent of Moses a symbol of the Aéyoc.

Next attention must be called to the way in which Justin
makes a symbolical use of Num 2189. Thus we find in Justin,
I Apol. 60 the following: *Ev yap taic Mwscéwg ypagaic avayéypan-
tat g %ot Ewsivo tod natpod Bre 2EfNGov amd Alydmron of Toparhitar,
xal yevdvacy &y tf) Epvpe, amijvinoay adrois lofdha Bupla, Eyidvaite
xol aowides, wai Spewv mdy Yévoc, & &0avdrtov tdy Aadv: xai xat
émimvotay wol Evépretay Ty Tapd tod Beod yevopdyny, Aafeiv tov Mawsta
oAby, wol wotfjoar tHTOV GTavped, xol todrov orisar dmi Ty dyia
oxnvi), xal simelv tp rag 'Eov wposBhémnre t¢ thme tovry, nal
motebnre, & adtp ocwbioesbe. Here Justin evades the word &g
totally, and sees in the object of vision set up by Moses a throg
of the Cross. Striking are Justin's insertion in the travested quota-
tion of Num 218 of xai motedyre (as in Jn 34 and in Hippolyt's
reproduction of the speculations of the Perate) and the use of
the tem swbisecbe (cf. Jn 317 and Wisdom of Solomon 16 below).

! Cf., however, the similar introduction of mavebers by Justin below.
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In Dial 94, again, Justin maintains that the 'serpent’ of Num
218,9 was a symbol of the Original Serpent, the Evil One, and
his being put on the 'sign’ [D3 eypeiov] (Ze. the 'pole’, which to
Justin was a cross) was to adumbrate the coming salvation — by
Him who was to suffer on that sign, the Cross — from the &jy-
pate (bitings) of the Serpent, the djymara tod dpzwg being the
evil doings, the sins. Mvotipiov yap 3t& todtov ... éwijpoace, 8¢
ob watakbety pdv iy Sdvapy tod Epews tob xal tiy mapdBacty Hmd
tod "Aday. yevéahar Eprasapévon Exrvpnoas” swtpiav 3¢ Toig roTEvOVOLY
éni tobrov tov St 10D ompeiov tobrov, tovtést thy oravpedobar pék-
hovta, amd Ty dyypdtev tob Bpewg, Amep cisty al naxal mpdésts,
eidwhohatpelor, nal &Ahae adixiot. To Justin, then, the serpenz was
in no way a thmo¢ of the Saviour, but, on the contrary, of the
evil inclinations; what Justin saw symbolised by the serpent set
up on the cross might be approximately expressed by Paul's word
in Gal 524: of 3 tod Xpiotod ’Insod iy sdpra dstadpusay ady
toi¢ mabfuasty wal taic émbopiog.

In Dial. 112 Justin fiercely rejects the thought that the saving
object of vision in Num 218,9 could be the serpent: It must be
the 'sign’, which refers to the crucified Jesus: ot & 2omlovro eig
adtdv amoBiémovec. ‘0 8pic dpa vorbvisstar ceswxdvon Toy Aadv téte,
8v... watpicato 6 Oebg iy apydy, nai avelke & tig peydhne
payoipac, &¢ ‘Hoatag Bod (Fsa 27 1); xai obreg appéves Tapadetdpeba
ta toradta g of Siddoxalot dp@v (the Jewish teachers) gaot, nal
oh obpfoka; odyi O avoicopev émi tiy elwdva tod cravpwbévrog Tnsod
td ompeiov, &mel xal Mabofic Sia e Ewtdoswg teV Yep@y ody T
dmohmBéve Iyoed dvépat [fe. Joshual, xal vixgy tdvy habdv dpdwv
elpralovro (Exod 178—13),

Now, although Justin puts his symbolical interpretation of
Num 218,9 against a supposed literal interpretation from the
Jewish teachers, it may be observed here, that his interpretation
— save for the reference to the crucified Christ — approaches
very nearly that of two so different Jewish sources as Wisdom of
Solomon on one hand and the official M7Z§na on the other. Thus
Wisdom of Solomon 165—8 runs: »ol 3p &te adroic Jewbe EmijhGey
fypiwv Bopde, Sfymacly e oxohdy Sepdeipovio Epewy, o0 péypt
wéhovg Epewev 1 oprr cov: elg vovBesioy 88 mpdg ohiyoy érapdydnoay,
ovpBoloy Exovieg cwmelag, elg avapynoty dvtokijc vépov 600 b AP
Emotpagpeic 00 dté 76 Oswgoduevor éowlevo, alda dua o, Tov mdviaw
cwrijpr. wol &y todre Ot Emewcac Tode dybpode fp@v, St od el 6
podpevos &x mavtde woxod ... and it continues 1610 todg 8 viode

110



314t 107

coy o0dd: iofshmy Spandvtewv viwnsay dévrec, w0 &Asog yae gov
avnimapihdey xol tdsate adrode and 1672: xai op obre Bordvy obre
wakaypo ddepmevsey adtods, dAAd 6 6bg, wbpe, Adyos O mdvte
lopevoe. .

Misna RES iii 8, again, referring both to the power of the out-
stretched hand of Moses and to the Serpent of Num 2189 —
juet as Justin in Dia/ 112 cited above! — says:

=T 5T 1T o 437 DRAW? 193237 170 AT O NORD S
ET PRt 35S 5 mmed NDR mEntn NiNItw IR mmEntn Dy
DURWIW SHUARS £3D NN oTar(n)Tes mEyn teds hhnon NNt
TEY CMIR AR T35 RO DODEN 1M IND BN DR2aDn vE
531 AT IR ARTY CJENT S2 MmO S omIR Tt A 5D
M2yM CEDD PUTINOT DRITUY PRI NON AR TR AN DR U
FMOAIRD CRT OJIRETRE T SMETIW JUUIND T2° AR pIIvem

SNt

»'And it came to pass, when Moses held up his hand, that Israel
prevailed [Exod 17 1t]. Does that mean that the hands of Moses
made wars or ended wars? No, the [scripture wants] to teach
you that as soon as the Israelites direct their gaze on high [towards
the Holy One] and make their heart subservient to their Father
who is in heaven, then they are victorious (strong) and if not,
they succumb, just as with regard to the word that yon read [in
Num 218]: 'make thee a fiery serpent, and set it upon a pole’ [D3;
sign]; and it shall come to pass, that every one that is bitten,
when he looketh upon it, shall live, 'this does not mean that the
serpent kills or makes alive, but that every time that Israel
direct their gaze on high and make their heart subservient to their
Father who is in heaven, they are healed and if not, they are
destroyed.»

The well-known passage Barz. 125—7 in adducing the second
of the ’testimonies’ in question has no objection in referring the
Serpent to Jesus. Just as the serpent of brass, although lifeless,
'dead’, can make living those who are dead, if they ’believing
hope’ that he can do so, so Jesus, who died on the Cross,

can make living those who believe in and put his hope on him.
(Cf. Tertull. Adv. Marc iii 18.)

1 The two passages and their application to the Cross are, as is well
known, regarded as belonging to the *Testimonies’.,
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What is common to all the adduced instances of interpreta-
tions of Num 2189 from Wisdom of Solomon to Justin and the
Ophitic doctrine of the Peratz, including the Rabbinic Misna, is
the importance attached to the 'directing one’s heart, one's gaze’
'beholding’ ’'believing’ 'hoping’, in general that attitude of the soul
which is perhaps best expressed by the later, untranslatable, Jewish
word MN2. (Cf. M Fok XIII quoted below om 316)

It may be allowed to quote some instances of later Jewish
mystical symbolical uses of Num 218,9, showing the peculiar deve-
lopments of earlier speculations characteristic for that mysticism.
"Thus ZoA. iii 165a runs:

AMT 797Y pBD 7D NDR OWNBR TN IR TN JNLIm 55 M
mozmp 0B Dommooim NP TUWOT NTFT RPN

»’And it shall come to pass, that every one that is bitten, when
he looketh upon it, shall live’. Why? (= What does it mean?).
Only this: when he lifts up his eyes and sees the image of the
one who bites (= the evil one, the evil inclination) then he fears
and prays before YHUH.»

Midr. ha-nNa'®lam, paraSa TPD, end.
o -om St =R NTR NTT oPwsnsm 2oy onmT ndntT NI
NDT NPT TmED Lm DN weamr | 33 5ot T3 5y avien
ALan A2t omST /231 weam orp o9 adw amzen camow
SuD% SEV CIADNT MDY OmT NB5Y2 mUImI RIN TIP3 ITDn N3S
D7 ONDN P TR IND DN

»The mystical connotation of the word (relating to) this brazen
serpent is the mystery of the evil inclination, and the reason why
Moses our teacher, (on him be peacel), put it on a sign® and every
one who was bitten and looked on it lived, is to convey a mystical
symbol, viz. that he who makes use of the evil inclination only so
far as is necessary for the preservation of his earthly life?, he is
here symbolised by the ’'looking’ for he does not enjoy (or make
use of) the evil inclination more than as a looking into (= a passing

! Thus ) is usually interpreted; not as 'pole’.

* Already acc. to Rabbinic teachings the evil inclination is that which brings
about and sustains the life in this world; 2 man who has entered life earthly
must needs use the evil inclination in order merely to live and act in this
world.
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visit into) the world?, and he will live’, but he who enjoys more
than is necessary for the preservation of life, he will not live, but
will die.»

YR iv 38a
M pa ozonmm pemn WS> W 3 mey men Sn |omoRm
sz oo ='apm o 1a mEy mnen tdtome pensmoen o femen
19wy em 130w Tommm 0TRN AT TTIS 3R Lam

»'And the Lord said unto Moses, make thee etc.” This is to give
a teaching with regard to the quickening of the dead from the
principle of a minori ad majus. When, with regard to the brazen
serpent, who symbolizes the {serpent’s) throwing forth death, (it is
said that) the Lord made (the Israelites) living through the brazen
serpent, as it is written 'when he beheld the serpent of brass he
lived’, how much the more (shall the Lord make living at the
time of) the quickening of the dead, when all is life.»

Cf. Zohar Ber. i col. 83, YH, Mal. no. 46
13T 3N JINIUYT NTTONDEIN (D7 THIT MULn jEMIT MwD m0D
7207 N2I1 CESD MDD 35T N> N1 NITAD TIn °ESD mUm BNCYe
TIETD NTT YINT NN SN ers

»The rod of Moses that was changed from a rod into a serpent
and vice versa refers to Metatron. If Israel are worthy (pure,
righteous) he is a rod (= a support, a helper) corresponding to
Mercy on the right side, if they are not worthy, he is a rod cor-
responding to guilt (and judgement) [on the side] where is the
serpent, the \mx 5x (other God), who lusts after the shedding of
blood.» Cf. Jn 844: dpeic &x tod matpds tod SaPéhov dotd %ol tag
émbopioc tod watpds L@y Béhete moweiv: dxeivog avbpwmoxnvdvog Ty
o’ oapyTs.

The result of the investigation into the various interpretations
of Num 2189 of the time may be summed up as follows: (1) there
were interpretations current which applied a typological sense to
the word ’'serpent’ as the symbol of the 'Saviour’ or the Adyog,
{(2) other interpretations viewed the ’serpent’ as well in Num 21 as
elsewhere as the symbol of the evil, and the ©J or also the Divine

! The sense is approximately that of the Pauline: of yauipovies b 3
yaipoviss, zoi ot dyopdfovies M wh zetéyovies, zat of yphuevor v wdouoy b3 pi
ratayphyeyor. (1 Cor 7803
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Word as the symbol of or as that which was to bring salvation
from that evil, (3) a third cathegory of interpretations, especially
those of Jewish origin, ignored the reference to tne serpent and
emphasized the obedience to the Divine Word, or the faith and
aspiration towards God as the real object of symbolisation. Common
to all was, however, as has just been pointed out, the emphasis
put on the words (Nam 218,9) MM (8dv) or L2 (Eméfhedev)
especially in the sense of ’'gazing wpwards and T ({rjoetar).
Further it is notable, that the term ’gazing upwards’, was early
associated with those of 'Zoping’ and 'éelieving’ and the word Life
(o)) similarly connected with the idea of salvation (swtypia); this
is prominent even in the pronouncedly Ophitic speculations of the
Peratze; it is especially significant that the Peratic reference to
Jn 314 evidently sees the central idea of that passage in the beatific
vision — »in the great summit of heaven»' — of Him ’without
whom there is nothing framed of heavenly or of earthly things or
of things below the earth’, with explicit reference to Jn 13, this
vision being attainable only by those whose eyes are 'blessed’
(waxdpior) 'who are able to see’ (of Svvdpevor ieiv), 7.c. who are
capable of spiritual perception.

If Jn 814 be put in relation to what has thus been shown to
be the main tendencies of the current interpretations of Nusm 2189
and, at the same time, in relation to the context, it will appear
that also in Jn the aspects of "believing’ and ’life’ occupy a central
position, and that ’life’ also here is connected with the conception
of ’salvation’. The reference to the ’selrpent’ falls into a secon-
dary plane. It may be deemed significant that Jn 374 omits all
reference to the 'looking on the serpent’ as a means of life con-
tained in NMum 2189, although the sentence %o mdg 6 matedwv &v
adtd &yy (ol alévioy in the latter half of the verse would seem
to have required a parallel corresponding to the =dg¢ 6 ... tddv
adtov [hsetar of Num 218,92 This omission would seem to sug-
gest that Jn, in common with the Jewish interpreters, rejects all
symbolical significance of the 'serpent of Moses’ qua serpent. In
fact, the symbolical significance is transferred from the 3pig to
the ddwbijvar; hence, it may be concluded, although the elevation

! Thus framed on account of the genuine astrological basis of the section
in question. Cf. Hippol. Refies V 15, 16 end, 17, and H. Leisegang, Die Gnosis

p. 150.
3 Ctr. Hippol. Ref. V16 ixidake Mobafis wov dhyfviv dow, eig v ot moted-
vvieg 0dx Fdxvuvte v T Eonuw.
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of the serpent is paralleled with the elevation of the Son of
Man, the serpent itself is not paralleled with the Son of Man. The
result is: there are four central conceptions in Jn 374,15: (1) the
odubivar, (2) the motede, (3) the (o) aldviog = swrnpia and (4) the
oid¢ tod avlphmov.

There is, however, another pointed omission in Jn's symbolical
use of Num 228,9, viz. that of any reference to the D) onuelav;
it is known what an important part the 2J played in the Christian
use of Num 228,9 as an adumbration of the Cross (cf. the above
quotations of Barn. and Fustin, [Apol. and Dial.); this omission,
bearing all the marks of being intentional, would seem to convey
that the primary significance of the b¢w8ivat should not be sought
in the sravpmbivar

At this point it will, however, be apparent what the b¢wfivar
connected with Num 228,9, acc. to Jn 374,15, positively. signifies.
The adumbration found in Num 228,9 is the connexion between
the Wwbivar and the nionig of believers as consisting in a lifting
up of their heavts on high. Jn 314,15, thus, gives a hint of the
way of spivitual experience, by which eternal life is to be found.
It is the guomodo of the birth into the world of the Spirit from the
point. of view of beginning spiritual aspiration and experience. It
is also the gwomodo of the ascent (avaBasic) into the spiritual
world, which is necessary for, or equivalent with, being born from
above, Hence Jn 31415 must be regarded as the natural continua-
tion of the whole preceding exposition. In 34—9 the subject is
the entrance into the spiritual world as conditioned by a real birth
of a spiritual organism through the spiritual generating power of
the Divine Efflux from above, in 310—13 the teaching is: no one
can mediate this Divine Efflux except the Son of Man, who
descends from the spiritual world, and lives in the spiritual world?
and no one can ascend without him; this is really an introduction
to 31415 treating of the spiritnal experience tending towards the
spiritual birth, the beginning ascent into heaven; and this spiritual
experience is described as an elevation of the Son of Man, scil.
by earthly man, and a directing of man's spiritual gaze towards
that lifted-up Son of Man by believing in him. In him (3 adtd),
then, the believer attains eternal life.

It might be observed, that the three divisions in the exposi-
tion of 34fl just pointed out, are each dominated by a peculiar

! Hence, acc. to this interpretation, the concluding words of vs. 15 o dv &v
@ odpuvp, are not contradictory with the rest of the vs.
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term of their own for the spiritual life in the spiritual world. Thus
the first division speaks of the Basthzio tod feod with the epithet
‘above’ or ’'on high’, the second of the odpavég, the third of the
{w3 aidwog. The intention is, no doubt, to lay stress on them as
referring to the same spiritual reality. The identification of the
Bacthelo toh Beod with the obpavée (in its spiritual sense) is of
similar import as the utterance in 1836 4 Bastheia 4 &pi) odx Eotwy
& Tod n6opov TodTOL ... vdv 8 7 Bacthela % Epi) odn Eomv &vredbev.
The connexion of odpavde with {wi) aldvisg evidently has the object
of assigning the final realisation of the fw3 aldviog to the edpavie.
It is a spiritual life in the spiritual world of the Bastheio tod Beod
&v ©p odpavyp. The mediation of the eternal life to earthly man is
hence necessarily viewed all through under the aspects of descent and
ascent. Tle gerin of eternal life must be grven from above through
the Son of Man, and the attainment of the full realisation of this
eternal life is conditioned by the ascent of the Son of Man, by his
being lifted up in the experience of earthly man, believing in Him.?

With this the significance of wwstedety is also brought into
light. It is a spiritual attitude or faculty or activity that arises in
man when the Son of Man has been lifted up to his spiritual
sight.? It is to be noticed that matebew is not, or not only, con-
ceived of as the condition or cause of the ddwbivar, but is con-
tained in the object of the ddwBiyar: e wig 6 motedbwy. Again
it may be suggested that mistebev has an implication of upwards-
tending aspiration, caused by the spiritual vision of the Son of
Man lifted up (cf. 640 Ha wdc 6 Bewpdv tdv vidy Ral motedwy elg
a.0TdY &y Lody aidveov). There is, as has already been suggested,
in the lifted up Son of Man to the experience of the earthly man,
something that draws kim wpwards to that Son of Man, and with
the Son of Man ascending, ultimately makes the believer ascend
into heaven, into eternal Life: »xaye av d¢wbd &x tic vijc, mavtag
é\xbow mpdg dpavtéy (Jn 1232).

If thus the primary connotation of b¢wffvar in 314,15 is a
mystical one, in referring to the elevation of the Son of Man to the
spiritual vision of the believer, it must needs be emphasized that
this ’lifting up’ is 7oz merely a psyckological experience, or an ecstatic
vision still less an zntellectual process; with ch 3 the notion that
the earthly mind, (the psychical processes), could see or know of
the world in which this lifting up is enacted, has definitely been

v Cf. Lindblom, Das ewige Leber, p. 277.
2 Cf. Gyllenberg, Pistis ii p. 43.

116



Joh. 3:16-21
3 16—21 1 13

rejected. The ddwbijvar belongs to the spiritual world, a world of
realities altogether different from the world of psycho-physical
phenomena. A mind that would remain in the latter world, could
never experience a single fact of the spiritual world, could not
receive the gift from above. The conclusion is that there must be
something in man, latent perhaps, but nevertheless there, in which
the birth from above can be brought about. This elusive something
is hinted at by the word 'mwotedery’. listedoor is the first step on
the Jacob's-ladder between heaven and earth.. With the 'migtedety’
man has, in reality, stepped out from the &riyeta into the éxovpdvia
as descended in the Son of Man. But this is, at the same time, the
beginning of the ascent in the Spirit, where man is drawn upwards
towards the ever ascending, the continually elevated Son of Man.
And this ascent is »not a7 ascent in ecstatic vision but a real ascent,
the ultimate goal of which is the final glorification of the Son of Man,
and in him, of the believer. Here the inclusive connotation of the
Son of Man in relation to the believers is most emphatically
brought out.

In vs. 16 the other aspect of this inclusiveness is expressed,
viz. that relating to the Father. obtog yap ¥yanyssy 6 debg oy
zrbopoy, Bate thv oidy [adted] thv povoyevy) Edoxnev. The Father
gave his son to the world. Whereas it has been intimated before
that the Son of Man brings down the Divine Efflux, the Divine
Gift, to earthly man, it is here enunciated that the Son himself is
the Divine Gift.

By this also a third aspect of inclusiveness is introduced. The
Son comprises all that is sent down from the highest spiritual
world in such a manner that he can be identified with it. It is
evident that this is one of the central doctrines of-Jn, and that
Jun in this aspect sees one of the fundamental laws of the spiritual
world, in which that world essentially differs from the terrestrial
world. Whereas the terrestrial world appears as a world of differen-
tiation, of separation, of things existing by the side of each other,
the spiritual world on the other hand is a world of all-inclusiveness
of realities existing in each other; penetrating each other, mutually
identical. The essential mark of membership of the spiritual,
Divine world, is, from this point of view, to be expressed by the
word 'unity’. Typical illustrations of this teaching are: &y eyt 7
686 nal ) oAfbeta xal 7 Lo {Jn 14 0), &yo sue 6 Fproc tig Lo
(635:48), &6 elpr 6 Hproc 6 wwtaBag dx tod odpaved (641), Eye e

8—2y451.  H. Odeberg.
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6 dptoc 6 Ldv 6 éx tod odpavod xataBdg (651), dyd nal 6 wacdp Ev
gopey (1039), Do aov & nadog peic (1711), ba wavres &v doty,
xadag oV, maree, & 8&uol xayw & o¢of, Vo wal adrol dy fuiv (&)
baw, va 0 ¥00pog ToTEVOY, OTL OV pe arméoreldes . .. nal fyAmncog
adtode nading &put Yydmnsag (1721—23),

It remains to point out that just as the spiritual organism is a
real organism, in a quasi-physical (in the want of a more exact word)
sense, the spiritual world itself is not thought of as something
beyond space and time; it must be admitted that the spiritual
world, acc. to Jn, is manifested in some kind of space, allowing
the application to it of spatial terms in a literal sense. The ascent
of the spirit, even within the spiritual world, is a rea/ ascent, The
difference between existence in spiritual space and in earthly
space is probably to be characterised by the universal unity and all-
inclusiveness referred to above. This will account for the seemingly
contradictory views e. g. of the relation between the descended Son
of Man and his spiritual home, his abode with His Father, perhaps
most strikingly illustrated by a comparison of 1470 with 1412 (... ¢y®
&y 19 matpl nal 6 warip &v dpoi oty ... 6 88 watip 6 &v Epol pévay
mowst ta Epya odtée v. &yd wpbg tov matépe wopebopat,) or by 313
— if, as is probable, the last part is original — obSeic avaféfurey
el Tov obpavdy et i) 6 &x tob odpaved xataBds, 6 vidg tod avdphmon,
6 Ov &v tp odpave. The journey to the Father' {14!2), the ascent
and descent, are evidently intended to be taken quite realistically,
and not as figures of speech. And yet, it is implied, there is
no separation between the Father and the Son. The spiritual
space is an extension without separation; and the centre of that
space is the Fathet's abode, a centre which from every other
point, if such a description may be allowed, is perceived or felt
as being 'the above’, the dvew, émdvw Tavrov.

Whereas the preceding has thus strongly emphasized the
reality (or substantiality) of the spiritual world, the last section of
the discourse (Jn 31—21) turns to the constitutive attributes of the
spiritual world and the Divine Gift, contrasting it with the qualities
and characteristics of the terrestrial world. The attributes of the
spiritual world, the World of the Father, are expressed by the
conceptions of Love and Ligkt. The Divine Gift is a gift emanating
from the Father out of his love for the world. Love is the essence
of that gift itself, Thirdly, Love is the constitutive quality of the
Eternal Life, conferred by the Divine Gift.
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Some illustrations for comparison with vs. 316 may be adduced
here.

In Rabbinical Literature the nearest approach to the doctrine
of God's love of the world as a whole is perhaps to be found in
GenR 94, where, commenting upon the words of Genx 13! ’and
God saw every thing that he had made, and, behold, it was very
good’, the two contemporary Palestinian 1st generation Amoras
RR. H%nina bar Hama® and R. Yonapan ben "Al@zar are reported
as picturing God’s concern for his world in similar words:

Wb pebe e B Az A ANa Pebe Az b Sen s nizen
A2 N 73 s 385 jn mbynw o@D N 522 1% 1B Nove 8An
ueb 11 mbyre ows oy 523 195 10 Aoyn xan W i mhy wHys

M s

»R. H*nina bar Hama said: It may be likened unto a king who
built a palace; he looked at it, and it pleased him; he said:
'Palace! Palace! O that you might always obtain favour before
me (= please me) as you obtain favour before me in this hour;
so the Holy One, blessed be He, said to his world: O my world!
my world! would that thou mayest always obtain favour before
me as thou obtainest favour before me in this hour.» (R. Yona-
pan has the same dictum attached to another similitude.) The
underlying idea is that the Holy One loves his newly created
world, and wishes that it would remain in such a state, that it
could always find favour in his sight. The implication is that
with man’s sin the whole world is defiled. Yet it always remains
his world, the object of his concern. The world in such sayings
as that quoted is the world as planned and created by the Holy
One, and the attention is fixed on the human element in it: it
is almost equivalent with ’'the human world’. It should also
be remembered that almost without exception, when the terms
Do 05w, [6 xdopoc], alone, or wmbw? mbw bW, are used, the
sense is the one just mentioned. The world is then pictured as
God's possession, sinful and fallen, no doubt, like a way-ward
child, yet not rejected or accounted essentially evil, nor viewed
as the antithesis of the Holiness of God. It is the world of imper-
fection, of blindness, that will some time become perfect, the worthy

1 Some texts have 'R. Hama bar Hanina’, ze. the son of R. Hanina bar
Hama.

* Cf. Schlatter, SH 4 Ev. p. 46: »...die Formel: seinc (Gottes) Welt,
i}QL\jy, wird bei den Palistinensern stabils.
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abode of the S°kina. The relation of the Holy One to ’his world’
is, as far as we know, never expressed by the term ’love’ (M2M, N27W).
The following may be cited as characteristic expressions of this
relationship:

GenR 1215:

PNDD ATER W OWIR 0T SOWA NN DN N2 DN AT2pA IN TR
DD P D02 N XM N MR NON Y5 D oNwn N P ol
MY W5 DN

»Thus said the Holy One: If I create the world in (by) the attri-
bute of mercy [alone], their sins will be exceeding[ly great]; [if]
by the attribute of justice [alone], how shall the world be able
to subsist? No, behold, I will create it by the attribute of justice
and by the attribute of mercy together, and I will that it may
subsist», ze. not become so corrupt that even God’s mercy can-
not save it from the destruction which his Justice must decree on
it. The Divine atiitude toward the world is thus characterized as
one of Mercy and will to see it saved.

God’s attitude towards man quia man is expressed by the
term of love in the wellknown dictum by R. “*giba recorded in
Pirge *Abop 3ar:

D582 NI DX 230 W A NA
»He (R. ““qiba) used to say, Beloved is man [by God], that he
was created in [his] image.»

With this may be contrasted the frequent dicta relating to
God’s love for Israel or for the righteous, e.g. in the sequel to
the dictum just quoted from Pirge ' Abop. Cf. Sifre, 60d GenR 322
(Israel says to the nations of the world: ’you have no part in him
[God]', ref. to Cant. 63).

The inherent evil aspect of the 'world’ is usually attached to
the term q obln) (=6 #dopoc obtoc), especially in contrast to
Nam DY, (the future world). To this term can be applied, with
equal exactitude, the features that are maintained by Bauer?® as

! Cf. however, the benedictions in the liturgy referred to as aksbap “olam’
and *s%aba rabba (I Elbogen, jid. Gottesdienst® p. 20) TB Ber 11b.

? J. Ev? p. 18: »Er {the z6opo;) erscheint als der Gegensatz zu Gott...
als die Finsternis... ja das Gottfeindliche, die ganz und gar vom Satan beherrschte
Sphire. Er hat weder Verstindnis fiir den Logos (substitute: *God’ or ’the
Sexna’), noch Sympathie fiir seine Anhinger. Vielmehr hasst er alles, was
nicht von seiner Art ist und wird deshalb ausdriicklich vom Kreise derer aus-
geschlossen, fur die Christus bittet. Fur die abschitzige Bewertung des Kos-
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specially characteristic for the Jn-ine conception of 6 zéspoc (65705).
The Jn-ine ¢ »éawmoc obtoc is no doubt the literal translation of
the Hebrew m1 obw (Aramic: N5y WA or ™ xnbyp).! Hence there
is no greater difficulty in the seemingly contradictory conceptions
of the world ¢.g. in Jn 816,17 compared with 825 or 123!, The
corresponding variant use of the term 'world’ is found in the
Rabbinic 17351;:, God's created world, compared with min ooy viewed
as the very antithesis to the Divine world.

The nearest parallels in Hermetic writings to the ideas of the
Jn-ine passage under discussion are perhaps best summed up in
the following references:

(1) Corp Herm 1:a (acc. to Scott) 6 &% wmavtey motip veds,
o av Co xol zac, amxuqoev Iydponoy antd opovrv 0d 1250 oc
iov  Ténov’ TeprakNic ap 1Y, THY T0D ToTHdS swdvo e/mv SLRGTIE
dpo 6 dedg dpyasdn tic Wiac popric wol mapilmxzy adtd TAvia
o Snpeovpyipate »But Node the Father of all, he who is Life
and Light, gave birth to a Man, a Being like to Himself. And
He took delight in Man, as being His own offspring; for Man
was very goodly to look on, bearing the likeness of his Father.
With good reason then did God take delight in Man; for it was
God’s own form that God took delight in: And God delivered
over to Man all things that had been made.» The reference is
here to the First, Celestial Man. The passage is strikingly similar

to, ‘Agiba’s dictum in Pirge *Abop quoted above. To show its
bearing on the conceptions of Jn 316 we must refer to the sequel
of Corp Herm I. The Celestial Man descends into the phy-
sical world, the gboig; from his 'marriage’ with ¢baig, Ze. his en-
trance into the physical world, seven terrestrial men are brought
forth, 7z.e. as physical organisms, from whom, subsequently, the
human terrestial beings are generated. Earthly man may, how-
ever, have something of the Celestial Nod¢ in him; to him the
Divine message is delivered: »And let the man that has vodg
in him recognize that he is immortal, and that the cause of death
is carnal desire. And he who has recognized himself enters into

nmos ist es bezeichnend, dass er ,diese Welt heisst und so in Gegensats su efner
anderen tritt», as if the Rabbinical term ’this world’ in a technical sense had
never existed! On references vide below on 922

1§ ugamos odvo; is indeed a more literal translation than the synoptic 4
@it odtns. It is to De noticed, that in 3. D"W the sense of »ispog is pre-
sent, as well as that of aldw, and frequently the emphasis is on the former
sense. ¢ it ¢ pikhwy is = N5 = n,%
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the Good.» (w2l avovepisdte 6 Ewovg dyvdporog Exotdy dvta add-
vatoy, xal tov oltioy tod Savdtor Epwta Svta. 6 8% avoyvepices
favtdy el td oyaddv ywpst. Corp Herm 118.) The question "Why
is it that be who has recognized himself enters into the Good?’
is answered thus: It is because the Father of all consists of Light
and Life and from him Man has sprung... If then, éeing made
of Life and Light, you learn to know that you are made of them,
you will go back into Life and Light. (Ot &x potde xal {wis sové-
otyuey & motip tev Ghew, &£ ob yéyovev 6 dvdpwmog... &y ody &x
Lot wal potbe &y, wadqe Savtdy &n &x tobrew toyydvers, el Lady
ol Q@ maky yoprices. Corp Herm 121.) The Savionr, coming
from the Father, the Node¢,” and also called Nobg, relates of his
function thus: '/, even Noig, come to those men who are holy and
good and pure and merciful; and my coming is a succour to them,
and forthwith they recognize all things, and win the Father's
grace by loving worship, and give thanks to him, praising and
hymning him with hearts uplifted to him in filial affection’ (mapo-
rivopar &1d 6 vodg tolg baoforg wal ayadoic xal nadapoic wai Eher-
woot, %al ¥ mapovsio pov yivetar abdroig Pordeia, wal eddde T mdvea
pyopiovst, xal tdv Tarépa DMdowovtar dyamnmxde, ol edyapiotodsty
ebhoyodvieg wol Divobvreg, tetaypévor mpde adtby i) otopyy. Corp.
Herm. 1 22).

The conception of the supreme God as taking delight in the
archetypal man is, of course, really identical with that of God as
loving mankind, since the archetypal man includes in himself the
whole human world; similarly I 22 implies a volition on the part
of the Supreme God towards the salvation of the spiritual (noetical)
in man; it is, however, apparent, that the idea of 'love’ does not
play any constitutive role. On the other hand, the prominence
given to the conceptions of Life and Light, and also of truth,
forms an actual parallel to Jn 316—2t,

The most noteworthy parallel is, however, that referring to the
relation between the full attainment of Life and Light, and the
inception of spiritual existence in earthly life. This inception is
caused by the entrance into the worthy of the succouring Nobg, the
counterpart to a certain degree of the Celestial Power-Messenger
in Mandzan mysticism. By this they are awakened to recognize
(1vepiley, ovayvepilewy) their celestial origin. The real entrance
into Life and Light, the Spirit’s ascent, does not take place,
it would seem, until after the death of the physical body (I 24 ff;),
yet it is begun already by the said recognition; a new life is
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attained which is viewed under the aspect of aspiration, of motion
upwards, in which the attainment of 'Life and Light’ is somehow
inherent. Now, by the speaker in Corp. Herm. 1 26 this stage is
expressed by the words: &b miorevw ol popropd Bt eic {wiy xal
PRG Ywpo. The mioredewy here follows, not on thinking, but on an
inner experience: it is itself directed towards the Life and the Light;
one might perhaps say that mworebety itself is a motion towards the
final goal, it is a spiritual force which makes itself felt as a realiza-
tion of the Life and Light inherent in that experience, and as a
confident aspiration towards a future complete possession of that
same Life and Light. A similar connotation adheres to matedaty
in Corp. Herm. 1V 4, quoted above p. 74, »believing that you shall
ascend ...» In Corp. Herm. 1X 10, again, mistedewy seems to refer
to an intellectual process.

(2) God’s relation to the »éspog is variously described in the
Hermetica. Acc. to Corp. Herm. VIII néopog is the second God
(3ebrepog dedg); néspog »has been made, and is maintained in being,
by the first God»; God is called the Father of the xdopog, since
»it has been made by God in his image» (xat’ eixévo adted d®’
adtod yevépevog); man has been made in the image of the Kosmos,
and feels himself to be a part of the %éopoc, but he also appre-
hends — by ¥wota — the first God. »In his account of the rela-
tion between God and the Kosmos the writer is dependent on the
Timeus of Plato.»! Special attention may be called to the passage
acc. to which the Father, having generated the =dopog, took
delight in it.2 Acc. to Corp. Herm. VI 2b the »Kosmos is good,
in that it makes all thingss, (being the »proximate maker of indi-
vidual organisms», whereas »God is the supreme Maker of all
things»3), »but in all other aspects the Kosmos is not goods.
Acc. to Corp. Herm. X 12, sthe Kosmos is not-good, as being
subject to movement; but it is not-evil, as being immortal», and
26 14: »There are these three then, — God, Kosmos, Man. The
Kosmos is contained by God, and man is contained by the Kosmos.
The Kosmos is son of God; man is son of the Kosmos, and grand-
son, so to speak, of God.» Corp. Herm. XII 15, again, enunciates:
6 8 shpmag wdopog obtog, 0 Péyag Pelg, wai tod peilovog elxdy,
ral fpopévog Exeivg, xal colwv iy tafty xatd Ty BodAnowy tod

L W. Scott, Hermetica ii 189.

? W. Scott, 74. ii 37f. Plato, Témeus 37 C. Wellknown is the passage in
Philo, De Ebr 8 where 43¢ 6 z43p0s is called 4 pivos zat dyamy<is atslywis vids.

* W. Scott, a. a. O. pp. 175 1.
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Tatpds, TApwwd éstt tijs Lwig, »This whole Kosmos — which is
a great god, and an image of him who is greater, and is united
with Him, and maintains its order in accordance with the Father's
will, — is fulness of life», »There is not, and has never been,
and never will be in the Kosmos anything that is dead. For it
was the Father's will that the Kosmos, as long as it exist, should
be a living being; and therefore it must needs be a god also.»

(3) The expression 'God loves' is applied to tb nakdy and to
&yadéy in the pronouncedly Platonic Libellus VI of Corp. Herm.
(v antde 6 debs Epg VI g).

(4) Love (Bpwg) as a celestial principle occurs in Corp. Herm.
XVIII 14 b: odx ¥otv odv dxelse mpdc oAhrhovg Srargopd, odxn Eott
1o ahhempdoaldhov dxucise, oAk mdvieg &v gpovedal, pio 3¢ mavtey
Tpéyvests, sic adtoic vode (6 marip), pio alodnets 8¢ adrdy epyalo-
wévy o [yop] sic aAMdhove pidtpoy Epwg 6 adtie, piav Epralipevos
appoviay t@v mwaviwv. (Reitz.)

It may be suggested that the nearest parallels, within the
Hermetic writings, to the thoughts contained in Jn 816—21 are
found in Libellus 1, which we have here ventured to assume is the
earliest part of Corp. Herm.!

The greater part of these parallels are closely related to Rab-
binic conceptions quoted above. Only one important expression
remains, which probably does not go back on Jewish teachings, viz.
I 32, 31 morebo =wal popropd. The connotation of migrebety ana-
lysed above is evidently almost congruent with that of wiotebery in
Jn 815,16,18  Suggestive, again, is the iuxtaposition of paptopely,
also an important term in Johannine language. Apart from pog-
topelv used of the paptopia of J, and of the Father’s paptopia on ],
it is used in a technical sense of a testimony concerning the Divine
power of J, emanating from a personal experience of that power.
This technical sense can be recognized already in the testimony
by the people in Jn 1217,18: &paptdper odv & Eyhog 6 dv pet’ aitod
e tov Adlapov dpiwnsey &x tod pympsion %ol Hyeipey adtdv &

t This Libellus is very closely related to Rabbinic conceptions, especially
those of the Palestinian Gez R. The notions of the bisexual "Avdpurog (Adam),
the archetypal man, as a Celestial Being possessing Life and Light, the obscuring
of the conception of the descent of the' Spirit (mentioned [ 14 in the form of
the marriage of the Celestial Man with Nature, resembling the Jewish mystical
interpretation of Gen 62 as referring to the entrance of the Celestial into mere
physical beings), the stress being laid on the ascent (124 ff.) resemble the Rab-

binic (and Philonic) speculations on the First Man, ‘adam harison. Cf. the
characterization of the doctrine of Corp. 7 given by Scout (Hermetica ii pp. 7, 8).
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vexpdv. Otd todto %al dDmAvensev adty O &yros. The people’s pop-
topio. is not a mere 'bearing record’ (A.V.), but a testimony to
the fact, that they had seen a oypeiov, and through this ompeiov
recognized in J a God-sent man, a prophet, who possessed a Divine
power. They had obtained an experience of the higher life inherent
in J, even if that experience was a very superficial one. Similarly
the Baptist's testimony refers to the Divine-spiritual odsia of J:
as the Light (who has come into the world) 18,9, as the one who
Enmposdev pov téyovev &t mpdtds oo iy 115 on whom the Spirit
descended 132, who is the son of God 134, The Baptist’s testi-
mony is thus characterized: pepoptopyuey tf) a@dndeig 533. The
same significance attaches to the testimony which the disciples,
acc. to 1526,27 will be able to give in conjunction with the testi-
mony of the Spirit of truth. Exactly identical language is used
by 1 Jn: 4 Can‘y dpavegwdn, wal Cwpdnapey nal poptopodpev wal
amoayyélhopey ORIV Ty Loqy rﬁv oldvioy, ftig Ty Tpog Thv narépa ral
dpavepwdn iy (1 Jn 12) fueis Tededueda xal papropodpey Gt 6
Totip Gréotadxey Tov viov ocwrijgw tod xdopov (I Jn 4'4). The
paprtopia refers both to the Eternal Life sent from the Father,
revealed to the believers, and to their experience of that Life as the
Saviour. The inference is that although the poptopia is based on
what has been ’'seen’, only he who has seen and éelieved can give
this testimony. Only he who has believed and experienced the
higher, spiritual, divine, life of J has really 'seen’ in such a way
as to be able to testify. One may compare I Jn 510: 6 motebow eig
toy oidy tod deod Eyst tiy papropiav &v adtd. Evidently the pop-
topia of the speaker in Corp. Herm. 132 is likewise technically
connected with his newly obtained experience of the higher life.

The identity of general connotation of miatsbetv and papropety
in Jn and Corp. Herm. I at the same time serves to underline the
constitutive difference. Whereas Corp. Herm. refers the miorig and
paptopio to the experience of the Eternal Life per se, to Jn mto-
tebety and papropelv can only have one object: the Son of Man.
Whatever experiences of the Divine and Celestial may be given a
man, they can only be given in and by the Son of Man. 'In
Him’ (3v adrg) the believer has eternal Life. Of him the believer
testifies that ke is the Light and the Life. All Divine gifts that
are sent down to the World, are sent down in Him. The words
&ote tdv vidy 1oy povoyevi] Edwxev, stand forth as the central thought
of 816, It is the thought that may be said to be repeated, ex-
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pressly or covertly, in every Jn-ine sentence: the essentiality and
all-comprehensiveness of the Son of Man.

When turning to the conceptions of the Odes of Solomon we
meet with a similar duplicity in the use of the term 'world’ or

‘worlds’, Jsa, JX\, and in the representations of the relations
between the Divine and the world as in Rabbinic and the Hermetic
writings. This may be illustrated by the following quotations.

Od. Sol. XII': »3... Because the Mouth of the Lord is the
true Word (lb\h\B), and the door of His /ight; 4. And the Most
High hath given Him to His Worlds. (Worlds) which are the
intevpreters of His own beauty. . ..6. Never (doth the Word) fall,
but ever it standeth; His descent and His way are incomprehen-
sible. 7. For as His Work is, so is His limit; For He s the light
and the dawn of thought. 8. And éy Him the worids spake one
to the other: and those that were silent acquired speech: ¢9. And
Sfrom Him came love and concord . .. 10. And they (the Worlds)
werve stinulated by the Word, And they knew Him that made
them, Because they camne into concord ... 12. For the dwelling-
place of the Word is man, and His truth is love.»

The expression in vs. 3, »the Most High hath given Him to
His worlds» compares very closely with the Jn-ine tdv vidv adrod
tov povoyevi] &0wxev, In that Divine Word the Divine Love is in-
herent and is brought into the worlds: »from Him came /ove, and
concord» (cf. Corp. Herm. XVIII 14 b, above p. 120), which comes
very near to saying that the motive of the gift of the word was
God's love, especially when compared with the Jn-ine conception
of the Divine Love as inherent in the son and in the believers
(Jn 15910, 1726). The worlds are the universe as God’s creation
(»the interpreters of his own beautys), but the attention is really
focused on man, the ideal man, as the »dwelling-place of the
Word». To man as the representative of the world the Divine
gift of the true Word has been sent down, and »His truth is love».

Od. Sol. X*: »1. The Lord hath directed my mouth by His Word
(»N\w); and He hath opened my heart by His Light. 2. And
He hath caused to dwell tn me His deathless life; and gave me to
speak the fruit of His peace; 3. To convert the souls of those
who are willing to come to Him; and to lead captive a good cap-
tivity for freedom. 4. (Christ speaks:) I was strengthened and made

' Rendel Harris, Odes and Psalms of Solomon, ii pp. 272 1.
* 7b. ii pp. 203 f.
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mighty and look the world captive; And (the captivity) became to
me for the praise of the Most High and of God my Father. 5. And
the Gentiles were gathered together... 6. And the fraccs of the
light were set upon their hearts; and they walked in my life and
were saved ...}

Here the world is clearly the »world of mans. It is used to
express the universality of the Divine intention with regard to the
human world. Those who accept the Divine gift receive Life
and Light and are saved. Od. Sol. XII and X together reveal
a close proximity in diction and conception to Jn g 16—21,

Od. Sol. XIX*®: »4. And the Holy Spirit opened His bosom,
and mingled the milk of the two breasts of the Father, 5. And
gave the mixture to the world without their knowing: And those
who take (it) are in the fulness of the vight hand (of the Father).

Here likewise the 'world’ is used to express the universal object
of the Divine Gift. The 'world’ refers to the totality of human
beings.

Od. Sol. VII1%: »11. For He (the 'Father of Knowledge’') it is
that is incorrupt; the perfection of the worlds and the Father of
them>. Od. Sol. XVI*: »19. And the Worlds were made by His
Word, and by the thought of His heart». The Father is the Father
of the Worlds in their ideal aspect, when viewed as His creation.

Od. Sol. XX®: »3. For His thought is not /Zke (the thought
of) the world, Nor (like the thought of) tke flesh; Nor like them
that serve carnally». Od. So/. XXII®: »11. Thy way was without
corruption and thy face; thou didst bring tiy world to corrup-
tion; that everything might be dissolved and renewed». This
strikes another note, Here the worlds are viewed in their aspect
of the abode of corruption, of the flesh, 7.¢. humanity as separated
from the Divine Light. God's relation to the world of corruption
is expressed by his will to destroy the corruption and renew the
world and restore it into its ideal state.

In Mandezan literature the lower world, the «éopog, as an
antithesis to the House of Life and the Worlds of Light is as a
rule viewed under the aspect of Evil. The entirety of the lower

1 Rendel Harris, O and Ps of Sol., ii pp. 203 f.
* Jb. ii pp. 298 f.

8 75, ii p. 241,

4 76, ii p. 234.

8 75, ii p. 312.

8 75. ii p. 326.
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world, comprising several worlds (GR 'Y} or domains of evil, is
termed 'the Place of Darkness’?, ’that region, the place of Dark-
ness . .. in which there is no ray of Light'.® Buteven with explicit
reference to the world of earthly men — ‘a/ma or t26i/’ — such
expressions are used as: the world of Darkness, the mughouse of
Death*, 'the Nagoraans, who are left behind in the world of
Darkness and in the Black Water’®, 'behold, the earth is black
water!’®, This world is under the dominion and is the possession
of, the Evil Ones: 'the world of the Evil Ones’” 'I brought Adam
out from the World of the Evil Ones’®; 'the abode, that is the
abode of the Evil Ones, the place that consists wholly of sinners,
the world of Darkness, of Envy and Discord, the world in which
the Planets abide’?, 'the world of impediments (xn,\'E\P\n), full of
delusion, deceit and fraud (x27nD1 N2M, aoNAD) 10, ‘the world of
Falsehood'!!. ,The whole world is something that is nothing (worth-
less), and (a thing of) trust there is not in it (nothing in which to
put ones trust, no security)’!?. The Great Life addresses the world
on account of it sins: »O, thou foolish world!... O, thou world,
thou wild beast, that dost not know ,from left to right’.»'® Tibil,
in common with the mortal body, is called 'the house ready to

L Quoted above on 3'2.

P GR 0% (Pet T43) M NON

GR 7278 (Pet 7567): NMAIT NIRWT ... NDWTT NODN NODT N
Ao

©

$ GR 18377, (Per 1805,6): N NOMINGD N MmO
5 GR 2387.8 (Pet 2879.%0):
NMNOD NV NDRYMT NIRRT NPT NONTIENS
® GR 26528 (Pez 2685:6): NMND NWD NPON N7
T GR 263% (Pet 264°); wnaT oW NinOx
P GL II7 530" (Pef 929: DxINS APPEN N2o27 dbw e
o G 117 51112—16 (Pef 7820—23);
NIED RIP NIDT NIRRT NOON RVNA FDST RONON NN MIT NINT
NN NN NN
0 GL T 51076 (Pet T7%9.20), cf. MLi Qolasta 161°.
1 M Li Qolasta 1488.9: ;\'-)waﬁ Nbs
2 GL 1T 55012—15 (Pet 1062324, 107Y):
AANS NINEAIN - DN WS DName A2 NS
3 GL I/7 58bY, 5851n 12 (Pet 1297 1307):
MRS N5 DD 10T NOND NPA NDON N - NDDIRD N2ON N
probably = dost not even know that which is between thy left and thy right [band].

o
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fall’l, ’the worthless abode’?. The Evil Ones call the world: ’this
our own world’®, With this might be compared the frequent
references to the 'King of Darkness’, the 'Prince of this world’¢.

The relation between the World(s) of Light and this world
is, however, not viewed exclusively under the aspect of antithesis,
or eternal contrast. It is also expressed in terms of the relative
power of the two realities. Thus, to quote GR 7/7 7525—7619
(Pet 77 18—T85):

NULWRDNPY RDTWT JROROTNIY L L. NUDRTRPE NIIWT j2 N0
FaT ONTINORT jRORVUSTRPY RIWWT O ROVROURPED NTPWY
RONDY RELOWNP TUCM AINORT ROIWWD JO ROITND RWODNP
[78] RPOFIZDVIN RVITRP TIVT INRDNT RND°DY RONYY 79 XOONRA
NITONY NYOLNRP ROTIIR(T) RW3T NI2T RITIDT NOWAINT 30
19 NDI"2°0 NWIDNP TIOT IRDNNT NWDIR NI A RIRDIIN
70 TUWNP NUINIPT RONRP JITA INDRT NTIN NWWUIT R NS

T ONDRT N°39 Nowea

»The Water is earlier than the Darkness ... the Uthras are earlier
than the Darkness, the Uthras are earlier than the Darkness and
older than the inhabitants in it; the good(ness) is older than the
evil of the place of darkness; the living fire is older than the
consuming fire of the place of darkness, the praise is older than
the magic and sorceries that the eyil ones are doing, the third
Jordan is older than the consuming water of the place of dark-
ness, the wisdom is older than whatever the evil ones of the place
of darkness are doing, the voice of the Uthras is older than the
Mighty Evil Ones of the place of Darkness.» This impressive
picture needs no comment. [Cf. above p. 57.]

Y GL IIT 534% (Pet 95%): NODNS NPIND, %2 'the falling house’, ¢f GL
217 585% (Per 130): paxb 5037 xmb: ‘the world that falls (and) does
not rise (again).

* GL I77 535 (Pef 96%): NDIOND NN

3 GR X7 2632324 (Pet 2658 9):

P T apnd s dONP INEENST NOND NTIEN NNRRD e

»They (the Evil Ones) speak to each other: ’In our own world they ‘skall not
voice the call of the Life, for it shall be our possession’», Cf. GR X7 267¢

(Pet 269315,16); 'the angels (demons) of this world’ Rl Nr.‘_\i)sﬁ yszpx
* For references vide below on Jn 128,
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The Celestial World and the ’Life’ is mightier than the Lower
World. When the Life enters into relation with this world, it is
victorious. This entrance into relation with the lower world is
done through a Son or Messenger who carries the Life, or the
Mana, within him; and in as far as he does carry the Life within
him, he dominates the powers of this world, and cannot be over-
come by them. The 'Prince of the whole world’ says to Namrus,
‘the mother of this world’: »The man (é¢. the Messenger, Manda
dHayye) is greater than all the world; I beheld the image of his
face, and I did not rise to the whole height of his stature; I did
not rise to the whole height of his stature, for he is greater than
all the worlds»! (7. I was no match for him.) This idea is also
expressed by frequent representations of the Messenger as the
'Strange Man’, who eludes all the plottings of the Evil Ones.
They cannot get at him. From this point of view »the lower
world is represented as destined to perish»? and the object
of the Messenger's work in regard to the believers is to take
them away from this world, to make them ’strangers’ to the
world of Darkness.® The Spirit ascending after death to its

Y GR 717 862425 (Pet 8531—16);

XN b PINAT Noy Db ASINENT S5Mn Noby FRIDT Nmwn
FOp T M mn ARINT XM NSNS 10 ) MOININ PINAT
by PrbD o wesT Meres Ay 0 Sy rmsprd nnspad

Cf. GR 717 825—72 (Pet 8225): .
NN TN TN 2RTT NP XN "‘57‘.“7 NN WD AN N

O PITRINGD NIZINT 5T 0 2083 Mnhx 83Y NN paba 1
»Ruba speaks to her son, and teaches the King of Darkness: *There is onc who
is greater than thou, and whose power surpasses all thy worlds. There is a
world that is greater than thine, and mighty ones are housed in it’.»

* GR 1T 626,10 (Pet 6717—19): '
ooNe N7 NoONT Doy NT e e PINTINDD F20MWA

s
»Believe in your Lord, the Great King of Light, for this world terminates and
perishes.»

GR I17 786.7 (Pet 7919): _
NI 2 NSEND NOBNRD FONTEY P9I
»All the work(s) of the darkiess perish, perish do the children of darkness.»

¥ GR X 24130—32 (Pef 2401 12);

AP 2 PNTENS moNI .ND’X\‘ T WINE| NS xSsp NPT

R
»(Manda dHayye speaks: 'The Life procured for me tribes from the tribe of
the Life,) that they might voice the call of Life, that is more wonderful than the
world, and that they may estrange themselves from the World of Darkness’.»
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original abode is enjoined: »Bless thy ancestral home and curse
this placel»?

Since, however, the Messenger from the Life comes to this
world to bring Life and Light to the incarnated spirits dwelling
in it, the relation between »the Life> and the World can be
represented in a different manner, without any real contradiction.
The Beloved Som comes to the world from the abode of Light,
and through him, Love (or Goodness, fabuta) enters this world.
(Vide the quotation from GR 777 9111—18 given above p. 77).2
The love or goodness is connected with the rise of the world of
human beings. The 'three Uthras’ (cf. above p. 83 1 1), the
helpers of the Beloved Son, come and guard the spirit, cause the
voice of Life to be heard, and enlighten the House ready to fall
(ze. this world). The Uthras bring Water, and create a Jordan
in the world, and spread out splendour over it. (GR I/7 92,
Pet 89). The first-born son puts all worlds in order (cf. quota-
tion from GR V 165, Pet 155, above p. 81 l. 20f). Hence it
can be said that the wor/d was awakened’®, with reference to the
human world, or to the spirits of the tribe of the Celestial Adam.
In a similar nexus of thought Adam himself is referred to as a
beloved Son (Bra rakima), and as the King of this World*,
although then also the Good that has entered the World eludes
the Evil rulers: »the Masters of the House do not know that this
world has a Master».® It remains, that 'this world’ may be used
in a good sense, as the world in which good has entered, essenti-
ally in the sense of the ideal human world. To this human world
in the World of Darkness the »Life» stands in a relation that
might be expressed as ’Friendship’ and 'Mercy’, actually even

1 GL 11T 51133~35 (Pet 19%): _
XN RS T xesos b A3
* Cf. GR I77 1143719 (Pet 105 9-1):
NOIIND INIVT NDIND 5P MIENADY NIX DORNDD NP ORENADY M0
AR
»When the Evil Ones planned (evil things) in their evilness, I planned a good
thing, that I might perform goodness in the world.»
" GR X7 2615 (Pet 262%): xnOX INNDY
* GR I/T 10713 14,35, 32 (Pet 1008,9.23.24):
NN TINMT NIONI 17 NDT ONTD DN - NIV XD 2NET DY
5 GR I77 10689 (Pet 99°):
KON IS NN FONYT NIPRIT XD NTORD
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as 'Love’. From the human world of believers, again, Love is
tended towards the Life.

GR V2 1823—10 (Pet 178 15—20);

NVYIDT RINZAID IRONWT RE DY PINATANY N DY AN
ROF DRPY JNTIND DIIROT NIDIRODIT JROWNIST INORIN
NPINT R3T RINTIWID NPT RTVDIDT ROVIOARIT JIDONRDANTD
TIMMIMTT RDTAMRID RPTOT JIDIMORORIT JIDINLOIOR RN

NONDNT JIDTRDIMI OO0 NTT RTINGD

»sWe trusted in_the Life and in the Life we put trust and Kusta
was with us. And we waxed great in the Greatness of thy know-
ledge. And the Life arose to love you (or: have mercy upon you).
Because of the Love of Kusta (Truth) and Righteousness, I clad
you and covered you with righteousness as with a great-coat of
mail from the earth of ether. Because of the Love, with which
you loved Manda dHayye, victory is put upon your head.»

GR XII 27120,21 (Pet 274 10):

FOMRT 02T RUIONRDT NTITD RDZID aARLI NPN

»Come with goodness, Kusta, o Light that descendest to the
house of its friends.»

There is a mutual relation of Love between the Life and the
believers dwelling in this world. The believers form the good
world wat’ &oydv in the lower world.

For typical examples relating to. the entrance of Good into
the Lower world one may refer to the passages quoted above,
pp- 57 (MLz 187, GR 15, 33, 103, 266) and 87 (GR 241), »In the
fragrance of the Water of Life the whole world may exult (shine)s.
The "Water of Chaos’, representing the lower world as the world
of Darkness and Evil, is transformed by the Water of Life. The
Good thus existing in and forming an element of, the world, is seen
mainly as the spiritual essence inherent in the human world; but
of this spiritual element even the world itself, as the abode of
the human beings, partakes to a certain degree (GR 176, p. 82,
1. 20 above, GR 108, p. 57 above). This idea is, however, always
accompanied by the strongly emphasized notion that the Good,
the element of Life, of Mana, which has thus entered the World,
does not really belong there. Hence the scintillation between
two opposite views on the demiurg: sometimes regarded as good
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and ’holy’, sometimes as ’evil'l, or fallen. Hence also the rela-
tion of Life to the world as containing elements of the spiritual
may be represented as one of Love, but only in the sense of
a will to save the human beings from the Darkness and to
cause them to return to the world of Life and Light.

From the parallels in Jewish, Hermetic and Mandzan langu-
age and in the O4. So/. adduced above it is evident that Jn is
merely adopting the language of the times in his use of the word
'wgopoc’. Hence there is in the Jn-ine use of the word no indica-
tion of the meeting of two incompatible lines of thought as pecu-
liar to Jn. He simply adopts, and finds appropriate, the duplicity
in the current use of the word.

Further it is noticeable that the Jn-ine use of the word best
corresponds to the Jewish one. Apart from the technical term
chwn N3 (Jo 19, Epydpevoc els tov xdopoy) wéopoc is used with
reference to.the created world, the 'totality of creation’ (Jn 119, 614,
131, 175 cf. above p. 115 f, 123) to the human world (Jn 129, 817,
442, 1219,47, 1419, 176,10), especially in the sense of receiver of
the Divine gifts (316, 442, 633,57) although these are accepted only
by some, the believers (110, 319) — this is also attested in Corp.
Herm,, Od. Sol. and Mand. — but also with refereace to the world
as_the domain of evil and darkness, especially, — and this is an
originally Jewish usage — in the expression '#%is world’, 6 %ds-
pog obtog min oW, (cf. above p. 116 f.). With the current Jewish
notions on the relation of the Holy One to the world Jn, however,
joins issue, in so far as they were apt to emphasize Gods' love
for Israel, as the children of Abraham? or as the accepters of
the Tora of Moses, with the double meaning of the Law and the
Scripture.® Against this Jewish restriction Jn emphasizes that
God’s Love, the Divine Gift and the Salvation have for their

* This applies to all the celestial figures represented as demiurgs: Yoda-
min, Abatur (vide Lidzbarski, Das Johannesbuch der Mandder pp. xxviifl.), the
’second’ and ‘'third Life’, Plaki/ (sometimes represented as the son of Abatur,
as the 'fourth Life': Lidzbarski, Ginza, p. 601, sub voce). The underlying thought
is that, although ’this world has been made to shine through the demiurg’, the
work of the demiurg in bringing down the Celestial into the region of Darkness
is itself a crime. It means the rise of a strife (cf. M Jok 9) between the Good
and the Evil; the human beings, carriers of the Mana, are led astray into love
of the darkness, they ’drink the Water of Chaos’, become like the Beings of
Darkness, themselves children of Darkness (cf. above p. 57).

? In 8391t cf. pp. 116, 139.

® Jn B4st, G52, T22, 938,29, cf. Sifre, wezop ha-lleraka, 60 c,dL

Q—27451. H. Odeberg.
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object the whole human world: Jn 129, 316,17,19, 442, 633,51,
The universality of the Divine Love, therefore, is one specific point
of the teaching.

A second specific point is that expressed by the words &ate
tov oidy adtod tdv pmoveyevd) #dwxev. As has already been main-
tained, these words are intended to stress the truth, that the
Son is God's gift to the world, and, moreover, is #4¢ gift. There
are no Divine gifts apart from or outside the one-born son. Just
as everything is given to him by the Father (Jn 133), so no gift
from above can be given to men except by the son. Cf. 632,33,35:
apip awiy Mo duiv, o0 Mwieijg dédwney tulv Tov Gotov éx Tod
ovgavo’, GAN 6 motip pov Sidwsw duly tdv Hprov Ex tod obpoved tdv
ahndwiv, & tap dprog tob deod doty 6 xatafaivey dx tod odpaved
xol Lody 8idode T néope ... &y elue 0 Ggrog wijs Lwijg. Just as
the teaching 'there is no ascent to heaven apart from the Son of
Man’ is stressed in intentional contrast to (Jewish) notions of the
possibility of ascent into heaven, so this evidently implies an
issue with Jewlish reliance on certain Divine gifts obtained by
Israel. Against this Jn wants to convey that all Divine gifts in
the past were really given by the Father through the son, and should
have as their object the directing of the hearts of the receivers
(rds & moredbwv) towards the one perfect and true gift, the Son.

The third specific point is that of the concluding words of
316: pi améhrrar, &N’ Exy {oiy aldviov. The antithesis of perdi-
tion and eternal life introduced here dominates the whole of the
following part of the section, 317—21, Corresponding to the antithesis
in the preceding portion between two worlds and two existences, the
part that follows exhibits the contrast between the attributes or quali-
ties of and the laws obtaining in, those two worlds and the existence
in them. This contrast is expressed in the terms of eternal life
— salvation — light — truth — works performed in God, on one
side, and on the other: perdition — judgement — darkness — evil
deeds — estrangement from God — hatred of the Light.

Some parallels to the ideas of this section may be adduced.

GR V2 1822132 (Per 1793—13)

Pazb AT AT NOINY NPT D102 N DN XN 5102 8NP M
P2 N b XNaNT (ot XD R P2 POPINEIY NER N2
NBRt PINAT NN NEYT 1 POWPEND PN INERY NINE W37 |0 A

»The call was [voiced] on all the earth, the splendour arose in
every city, and Manda dHayye is revealed to all the children of
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man and separates (saves) them from Darkness into Light, from
obscurity into the light of Life: 'Go out from the empty desert
and estrange yourselves and keep away from the falsehood and
delusion of this world’.» Cf. GR ZI7 506 27— 507 éo.

GR XV 2962728 (Pet 299 23—24)
NOZ'NA RDND XTONNOUNDY N 85T NOaaNDT NONmemb IR
[The Life speaks to the Messenger Anos:] »Teach the spirits that

they may not die nor perish nor be confined in the gloomy dark-
nessi» Cf. GR 7]/ 14735—1485 quoted above p. 78.

GR 113 6016—25 (Pet 664—9)
NN ]\\‘2’5 TRINITT NDD? D PINSY CTNOWT N PN TRONTT N B
DB TOERIIRS TN TR NIWIA NIND INIDNDNA R0y
poxm S b Seeres qpaRd b o xRN Ny

INTZNDUND NONEE

[Those awakened by the voice of the Messenger speak:] »From
the day that we beheld thee, and from the day that we heard
thy words, from the day that we beheld thee, our heart was filled
with Peace. They (/: we) believed in thee, O Good one, we beheld
thy Light and we shall not forget thee; we shall not forget thee
all our days and we shall not let thee out from our heart for one
hour; for our heart shall not be blinded and these [our] spirits
shall not be confined [kept back in, shut in by the Darkness].»

Cf. the frequent saying: »the children of Darkness perish but
the children of the mighty Life shall abides (e. g. GR 77, 78 quoted
above, p. 57 1. 2, 3).

GR V2 180515 (Pet 17524 1761—9)

T NPT NTIAIT PRONP NI NPT Semr 8D o Nvn S
Suana PAIRTY RO IR NN PINED NYIT NIOW2T NONWDN RONIDY
S Py xS oy PINID XDEY RISV N NP e
N NUTD NPT NTIAS RINZY ST PIENTNADY SN v oo
TWNERTIP DIP NN PIPEMN RTI RPTT RTINS INNINY XY ]13\“\\‘59

N POWINGY RO NN TNAINY WS
»The voice of the Life from the Fruits! and the Word of the
righteous from the Light; the voices of the Bhire Zidga® from

U Pire, plural of Pira; on the conception vide Brandt, Manddische Religion
S 12 and Mandiische Schriften, pp. 125 1.

? »The men of tested righteousness», a technical term for the believers, confer
the Jewish 'anfe ha-"#muna’ and 'bens mehamnapa’. Cf. Odeberg, 7 E7, ii p. 179.
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the lower Skinas, who praise the name ot the Life saying: 'We
knew the Death in Tibil. From the day that we loved the Life
and hated the Death, we put our trust on thee, o Life, and on
account of thy Name, o Life, we were persecuted in Tibil! Fear
the Life and praise the Life, O Bhiré Zidga, and the Life will
dwell! on you, and you, O Bhiré Zidqa will be established (erected,
lifted up); stand erect before me! Shine and cause to shinel My
own Light shall ascend on you.»

Cf. the passages on the separation of Life from Death, Light
from Darkness, Good from Evil, Truth from Falsehood, worked by
the Judge of.all Spirits, quoted by R. Bultmann and W. Bauer?
(ML7 128, GR 11 56); cf. also the similar saying in GK V7 206 22—27
(Pet 2058—12),

Other passages illustrating the connexion of the belief in the
Life or more especially, in the Messenger, with the attainment
of Life.are:

GR X7 25320—32 (Pet 252 5—17)

RONEES 91 et AT a2 aemSsb ponwmx pren xmnT NN
NODR NWIOND NOD JINOND FNNINA XD XOWTD TN ONONAT
PRONIT X NONP NOWT NPT NTIIIT RDRDWDT RO D
oo NDNOD NMINT N2 PN ST NTINDD FIDNRPOET FN
NIRE5 NPT NPT XTI ND POMWOION XU PONIKY ROWRT (252 13)
TPNT PORIND NTT 827 NINRD 20pONDT OWINOY PINT PORID XA

RN POWLENS O3 PN NoONT NI D D

»®"Manda dHayye spoke to all the beings® who shall be* and
he said™®: 'O, all you Spirits, who are thrown thither into darkness
and death: when that Jast day shall be with you, why will you
behold the comfort of the spirits of the Bkire Zidga® who listened
to the voice of the Life, that he made heard to them, and who
belteved in, and became established in Manda dHayye, and who
believed in the words of the three men? ... for you will have

1NN

* R. Bultmann, D. Bedeut. der neuerschi. mand. u. manich. Quellen elc.
(ZNTW xxiv) p. 111, W. Bauer, JEv? p. 6.

8 it. "worlds’.

4 7e. who are to be born into this world.

5-5 This is probably a later insertion.
8 j.e. why should you live in such a way as to be excluded at the last day

from the comfort of the righteous.
7 7.e. Hibil, Sitil and Anos, cf. above p. 82.
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to stand [apart, below] when the Bhiré Zidqa clad in splendour
and covered with light pass by you and ascend to the great
place of Light and you shall behold this when dwelling in the
darkness of this world and you shall pity yourselves.» — In the
sequel the non-believers are pictured as thrown into the evil
Darkness, where their eyes do not see the light, daily undergoing
punishment, trial and judgement. And it is said: » Every Nagorazan
who forsakes the way of Life and walks in the way of Darkness,
shall fare likewise»®.

GR XTI 255222567 (Pet 254 23—255 22)

NINOND NUZT NN NTT RPN NP NDWDT FONINT N2 DN
PO O SNONINY [2555] ... 1912 S0ENI NINND [255] NN
Porep pnand T s svn Sy pohnep s prebas xowna
PIEN N3 PONSOIN N erat pNaNT ot rmp At o xns by
NS e Aas NOmT N NI poRpEN NYRT N
MWINGY DNEOMIND NPT RO peansnesd wh w5y i S
N 3T XONPT PITNTINDT NINT DNTNT NI 0T NENIR XD AN
Ao aNOR 1OY NN NONp NDwn FzesENn A
N aad DTN NTIAD NS D DN N NO P30 oD
NINT AN N INSEIN DN NPT NTIONT NIIPR NPSND NS PONZI
NI NONT [255 217 L IONDEARD PONGNY PONITDD XS XOND P

POMOWNT PONTNON DND F2rnN AR PN
»Further, on the day, when heaven and earth take an end, —
which heaven and earth were your houses, in which the planets
run their course: they all shall fall?... and after [your] death you

shall go forth and fall into the Darkness. Yet I called you to
the Life, in which the name of death is not, I called you to #%e

1 GR ‘YI 2541‘—?7 (Pet 25318—!1)
[t kalanY MO NMAT XY PN NS N ~-§‘N‘HBNJ 51
TONNNT PIRA
? The passage is in reality directed against the Christian teaching. »Ruha
and Christ say: 'I will make you ascend to Paradise. When you leave your
body, vou shall go there and find Grace’.» (GR 255'*—'4) But »Raha and Méika
(the Christian Messial) and the Sun and the Moon and the Planets all take an
end. Also the children of man who confessed Ruha, M3iha and the God shall
take an end together with Ruha.» Ms&iha's promises to his believers of a spiritual,
eternal Life will after their death be found out to have been a fraud. The
import is: Msiha was not a genuine Messenger from the Life.
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Light, in which Darkness is not, I called you [saying]: 'Clothe
yourselves in splendour and cover yourselves in light and go out
on the way of the Li’. And 1 will cause you to go.out (= lead
you) on the path on which the name of Death is not, and the
name of Darkness is not!” But you did not listen to me, and the
words of the Uthras did not please you. Also the children of
man, of the tribe of the corporeal’ Adam and Hauua, who listened
to the voice of the Life and #efieved in it and were taught by it,
and heard the voice of these three men?® and divulged (in) their
words, who fhated the Death and loved the Life, who kated the
Darkness and loved the Light, clad themselves in splendour and
covered themselves with light, ascended on the great way of the Life
and came and found the Life — they also made the voice of the
Life to be heard in your ears but you did not listen ... now, on
the way that you loved, you arrive to your gods who led you
astray.»

M Fok XIIT 57 (T 524—535)
RINST TINID NNONDD TSNP NI RNTE 8T 53 anand o
FDINDN TWT WOV DN KNP 0N DX XN 8Op By xmbx
DY N5V PN o e oy aneb At - pNe NN
PNIDNDY [53] oW DIE RN PINT T2 TNPINDYT DN NETIENY
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T NP 03T WD AW XYY D) DNIX TEINNIN D NDNT
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»They created the Messenger and sent him to the Head of the
Generations i.e. Adam. He called with a heavenly voice? into the
turbuience of the words. At the voice of the Messenger, Adam
who lay (in sleep?) awoke. Adam who lay in sleep awoke, and
went out to meet the Messenger. [Adam welcomes the Messenger,
as having come from his Fathers house. The Messenger speaks
to Adam:] 'All remembered thee for good and procured me and
sent me to thee. I have come, I will teach thee, O Adam, and
deltver thee from this world. Listen and hear and take teaching
and ascend victorious to the Place of Light!’ Adam heard and

! ». Néldeke, Mand. Gram., p. 316.

* cf. above, p. 132, 0. 7.

8 thus Lidzbarski (»mit himmlischer Stimmen»).
* cf. above, p. 16.

138



316-2[ 135

became éelieving; — blessed is he who bdelieves after theel —
Adam took possession of Kusta (#utk); blessed is he who, after
thee, takes possession of Kusta! — Adam looked on high with
hope' and ascended; happy is he, who ascends after thee.»

GR X7 256 24f. (Per 25612f1), The Original, First One who
originated from himself (gadime qadmaya dminek hua) instracts
his beloved Son and the three Uthras to acquit from judgement
the spirits dwelling in the World of Darkness, who listen to the
words of the Life and are established through Manda dHayye.
Hibil, the eldest brother, is given the function of being the »judge
over the judges of this world>. This forms a parallel to Jn 318:
6 motebwy el adtdv od xpivetar.

GR XI 25714—20 (Pes 257 16—22)

NPPDW XD NIWNND TINPON NPT NTIAD PRANNAT NONDEY) 912
NTND POINPOS 2T XAT DINET NI N NI NI
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»All the spirits who believed in (the Life) shall be established with

you? as Bhire Zidqa, in this great Skina of the Life and in the
room of the Great Life, which I have arranged for you. Manda

dHayye will establish you in this Skina and make you ascend to
the House of Life. Also all spirits of [those] formed out of (o7 as)
flesh and blood, who listen to the voice of the Life and Jelieve,
shall dwell before the Presence, in the House of Life.»

The idea of escape from judgement for 'those who believe’, is
also attested in other contexts.

GR IT 3 6026—41 (Pet 669—16)

x5 xh N Finens Fwess Sy amend e 5o phmmenys mbowe
TIINZEND OF NTHND NINTND P XL NOYIT FOY NN Nwed
ODND JINDIED RN NRINAEND NN POTNPY PINANDY PO
NS NoON ROZNA N pONONDY NOWMD NUDTIZ DT NI NOND
JONDNA JNOND PIINET PIN RINPIDT v NOVEO NoSN N e
WOPIZEAN TN

! NOD combines the sense of ’‘gaze, look’ with that of ’hope’. What is

meant here is really the (312, mentioned above pp. 108 and 1710
? referring to the three Uthras.

139



136 g16—21

»] spoke and said to them: 'Everyone who returns (to the Life), on
his spirit there shall be no decree (of judgement) nor shall it be
that the Lord shall decree (punishment) on him; but the wicked,
they, the liars, they decree on [= bring judgement upon, condemn)
themselves; for one shows them and they do not see, and one
calls unto them, and they do not listen nor do they believe; t4e
wicked fall through their [own] will into the great sea of the Suf;
they are made to dwell in the Darkness, and the dark mountain
swallows them up, until 'the day’, the day of judgement and until
the hour, the hours of deliverance’ We who praise [thee,] our
Lord, our sins and our guilt thou wilt remit for us.» Here, then,
the escape from judgement for the believers is conjoined with the
selfjudgement of the wicked, as in Jn 318,

GL IiT 4 5122231 (Pez 7915—20) ML: Qolasta XCIT 157 7—11

TNINOT PITNTD TN NI INEOM PRI R NITD N NmdN
PoPOT NDPD NIND NINT NTR2 IO DNIN XD RT NTIRDY
NINT N R WnmoNd e ey xem s ozb oA
VWD N2T XINRDWY

»The worlds gather for judgement, and judgement is delivered on
them, judgement is delivered on them because they have not
done the works of a truthful man. Thou, alone, O elect {and] pure
one, thou shining Mana, who doth shine', skalt not go to the
assize®, and judgement shall not be delivered on thee, not on thee
shall judgement be delivered since thou hast done the works
of a truthful man!> Here the notions of the judgement to be
executed on the wicked are within the traditional bounds.

A clear enunciation of the selfjudgement of the wicked is,
however, found in GR V2 18311f (Pet 1801):

PIENINDY SUTORD O™ NS DT IONENST NOYTID

»By their own blow[s] they shall be stricken and my blow shall
not (need to) come upon them.»

The idea of the self-condemnation of the Wicked by their
love of the Darkness and their evil deeds is also expressed in

! The spirit of the believer is meant.
T X, cf. the Jewish s 2.
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M Fok L 17918—21 (T 18211—13)

FAMTY DRD FIAINPST NTON FOMINT jNT AN RN ATYIT
N5DOTIR MDMIRM jN7

»He who by his [own] hand blinds his eye, who shall be for him
a healer; he who with his own horn destroys his road. who shall
be for him a roadmender?»?

It is remarkable that there exists a very close parallel between
the Mandzan conception of the self-judgement of the wicked and
a Rabbinic dictum conveying the same idea. Fire being of old
the symbol of the punishment, or the means of punishment, the
self-judgement could be symbolized by the fire as quelling forth
from within a wicked man and devouring him. Thus GR V' ; 183
(Pet 179/180) referred to above has: »Fire will blaze out from their
[own] face, it will destroy the spot between their shoulders [the
seat of the Mana] and punish them for their pride». Similarly
Gen R, 6 10 runs:

Db NWEE D70 ROR 23703 PN PR mTmian 2y owe e
N 337 .31 TIND M¥I3 N3 24 mam oYD M LTUYDSR DN
=3 A a5 e 15 AR R 'moows tmNew Loamea we
b jEIIM PNET ROMD DX RDN DI RDT 10 RO IR ybN
oM wp ER wwn 1an 30007 @' naR nondet Sveo

.SDTOND TR

»R. Yannai and R. Sim‘on both said: 'There is no Gehenna; it is
[the] 'day’ that burns the wicked. Why? (Because it is written in
Mal. 41:) For behold, the day cometh that shall burn as an oven
etc’ Our teachers say: 'There is a Gehenna; for it is written
(/sa 319): Sayth the Lord; who has a fire in Sion [and a furnace
in Jerusalem]. R. Y°huda bar "Al‘ay [of the school R. “Aqiba] said:
'Not a day nor Gehenna [are the means of punishment], but a fire
that goes forth from the body of the wicked and burns them.
Why? Because it is written (/se 33''): 'Ye shall conceive chaff,
ye shall bring forth stubble; your breath as a fire shall devour
you'.»?

The background of Jn 816—21 as has already been said, is formed

! Quoted by Bultmann, Newersckl. Mand. . Man. Qu. p. 111 as illustrating:
»Aber nicht alle wollen das Licht sehen».

? The opinion was of course heterodox. It is significant that the com-
mentary, Maltenop Kehunna, passes R. Yehudda's words in silence.
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by the ideas centering in the antithesis between the two spheres of
realities: one that of Faith — Freedom of Judgement and Death —
Salvation — attainment of Life — Love of Light — Works of
Truth 'wrought in God', the other that of refusal to believe — Judge-
ment and Death — Perdition — Darkness — Evil Deeds. To this
general nexus of ideas there are frequent parallels in Rabbinic:

Mek 13d 14 a
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»’And [the people] believed in the Lord and in his servant Moses
(Exod 1431)." If they believed in Moses, it follows that they believed
in the Lord. [Why, then, are both mentioned?] It is to teach you,
that every ome who believes in a faithful shepherd |is regarded]
as if he believed in the word of him who spoke, and the world was
[i.e. who created the world by his word]. It is the same with the
word you read [in Num 215): 'And the people spake against God

and against Moses’. If they spoke against God, naturally they
spoke against Moses! But the word comes to teach you that
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everyone who speaks against a faithful shepherd [is considered]
as if he had spoken against him who spoke, and the world was.
Great is the faith, with which Israel believed in him who spoke
and the world was, for by recompense of their believing in the
Lord the Holy Spirit vemained (dwelled) on them' and they sang a
song?® as is written: 'and believed in the Lord and in his servant
Moses’ and 'then sang Moses and the children of Israel (Ezod 151).
And likewise you find that Abraham our fathér did not inherit
this world and the world to come except by virtue of the faith
with which he believed in the Lord, as it is said (Gen 156): "And
he believed in the Lord; and he counted it to him for righteous-
ness’.® R. N°hamya said: Every one who takes upon himself one
commandment in faith is worthy that the Holy Spirit rest upon
him... And so we find with regard to Moses and David and
Debora that they sang a song, the Holy Spirit remaining upon
them; and likewise you find that 7srael were not saved out of
Egypt except by virtue (recompense) of the faith, as it is said:
[Thus the Lord saved Israel that day out of the hand of the
Egyptians] ... and the people ... believed’. (Erod 1429f). And
thus.it is said (Ps 3123): "The Lord preserveth the faithful’. [And
similarly the Scripture] remembers the faith of the fathers, (as it
is said, Exod 1712]: ’and Aaron and Hur stayed up his hands,
[the one on the one side, and the other on the other side; and his
hands were faithful?]; similarly (Ps 11820); 'This is the gatr of
the Lord, into which the righteous shall enter’.® What does it say
with reference to the men of faith? 'Open ye the gates, that the
righteous nation which keepeth the faith may enter in’ (/sa 262).
Through this gate all the men of faith enter. [Further it is said,
Ps 921—4]: ’It is a good thing to give thanks unto the Lord ...
to shew forth ... thy faith in the nights... For thou, Lord, hast
made me glad through thy work: I will rejoice in the works of
thy hands.” What was it that caused him to come into this joy?
The recompense of the faith with which our fathers believed in
this world which is wholly night, for thus it is said: 'to shew forth
thy lovingkindness in the morning, and thy faithfulness every
night’.s Here, in this way, are represented the ideas of faith in God

1 Cf. Jn 1%,

? by the inspiration of the Holy Spirit.

" Cf. Rm 430,

* thus to be rendered acc. to the context.
5 Cf. Jn 10? cfd with 818,
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and his Messenger — salvation — righteousness (= works of truth)
contrasted with rejection of God and his Messenger, — this world —
night — darkness,

The deeds of the righteous are connected with Light and the
deeds of the wicked with Darkness:

Gen R 310
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»R. Yannai said: 'From the beginning of the creation of the world
the Holy One, blessed be He, beheld the works of the righteous
and the works of the wicked; 'and the earth was without form and
void (Gen 12), this is the works of the wicked; 'and God said,
Let there be Zight (Gen 13), this refers to the works of the right
eous; 'and God divided the light from the darkness (74.), Z.e.
the works of the righteous from the works of the wicked; 'And
God called the Zight Day (Ger 15), this refers to the works of
the righteous; 'and the darkness he called Night (#6.), this is the
works of the wicked; 'and it was evening (Gen 183), this is the
works of the wicked; 'and it was morning’ (24.), this is the works
of the righteous’.»!

Lev R 272
TR DT M 2P0 RN DI AR MR R mN Y AT
TN TR oW onn ue Sy qem msaw e onm apopbm
=2 T3 %2 DamD D W TR INDON TR NI O T2
RO WY Jr
»R. Y*huda b. *Alay, in the name of an anonymous Rabbi, said:

. .. thus saith the Holy one: Gehenna is Darkness, as it is written:
‘Let their way be dark and slippery, [and let the angel of the

1 Cf. the similar passage, Gen R 18, quoted by Schoettgen, HHertT, p. 332,
and Billerbeck, ii p. 427, and Gen R 27, quoted by Billerbeck, 75. pp. 427, 428,
cf. also Gen R 24.
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Lord, 7.e. the angel of death persecute them Ps 35 6] and the 7*4om
is Darkness as it is said: 'and darkness was upon the face of
T°hom (the deep; Ger 12) and the Wicked are Darkness, as it is
said: 'And their works are in the dark (/sa 2915), and darkness
shall come and cover him (the wicked), as is written: 'For he
cometh in with vanity, and departeth in darkness and his name
shall be covered with darkness (Ecc/ 64).

Gen R 614
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»And to rule over the day and over the night etc. [Gez 118] R.llfa
(2nd gen. Pal. Amor.) said: 'Do these words refer to the lights
(scil of Gen 1'6)? Has not the scripture just said (Gen 116): 'the
greater light to rule the day etc.’? And why does the scripture
say [in the present verse]: 'and to rule over the day and over
the night?' Answer: the latter are the righteous who rule over
that which has been created to give light in the day and over
that which has been created to give light in the night. For it is
said (Fos 1073): 'And the sun stood still, and the moon stayed,
until the people had avenged themselves upon their enemies’.

The acceptance of the Divine word gives Life, exempts from
Death and Condemnation symbolized by the Angel of Death. On
the other hand the angel of death is the ruler of this world,
the world of darkness and evil deeds. Through evil doings, which
are essentially to be regarded as a deviation from God and his
world, man merges himself into the World of Darkness:

Lev R 183
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»R. Yoh®nan said in the name of R. “Eliezar, the son of R. Yose
the Galilean: In the hour when Israel stood on the mount of Sinai
and said: 'All the words which the Lord hath said will we do and
be obedient (Ezod 247), in that hour the Holy One called the
Angel of - Deatk and said to him: 'Although I have made thee a
nospoxpdtwp (world-ruler) over the created beings, thou shall
[henceforth] have no business with this people, for they are my
sons (children). This is the meaning of the word: 'Ye are c/i/dren
of the Lord God'. And he said: 'And it came to pass, when ye
heard the voice out of the midst of the darkness (Dexnt. 523). Is
there then darkness on high? Is it not written (Dan 222): 'and
the light dwelleth with him’? Answer: [the darkness refers fo]
the angel of death who is called Darkness. This is what is written
(Exod 5216): 'And the tables [of the testimony] were the work
of God, and the writing was the writing of God, graven [PW77,
harap] upon the tables’. Do not read M1 [karap, 'graven’] but
MM [herap, 'freedom’] . . . R. Y*huda said: that is, freedom from
the angel of deati’.» The children of God, of Light, are freed
from judgement and death,
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»R. */Elazar said: the profane people are not living: as it is written
(Isa 2614): 'They arve dead, they shall not live etc” There is Ba-
raipa also here: ’'they are dead, they shall not live’: possibly to
all? |=if these words had been written alone, they could have
been interpreted as referring to all mankind]. The scripture [,how-
ever, continues and] says: 'The R*a'im shall not rise’; the scripture
speaks of the one who separates (m‘rappe)' himself from the

words of the Tora’. R. Yoh®nan said:... it refers to those who
turn to idolatry ... He said to him: another passage I will [adduce

! playing upon the similarity between QWRE" (#4/&' i) and Mg (wfragpe).
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and] expound: 'thy dew! is as the dew of herbs, and the earth
shall cast out the r*fa'im’: every one who makes use of the Light
of the Tora, him the Light of the Tora makes living, and every
one who does not make use of the Tova, to him the Light of the
Tora does not give Life'.

TB “4b Zira 8a
=ya en o5 nrnow om

»(Adam says): From the day when I sinned, the world was dark-
ened for me.»

Cf. the dictum: when Adam turned away from the knowledge
(¢.e. laws, or world) of God to that of the serpent, the Light was
taken from Him. Works done 1"2pn Se s compares with Jn 821:
8rt &v Yep 2oty elpyacpéva.
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»’And it shall come to pass in that day that the light shall not
be clear nor dark (Zeck 146) To what do the words 'clear’ and
"dark’ refer? .R. °Al‘azar said: This is the light that is clear in
this world but dark in the world to come ... and R. Y°hoso*
C. Leui said: the words refer to those children of men who are
glorious in this world but dark in the world to come'.?

TB Ptsah 2b: This world resembles the night, the world to
come resembles the day?, 75. 2 a: the sun will rise for the righteous
in the world to come.*

! interpreted in the sense of the Dew of Life, of Vivification, cf. above

p- 54f.
? the wicked; cf. Zc 624 102s.
8 7B Pesak. 2b
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For the expression ’'loved the darkness’ (Jn 319) reference
may be made to Num R 96 (also Tanh Nissa 5) quoted by Scheett-
gen! and Billerbeck®: 'She (referring to an adulteress) loved the
darkness [n5oy]. Perhaps this passage does not use the word
mowmx in the same technical sense in which the Rabbinic dicta
quoted above, and Jn 319—2!, use the words Ten and onétog
respectively.

For mow@v iy ahijbstay, Hebrew: DNON M2, Aramaic: NOWIP T2
vide Yalq. N*bi’im 14, quoted by Scheettgen?®, and Zarg to Hos 41,
quoted by Billerbeck* and cf. the corresponding expression,
NPV 72V (do the lie), in Targum passages quoted by Scheettgen.®

Another aspect of the relation between Light and Darkness
is touched

TB Tamid (31b) 82a
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»Ten questions did Alexander of Macedonia ask the Elders of
southern Palestine. [Among the questions was this:] Which was
created first, Light -or Darkness? They answered: That subject
is not to be explained (7. must not be entered upon publicly).»
The Rabbinic teachers regarded this question as belonging to the
subjects which were apt to lead into heretical, probably dualistic
views. This is also hinted at in the sequel where it is stated,
that the Elders feared that Alexander, if obtaining an answer,
would have entered upon the speculations of the things ’above,
below, before and after’ which were not permissible. The dictum
should he compared with the Mandaitic passages quoted above
p. 125 (»the Light is older than the Darkness etc.»). The notions
expressed there were evidently not unknown to the Rabbis. Cf.
GenR 1 ar.

v op. cit. p. 333.

? 0p. cit. ii, p. 428.

® 0. cif. p. 334, 1: OMPR DN MW 52

4 0p. cit. p. 429.

S o0p. cit. pp. 334, 335, Targ to Lev 19%, Deut 25'%, Jerem 8'°, Ps 5315,
993, 1955 141¢, Hiob 317, 341
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For the notion of the 'Son (= Messiah) not judging but
saving' reference must be made to the discussion on 527 and 1231,

The Rabbinic conceptions of the Light of the Messiah, as »the
Light which surrounds the Messiah and which he mediates to the
righteous, often identified with the original Light which God de-
tracted from the world on account of man’s sins and preserved
for the righteous»! are set forth exhaustively by Billerbeck.?

Similarly it suffices to refer to Billerbeck? for a résumé of
the Rabbinic use of the expression 'Light of the World’ or ’the
Light that comes to the world. As ’'the Light of the World’
(&5 Ser rx or oHy b 3) are represented: (1) The Holy One:
Tanh. Bha‘®*lop’ka 4, ii 61b, (2) The first man: 7V Sab 5b, cf.
TB Sab 31b, (3) Israel Cant R 14, fol. 5a (to Cant 13)%, (4) Tora
and the Temple 7B Bab. Bap. 4 a, (5) Jerusalem GenR 59s,
(6) eminent saints and teachers, ¢.g. Yoh*nan ban Zakkai: *A4b.
R. Nap. 25.

For an investigation into the specific connotations of the term
¢id¢ — an investigation which must needs be based on Wetter's
fundamental treatise on the subject® — reference must be made
to the discussion on Jn 1235,36,

With a background of the widely ramified current ideas related
to Jn 316—21 of which some examples have been given above,
it may be possible to determine the exact bearing of Jn 816—21
on the preceding context. This bearing may be summed up as
follows:

(1) The wdopog, in the sense of the 'human world’, does not
by nature and necessity belong to the &riyeia, the lower, 'physical’
realities, in which it lives, or with which it has identified itself.

(2) God loves the world, and because of this love, he wills
that the world should not remain identified with the &miyeta but
be ’saved'.

(3) God has made an act ot love, viz. sent as a Divine gift
to the world his only-begotten Son who in himself comprises all
Divine gifts and all Divine Efflux from the Divine world to the
earthly world. He is Life and Light and Truth,

! Billerbeck ii 428.
? Billerbeck i 151, 161 quoting Fesig R 36% and Fesig 149 a ii 348.
8 Billerbeck i 236—238.

< ohWH A S 92 2505 M NI AA e
8 G. P. Wetter, Pkos (DQZX), Upsala and Leipzig 1915.
I0—2745t. H. Odeberg.

149



146 g16—21

(4) The human world,” not being of one essence with the
earthly world, has in itself something latent which makes it pos-
sible for the human beings to receive the Divine gift.

(5) This latent something is the true nature of man; the
human world in its ideal state belongs to the Divine world; its
object is to return to the Divine, to the Light.

(6) Why is it, that only a part of the human world is saved,
receives the Divine gift? The reason is, that only a few human
beings actuate the spiritual element in themselves. This activa-
tion is termed 'do the truth’, 'to do works in God'.

{(7) To 'do the truth’ is the preparation and condition for the
first step from the terrestrial existence into the spiritual existence,
Ze. it is also the preparation and condition for 'believing’; only
in those who 'do the truth’ can faith arise.

(8) The rise of faith in those who do the truth is connected
with the arrival of the Light in the World; when the Light
arrives into the world, those who do the truth recognize the Light,
and 'come to the Light'.

(9) The Light coming into the World, or the Light of the
World, is the Son of Man. This fact, however, is not here the
main object of the teaching; one may ask, why the conception
of the Light of the World is introduced here at all. The question
is not answered merely by referring to the doctrine of the Pro-
logue 14,5,9. The object seems to be twofold: (a) the anti-
thesis of light and darkness being intimately bound up with the
antithesis of righteousness and wickedness, of good deeds and evils
deeds, the terms 'light’ and ’'darkness’ are used here in order to
emphasize the ethical aspect of human allegiance to one or the
other of the two kinds of life, of existence, of realities: the spi-
ritual and the terrestrial; men hate the Light and love the Dark-
ness because their deeds are evil; the evil- doers do not come to
the Light, they tend in the opposite direction, away from the
Light. By this it is enunciated, that an evil-doer can never come
to the Light, or believe, or enter the spiritual world.

(b) The Light is used to express that spiritual force or that
spiritual activity from the Godhead through the Son, which can
reach men and be recognized by them, even before they have
begun their spiritual ascent or been born anew.

(10) The arrival of the Light into the Worlds entails a judge-
ment, a xpistg, "> N On this point Jn rejects the notion,
which was frequently expressed in Rabbinic arguments respecting
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the relation between God's mercy and justice, or love and judge-
ment, that the object of the son’s arrival was the judgement of the
world. Indeed, in this connexion Jn is best understood, if Jewish
terms and conceptions be applied. Those who have actuated the
truth in them, come to the Light, and eo ipso, go in under the
Divine Mercy and Love [WOn or D7), and escape the judge-
ment; those who are carnally minded, the evil-doers, identify
themselves with the world of Darkness, and thereby reject God's
Love and enter under the Judgement. In the use of the term
judgement the threefold sense of discrimination (division, 'sifting’’),
verdict and condemnation is present.? This threefold sense, of
course, attaches both to the Greek x»pistg and the Rabbinic ™.
The words od pivetar of Jn 318, however, probably link with the
Jewish x5 in the sense of 'is not the object of the attribute
of judgement, 1M D', This is corroborated by the fact that
the Son, who has not come to judge the world, is at the same
time the judge of the world, not merely as the one by their attitude
to whom men were immediately judged, but also as the one who
‘executes judgement’ (Jn 527 &fouvsiav ¥dwxev adtd xpicty woteiv).
This duplicity of ’escape from judgement in judgement’ corresponds
very well with the Jewish usage of the ™, according to which
the 1", 'judgement’ executed by the Holy One is defined as consist-
ing in two Divine relations to man: that of "™ or LRY, 'judge-
ment’ or ‘justice’, and 0N or DM, 'love’ or 'mercy’, in which

1 E. Carpenter, /W7 p. 442: »The language of Jesus had the immediate
effect of dividing his hearers into two opposite classes, those who acknowledge
his claims and those who rejected them. This process of 'sifting’ was itself
judgment. Believers needed it not; unbelievers had experienced it already; they
had placed themselves in the ranks of the condemned (iii 16—18).»

#b. p. 443: »When the truth entered the world it began immediately to
separate the seeing from the blind (with reference to Jn 9%). Those whose
eyes were opened recognised it at once, like the first disciples when they found
the Messiah. Judgement of this kind was a natural discrimination. By theirr
own characters men were selfallotted to one of two opposing groups. Thus
though the Son was not sent into the world to judge it but to save it, he
immediately became the ground of its moral partition.»

* Cf. A. Loisy, Le Quatriéme Evangile® p. 168: »L'auteur ne se lasse pas
de jouer sur les mots car il entend ’juger’ et ’jugement’ au triple sense de
discernement, décision judiciaire et condamnation.»

Cf. W. Bauer, /Ev® pp. 55f.: »Dabei ist zu beachten, dass auch uping
und zpivew 17—19 doppelsinnige Ausdriicke sind: 1.= Gericht, Verurteilung;
2, == Scheidung, Sonderung .. .»
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also NN, 'truth’ figures prominently. He who by his attitude
towards God, by ’belief’ M™% or obedience, has put himself
under the attribute of 72N is not judged. This Jewish usage, it
may be surmised, is here adopted and applied to man's attitude
towards the Light.

(r1) It is significant that the contrast to ’doing evil’ is not
'doing goed’ but ’doing truth’, and the contrast to the laying bare
of the former as ’'evil’ is not the making the latter manifest as
'good’ but as 'wrought in God’. It is not because of good deeds
— nor indeed from the wish of having their good deeds made
manifest and publicly known and appreciated either by God or
men — that men ’come to the Light’. 'Doing the truth’ is not
equivalent with 'performing good deeds’ but, as we have already
tried to express, with actuating one’s true being or that residue of
spiritual essence that tends towards the realisation of one’s true
being. In this actwation, when met by the Light, there is an
aspiration upwards, an aspiration towards communion with God.
The goal is: »that his deeds may be made manifest as wrought
in God.»

To understand what is meant by the expression &v &
elpracpéva it suffices to recall the passages which speak of J as doing
the Father’s works and of the believers as doing, through him, God’s
works also: & 3¢ watip ¢ &v &pol pévey motel ta Epya adtde (1410);
o warip pov foc Hprt Epydletar wayed Epyalopar (5'7); fwac Bet
¢pyaleodar t6 Epyo tod mépdavede pe (94); ta Epya & &k mod dv
T OGvopatt tob woarpés ov (1025); «f wodpev Wo dpyalepeda i
pya tod Deod; (628) mioredeté pot &r Eyd v tp watpl wal 6 maTip
& &uoi ... apiy apiy Aéyo oply, 6 moteday el &t ta Epya, 6 Yo
Tol®, wdxelvog worroet (1411,12). The works done 'in God’ are the
works done in devotion to the Divine Will, in unity with God,
by him who has entered the spiritual world and become a spiritual
being. He who 'doeth the truth’ comes to the Light, the Son,
believes in Him, is made free by the Truth (8 3?) from the bondage
of the 2&niysia, the lower world, the darkness, and attains to the
Divine ‘world, where all activity is an activity 'in God'.® Hence

' Cf. 3 En 31" and Box, Ezra Apocalypse p. 122 note on 7%

* Cf. above p. 138f.

8 Cf. P. Gardner, The Ephesian Gospel, pp. 271 ff.: »There are certain
aspects in which religious and spiritual truth presents itself to the Evangelist. ..
In the first place, the acceptance of truth seems to him an escape from bondage
into a glorious liberty. »The truth shall make vou frees: that is, union with
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vs. 2I, from 'doeth the truth’ to 'deeds... wrought in God’, pic-
tures the whole process of spiritual attainment treated of in 33—29,
from the initial actuation of the Divine spark in man, the response
to the Light, the belief in the Son of Man, the aspiration upwards
met by the Son’s drawing man upwards with and in himself, the
ascent to the spiritual world, the birth into the Kingdom of
Heaven, the attainment of Eternal Life and the glorious fuifilment
in a life consisting in an activity wholly in devotion and unity with
the Divine Will, with God. Thus Jn 33—2! may rightly be con-
sidered as comprising the fundamental elements of the whole Jn-ine
representation of the teaching of J.!

For an understanding of the dialogue of Jn 4726 between ]
and the Samaritan woman there are three different aspects to be
considered namely (1) the teaching on the living water (2) the
discourse on the true form of worship (3) the controversy between
the doctrine of J and the specific kind of religious belief represented
by the Samaritan woman, with a side-view on the Jewish religion.

The teaching on the living water begins with vs. 10: . .. sl
foets 1) Swpedwy tod de0d, xal tig Eatty & Aéyov ot Sbg pot w(t)sty,
ad Qv fitpoas adthy, xal Edoxey @v cov dwp {@v. It is intro-
duced by a reference to the 'gift of God’. We have already, in
treating of Jn 33—21, shown what an essential element the con-
ception of the Divine gift forms in the Jn-ine salvation-doctrine,
and that it belongs to the class of conceptions which are viewed

Christ shall set you free from the bondage of sin and death... Another
teaching of the Evangelist, ... which runs, indeed, like a golden thread through
all Christian teaching, is devotion to the Divine Will. »I came not to do mine
own will, but the will of Him that sent Me» is an expression of the spirit of
the Master’s' life which is seen not only in the acts of the historic Jesus, but in
the lives of all His true followers, from that day to this. Cf. 7. pp. 268, 269:
»It is clear that in such pdssages as these (Jn 8% 18% 14!7 149) the reference is
not to any verbal teaching, however lofty, but to the faith which unites the
disciples to the Master, and makes of the two one mystical body ... This is
life eternal, that they should know thee, the only true God, and Him whom
thou didst send, even Jesus Christ (17%). Zo Anow in this passages is clearly not
to be aware of, or to be convinced of, the existence of God and Christ, but to
have communion with them through the Spirit.» This is more in accordance
with the interpretation arrived at above than e.g. that of Bauer, /Ev? p. 57
acc. to which the ’doing the truth’ of 8% means »ein Wirken, wie es die wahre
Gotteserkenntnis eingiebts.

1 Cf. W. Bauer, /JE»? p. 59: »Am richtigsten fasst man die Perikope als
ein Programm der gesamten Verkiindigung des Evangelisten mit ihren teils lehr-
haften, teils apologetisch-polemischen Zielen aufs.
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under the aspect of xatdafactc. Here the conception is represented
as a notion familiar to the Samaritan woman, the right knowledge
and understanding of which, however, she lacked. The use of
the Swpea tod Beod as a technical term is presupposed.

The Rabbinic comments upon the OT references to God as
the giver of various gifts, especially attached to passages where
God occurs as the subject of the verb jM (give), evolve the con-
ception of the MW, pl. NI, of God. The gift, or act of giving,
xot’ &oyry, is the Tora, or the Divine promulgation of the Tora.
For this the specific term D 02, the giving of the Tora, is
developed.

As typical passages the following may be quoted.

GenR 64:

SRRV AN R D BT B PRI P R H T IEH PR I H i B A
'waw 37w prmawnm Mo men Sxojoot ‘o jore meann oraTams
=oMws npat R0w jorn ToRrs 0PN YUROR TR SO 0T
o Tdwm opw smax 7o 2z Amime A ows Aoy opsa
‘N;w myreemoan | Mam A3 ywe T opona oo cnnn
00T INsw SRSt poaN gN mmN xmimn ' ogywe am 0b snm
topy nnt ‘s ovrea mopsm an w1 ot oot nasaw omd
S3ED vBmnb ShaR j0 Jxow 2vanam RN cmma ji30 a7 DN
Wz Dimam 20 DEAEo gN SR j1nm a3 prxe s Teaw 3o

Ji31 599 o2 jhnn mosen 1o
»R. Yoh®nan said: Three things were given to the world as a gift,

and they are these: Zora, the Lights and the Rarn...R. Azarya,
in the name of R. Yehuda after R. Simon said: ’'Peace also [was

given as a gift]". ... R. Yhosu®, in the name of R. N°hemya
said: 'Even Salvatz'on’. . R. Tanhuma said: 'Even the land of
Israel’. ... And some say: 'Even vengeance on Rome’ ... Our

teachers say: 'Even Mercy’. ... R. IshAq bar Miryon said: 'Even
the division of the Great Sea' (referring to Exod. 1416,21,22),
TB Brakop ba; a Baraipa:
n'apm jm psasn puem 3oAmIe cantt 33 jvae oxen
TORY T 57 9BR It 070 By RDR PR R 1907 DR
.N3IM THIYm SRt
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Metk 27 ¢ ({ipro 10):
Sm3 DA2tD DnE e beset batan watN txntt g3 e -
TONT 17770772 XDN 13N NDI TAD JUINDE T3IYE DTN DN
LRIT TSI SRS PONT SN0 g0

»R. Simon bzn Iohai said: [Precious are the afflictions, for] three
good gifts are given to Israel [— and the nations of the world
desire them greatly —] and they are given only together with
tribulations; and these they are: Zora, the /and of Israel and the
Juture world.»

Sifre 35d 36 a § 42, Midr. Tann. 35:
INDT 0T DY OND AN AT TIPONT ;N NS SDION NUn D
50w LRTZOS NAN m5N3 mIntIw ... modwm v By X3
.00D Y3~ RD 5°1 IMN 'yp 3 RASeD neoan

»’And .1 will give you the rain of your land in his due season,
the first rain and the latter rain (Dexs. 1114); *And I will give unto
you': that is, [ myself not through an angel and not through the
messenger ... And whence do we know that one blessing was given
to Israel, in which all the blessings were included (comprehended)
(Z.e. so that nothing else could be desired or so that nothing was
felt as wanting). [Answer: From a consideration of the words of
Eeel. 510, where] it is said: 'He that loveth silver shall not be
satisfied with silver’» The idea is that the Divine gift, which is
a gift coming directly from God, implies complete and permanent
satisfaction, in contrast to other gifts and blessings which leave
the receiver unsatisfied. Cf. Jn 413, 14: ma¢ 6 mivewv &x tod Bdatog
tobtov Sudricet wakwv. 8¢ dv wiy &x tod Batog o b Show adt,
ob pA) Sidrjoet el tov aldva.

7Y Qidd 65c Sank. 234d:
"3miaT jIwmiat jrens Sn-eed A'apm jho ni3ie pupn e
.oTon
»Three good gifts did the Holy One give to Israel: [v7z. to be]
compassionate, humble (modest) and charitable.» These moral
gifts are really considered as inherent in the gift of the Tora,
since accruing from the observance of the Tora.

It is noticeable that the Divine gifts are thought of as tended
to Israel exclusively. It would seem that the very term, 'gift’,
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implied the notion of a special favour bestowed on Israel only.
The Divine giﬂ: may originally have been offered to the whole
world, to all nations, but Israel alone accepted it.

For the conception of 'the gift (Swped) which God has”sent’
in Corp. Herm. IV 5, cf. above p. 74 1. 13 and p. 75 1. 2, where
it refers to the vodg sent down from heaven to the human
world.?

The right knowledge of the Divine Gift is at once identified
with the knowledge of J.: nal tig &atty 6 Aéywy sot ... The true
Divine Gift, acc. to Jn, is mediated only by J as the Messiah
(426) and the Messenger (434). Cf. the Rabbinic refutation of the
idea of mediation of the Divise gift either by a celestial being
(angel) or by #e Messenger, above p. 151.

The import of the passage: et %detc iy Swpedy 10D deod, nal
tic 2oty 6 Aéywv oot. .. is really identical with that of Jn 316
It may also be surmised that the discourse on the Divine gift in
Jn 827—36, attributed to John the Baptist, relates to the present
utterance. »A man (&vdpwmoc) can receive nothing, except it be
given him from heaven (32!)»; only ozs man (&vdpwrog), however,
has received from heaven, namely Messiah (3 28), the Messenger
(324), the Son (335); and he, on the other hand, has received a//
gifts: »The Father loveth the Son, and hath giver all things into
his hand.» (335, cf. 133.) The Son comprises in himself all the
divine gifts, hence no-one can receive any gift from heaven except
through him. But he who comes to the Son and believes in him,
receives that which gives access to all Divine gifts: the Eternal
(Celestial, Divine) Life (336). Probably in the background, behind
each reference, there lies also the idea that the mediator and the
gifts in the last instance are one, a thought clearly expressed
in Jn 816 and 635,41.48,53 1.

The Divine gift given by the Messiah is here viewed as the
'Living Water'. The living water is put-in contrast to the water
from the well with which the Samaritan woman was concerned.
The features that seem to convey some intentional meaning are:
(1) the well of the Samaritan woman is Jacob’s well, z.c. the well
given to the Samaritans by their "father Jacob’, (2) the well is deep,
(3) its water does not give lasting satisfaction to those who draw
from it, (4) the living water that J confers gives lasting satisfaction,
(5) he who receives the gift of the living water receives also a

t The passage is called attention to in annexion with Jn 4'° also by
Bauer, ] £#2 p. 64.
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well of water, but this is a well within himself, (6) this well and
its water become the sources of eternal life.

For the conceptions of the 'water’ and the ’well or fountain
or spring of water’ in a symbolical sense, and of the ’drinking’
of the water or the 'drawing’ from the 'well’, the following parallel
passages may be deemed important.

I En 48! »And in that place (heaven) I saw the fountain of
righteousness which was #nexhaustible: and around it were many
fountains of wisdom; and all the thirsty drank of them, and were
filled with wisdom.» The water seems here in the first place to
be righteousness, Z.¢. right living. This is, however, really identical
with wisdom, since wisdom is contained in righteousness and right-
eousness in wisdom.

I En 49 (describing »the power and wisdom of the Elect
One»): »For wisdom is poured out like water . . . because the Elect
One standeth before the Lord of Spirits . . . and 2n kim dwells the
spirit of wisdom.» Here water is clearly set forth as a symbol
of wisdom. Important is the parallel of the wisdom as inherent
in the Elect One, who is thought of as the one who mediates to
men what Divine attributes he has received.

I En 966 »Woe to you who drink water from every fountain.
For suddenly shall ye be consumed and wither away, because ye
have forsaken the fountain of life. (Moral life, right religion).»
Here the fountain of life, implying right living and faith, is con-
trasted with fountains giving water which represents false know-
ledge and evil deeds and leads to destruction.

I En 6511f »(Enoch tells Noah:) »but as for thee, my son,
the Lord of Spirits knows that thou art pure...and He has
destined thy name to be among the holy, and will preserve thee
amongst those who dwell on the earth, . .. and from thy seed shall
proceed a fountain of the vighteous and holy without number for
ever.» The fountain here symbolises the procreation of generations
of righteous and holy men »for evers, 7.e. into eternity. The ex-
pression recalls Jn PM: b Bdwp, b Sdso adTd, Yevihcetar Sy adTtd
=7 08atog ahlopévon el {7y aldviov. Cf. below p. 168.

1 En 229 In the Seol or the Place of the spirits of the deceased,
Enoch beholds the division smade for the spirits of the righteous,
in which there is ke bright spring of water>. The spring of water
here represents the eternal effluence of life enjoyed by the spirits
of the righteous in the hereafter. 'But there is a counterpart in
the water of punishment: those who have on earth drunk of the
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water of sensual pleasures shall in the spiritual state see this water
changed into a consuning water of punishment.

I En 678 sThose waters shall in those days serve for the kings
and the mighty and the exalted, and those who dwell on the earth,
for the healing of the body but for the punishment of the spirits
cf. 6711, 13,

[1 En 174 >And they (the angels) took me to the living
waters» (variant: »the waters of lite»), refers to the cosmical
water.]

In the so-called Sadogite Fragments, emanating from a certain
Jewish circle in Damascus 'the well of waters of life’ or 'the spring
of living water’ is also a fixed term. The well is explicitly identi-
fied with the Tora, but Tora is also here connected with (Eternal)
Life and with Knowledge, Understanding or Wisdom. Further the
conception of the ’well’ is brought into relation with that of the
»Teacher of Righteousness in the end of dayss, z.e. the Messiah
who when he comes »will tell us all things (Jn 425)»,

Zad. Fragm. 928 (rec. B):
025 nI=emna ST TIIFCT DN DRMIO SNMT SD55 MY UELAsT
<3327 33T pTRT PONI ATTAM DONO2 TR3 IR SUZINm 9D 30
T.avmm o mRan o™
»And such [will be] the case of all who reject the commandments
of God, and forsake them and turn away in the stubbornness of
their heart. So are all the men who entered into the naw covenant

in the land of Damascus and yet turned backward and acted
treacherously and deparied from the spring of lLiving waiers.»

Zad. Fragm. 51,3%:
SR NS DR DR TPT oEW 1D TER 3R [IsRI prInnas
LTOTY RD SFPONTAT TU3% D03 NI INERML L. T3 Y
»But with them that held fast by the commandments of God
[who were left of them] God confirmed the covenant of Israel for

ever ... and they digged a well of many waters: and he that
despises them skall not live.»

1 Schechter, Fragm. Jew. Sect. i, p. 1911. 32—34, Charles, Ap. and Psendep. i,
p. 820.

* Schechter, Fragm. Jew. Sect. i, p. 3 1. 12 1., 16 {.,, Charles, 4p. and
Pseudep. ii, p. 806.
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Zad. Fragm. 83—10";

TYREOT DMADM DXL 202733 JIANT MR OUNINST D003 3R CDn

FIMM3 S¥[ "3°T3 £502 DITT MTIEM TNG SNIZE AR EAEReT

s,

TTYOPINT INETN OSRTPY DT LN MOTEIRT AN NS ooNan
RDT VAT "D W I572 DN SR NTp TEN FIET PIND 1
RN PR ST WS NI PRINEST NN CE3 INTRE N2
ANZT DN DIT32 DRI ST OST V2N LIRS W50 Nxtm S
TNDIT YOO PP 522 MBI TIOANMD PRAMAT PRM TUN Dppinn

LOMROT DUTAND PSS BT TRy Y 32000 8D
»But God remembered the covenant with the forefathers: and he
raised up from Aaron men of understanding, and from Israel wise
men: and he made them to hearken and they digged the wel/.
A well the princes digged, the nobles of the people delved it
by the order of the law giver (Num 2118). The well is the Tora
and they who digged it are the captivity of Israel who went forth
out of the land of Judah and sojourned in the land of Damascus,
all of whom God called princes. For they sought him and their
bough was not turned back in the mouth of one. And the Law-
giver is he who interprets the Law, concerning whom lIsaiah said:
'He bringeth forth an instrument for his work (Zse 5416). And
the nobles of the people are those who came to dig the well, by
the precepts in the which the Lawgiver ordained that they should
walk throughout the full period of the wicked[ness]. And save
them they shall get nothing until there arises the Zeacker of
Righteousness in the end of the days.»

The same complex — wisdom—knowledge—Tora — in con-
nexion with the symbol of water is found in Sz. 1573 (»How
Wisdom is to be attained.») 1. 6 woBobpevog xbplov moujoet adrd,
ol 6 &yxpotic TOd vépoo xatodfpwdetar adtiv. 2. xai dmavtisetar
adtd bg pirnp, xal G ovi) mapbeveiog wposdéfetar adtdy’ 3. dopst
adtdy Bptov svvésewe, xatl Blwp soplac wotiser adtév. »For he that
feareth the Lord doeth this (sc//. meditates on Wisdom, etc. as set
forth in Szr. 14 20—27), and he that Zaketh hold of the Law findeth
ker. And she will meet him as a mother, and as a youthful wife
will she receive him; and ske will feed him with the bread of
understanding, and will give him the water of knowledge to drink.»
Cf. the 'bread of life’ in Tn 635 closely related to the 'water’
of life.

! Schechter, op. cit. ii, p. 6, Charles, op. cit. ii, p. 812,
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In Wisdom of Sol. 7%5: copio is called: amdppora T tod Tav-
toxpdropos 86&nc ethwuptvig, »a clear effluence of the glory of the
Almighty».

It is well-known that the symbolism of the ’fountain’ and
the 'water’ plays an important réle in the Odes of Salomon?:
Od. Sol. V12. :8. For there went forth.a stream and became
a river great and broad: it swept away everything, and broke up
and carried away? the Temple. 9. And the restraints [made] by
men were not able to restrain it, nor the arts of those whose
[business it is to] restrain water. 10. For it spread over the face
of the whole earth, and it filled everything. 11. Al the thirsty
upon earth were given fto drink [of it): all thirst was done away
and quencked: 12. For from the Most High the draught was given.
13. Blessed then are the ministers of that draught, who have been
entrusted with that water of His: 14. They have assuaged the dry
lips, and the will that had fainted they have raised up: 15. And
souls that were near departing they have held back from death:
16. And limbs that had fallen they have straightened and set up:
17. They gave strength to their coming and light to their eyes.
18. For every one knew them in the Lord, and tkey lved &y the
water an eternal life (IO f 30> Quusc).»

O4. Sol. XI »5. And I was established upon the rock of

trutkh, where he had set me up. 6. And speaking waters (D0 Jx)
drew near my lips from the fountain of the Lord (Lyoy oponw)
plenteously. 7. And I drant and was inebriated with Zving water

that doth not die (N Yy Jin Ji0) and my inebriation was not
one without knowledge, but I forsook vanity and turned to the
Most High my God. 14. My eyes were enlightened, and my face
received the dew (flg).»

Od. Sol. XXX* »1. Fill ye water for yourselves from the Zving
Sountain of the Lord (J.e0y b o) for it has been opened
to you: 2. And come all ye ZTlhirsty and take a draught; and
vest by the fountain of the Lord. 3. For fair it is and pure; and
it gives 7es¢ to the soul. 4. Much sweeter is its water than honey;

' Vide G. Bert, Das Evangelium des Johannes pp. 85, 86: adas Wasser als
Bild der erquickenden, der belebenden Kraft der Wahrheit des Wortess.

2 R. Harris Od. and Ps. of Sol. ii p. 233 (i pp. 12, 13).

3 Another rendering: 'and brought (everything) to’. Cf. R, Harris, 0. cit.
ii p. 234, ]. H. Bernard, 7he Odes of Selomon pp. 55, $7.

4 Rendel Harris, Od. and Ps. of Sol. i p. 73, ii p. 366.
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and the honeycomb of bees is not to be compared with it. 5. For
it flows from the lips of the Lord, and from the heart of the Lovd
is its name. 6. And it came wnlimited and invisible; and wun#i/ it
was Set in the midst they did not know i, 7. Blessed are they
who have drunk therefrom; and rested thereby.»

(R. Harris says: »It is abundantly clear that the flowing stream
of which the Ode speaks is the knowledge of the Lord, as it has
been equally recognized in Ode vi».)

The emphasis on ’rest’ in this ode deserves notice. It might
not be too far-fetched to compare the allusion in Jn 46 to the
giving rest to the wearied as one of the functions of the true
well.

Od. Sol. XXVIII »15. ... 1 was carrying water in my right hand,
and their bitterness I endured by my sweetness.» The possession
of the 'water’ expresses the consciousness of peace and of being
guarded which is enjoyed by him who has attained to communion
with the eternal life. Cf. Jn 1427 1633.

As regards the symbolical use of 'water’ in Rabbinical litera-
ture to be taken into account in relation to Jn 4, Billerbeck
ad 410 is exhaustive. He points out that the Rabbinic teachers
seldom explained in an allegorical, symbolical sense the expression
D™ DM (living water) occurring in OT. On the other hand, ™
(water) alone frequently received an allegorical interpretation, some-
times being referred to the Holy Spirit, most often to the Zora.

The H®%akop contained in the third book of the Tora are
likened unto living water acc. to Gen R 647 The words of the
Tora are like a well of living water, acc. to Zarg. on Cant 415,
Cant R 4302

With reference to the House of Libation (maxwin 2, lit., house
of drawing sczl. of water) R. Y°hosu® b. Leui says: it is called
thus, because from there they drew the Holy Spirit (7Y Swkka
55a, Gen R 708, Pisig. R 1). Gen 292: 'for out of that well they
watered the flocks’ is an allusion to the drawing of the Holy Spirit

* »Gen 16'*: 'And Isaac’s servants digged in the valley, and found there a
well of springing water’, refers to the third book of the Tora, Leviticus, because

this book is full of great Halakob» N9pM 'D =230 OV O NI D ¥
P mobA abn N

TN D27 D D N2 N2 AN 20D omYD Ao prn YR

o N O isyn =" [cf. Pirge *Absh., Pereg R. Me'ir, 66 1) A~ 22
M5 p o ovn
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acc. to R. Hama bar H%nina (Gez R 708). The OT simile of the
outpouring of water for the outpouring of the Spirit are retained
in the Rabbinic interpretations, e.g. Zarg to fsa 443.

The manner in which water is used symbolically for the 7ora
forms an important parallel to ideas in Jn 4. Classical is the
passage in Sifre, parasa ‘Egeb, 87 cd!:

M0 U337 AR IS Cm DR M ZTA® mMR UnST YU
MM> N 102 5531 IhONREIAD Ih 27 0D YnaNiw 23D an
TINT DN DOOYER M0 3T §D DN2IET NRLA DN S9vm 00D
ME1 LTI N3N MR montIn tmNke A2Ie 57T mon T
Nax 55 | smNww DD I3t oM1SAn °taT AN ST Dmoow
o987 SFD PR A0 737 AN DU0T IhD Paw D00 moy )b 1ad
TN 2 A ON T3 L0 8D 2IXET 331 20373 N ommpe B
3 M5 wmdn oomwza PN AR 9N3T AN 3TN S 35 ovnoen

170 §PIT 230

»The words of the Tora are likened unto water. Just as water
(is) life to the world, so the words of the Tora are life to the
world, as it is written (Prov. 422): 'For they (my words) are life
unto those that find them and health to all their flesh’. And just
as water brings the unclean out of his impurity?, so the words of
the Tora bring man from the evil way to the good way, as it is
written (Ps 197): »The Tora of the Lord is perfect, converting the
soul (z.e. causing it to turn into the good way). Just as water (is
given) freely to the world so the words of the Tora (are given)
freely to the world, as it written (/sa 551): »Ho, every one that
thirsteth, come ye to the waters, [and he that hath no money,
come ye, buy, and eat, yea, come, buy wine and milk without
money and without price]. Just as water is priceless so the words
of the Tora are priceless. And just as [one may say:| does not water
make the heart of man glad, so [one may say:] do not the words
of the Tora make [the heart] glad? The scripture says (Canz 12):
'for thy love is better than wine'.»

! Translated Billerbeck, ii p. 435s.

? Here should perhaps be inserted with Yadg Aa-mMak., Ps 19* and Jsa 551,
Midras Tannain, p. 42: »>so the words of the Tora bring the unclean out of
their impurity; as it is written (Ps 119%): 'Thy word is very pure. Just as
water makes nxan’s soul return (Z.e. restores, refreshes it), as it is written (Prov.
25%): 'As cold waters to a thirsty soul’, so the words of the Tora make man's
soul return, etc.»
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Another feature appears in 7B Ta"™nip-7*!

Y5 amm '37 2vab AmIn smaT DL MmS NN aS NetIn e ;e
2%pWS TSAMY M35 DIpBM PR OB MM TP Tm@1e 2mb nb Nos
SEEW DYTE VH3 NROR PRMTRRT PR AN SN3T AR Il

»R. Henina bar ’Idi said: 'Why are the words of the Tora likened
unto water, as it is written (Zsa 551): "Ho, every one that thirsteth,
come ye to the waters!’ [Answer:] In order to teach you that
just as the water leaves a high place and goes to a low place so
the words of the Tora remain only with one whose mind is low
(humble)s, 7.e. one who does not compare himself with, or fix his
attention on, those below him, but fixes his attention on what is
above him, viz. the Holy one, and recognizes that the Tora is a
gift from on high.

Since 'water’ in general, or in its good sense, symbolises the
true teaching, knowledge, wisdom, which is the Tora, false doctrine
may be symbolized by ’evil water’ or ‘other water’. To the pas-
sages quoted by Billerbeck the following may be added:

SNt §S12Ip SUMn FRE U2 SR ADT VIR ORMT 33 7R M
T°30M Um3T Y Pmn SO0y nED

»R. Sim‘on ban Yohai said: 'Drink waters out of thine own cistern
[and running waters out of thine own well] (Prov 5'5): 'that is,
drink of the waters that are in thy cistern and do not drink impure
waters and be attracted by the words of the Minim.» The original®
meaning of this dictum is, no doubt, that a man cannot receive
the truth, or the right doctrine, unless he have received the Light
from within, unless he have a well of living water within him.

There is a variant, or an addition, to this passage, recorded
in Midrai¥ Tann@im p. 423

SN2 bW TomM AMD U3 oM AND MmN X0O¥ 3 jvEw 9

»R. Sim‘n bzn Mnasya said: 'Drink waters out of thine own
cistern (boreka): that is, — drink of the waters of thy Creator
(bor®eka).»

! Translated Billerbeck, ii p. 435;

* It has been interpreted as meaning: *drink of the water that is with thee
in thy town, i.e. go first to the teacher of thy native place, then you may
study anywhere you like’.

8 Cf. Friedmann’s Sifre, pisga 48.
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Cant R. 14

338 [meeen vm] o maSm mpemy awad [See] aoom Afw
AR TTIN NI MITD DWLD G550 7002 ANeE N3 D030 opinn
meTY mmwma mnen [mois mwee] 3sma sam (35 pEoy) [tept]
=393 N3%R 30 7ot PRIt 33 sdemnm [moe mbTa] mown
MESE C3WMm 20T AR 3D M0 Sy mmbu.Tmy Sopmd Sven

[Fin ==z 5y =m0 modw Sooenidea 'y] Sxowo 9em 7is g2

-

»R. Hnina said; there is a likeness: a well, deep and containing
water cool and sweet and good, and no creature was able to drink
out of it [until there] came a man who knitted rope to rope and
cord to cord and drew (water) from it, and then everybody began
to draw and drink. So [it is with the Tora, which is also likened
to a well:] from word to word, and from likeness to likeness Solomon
[proceeded and was able to] stand upon (i.e. to reveal) the secret
of the. Tora as it is written: 'the similitudes of Solomon, the king
of Israel’ (Prov. 1) [for through his similitudes Solomon stood
upon the words of the Toraj.»

Valg, ii § 480 (P'sig R)

TN PO OTIEdM NI MU M3 AN ndyadh oo oy ovan mn
93 ToSmI BRI QWYY DOECD DT Somm Ma ... DD0Y onAaDe
F3W PUOUED TEVIS Y SURS DIdSS mwt £1h niads cne o=

»Just as the waters are given from above so the words of the Tora
are given from above, [as it is written, Exod. 20] 'From heaven
I did talk with you "... Just as the waters descend in drops and
are made into numerous rivers, so the words of the Tora, (are
received) 'two H*lakop to-day and two H*akop to-morrow’, until
it (the Tora) becomes like a springing fountain.» (Cf. Jn 417)

With regard to the Mandaitic use of the term ’water’ it was
shown above, pp. 55—58, that 'water of Life’ or 'living water’
symbolises the engendering effluence from the Spiritual World,
the House of Life. Some other instances of the use of 'water’ and
'living water’ may be adduced here.

The Great King of Light is the 'Sender of the living water’.*
An ’olive rod’ of living water is given td the Messenger by the Father,
the Life?, and the Messenger in his turn gives to the faithful 'swords’

U GR I72 567 (Pet 6379 ;\-wn NT TONTINDD
P GR IVz 8317 (Per 822 ™) ibanmiy WANANINT MY N NIIND
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and ’'spears’ of living water?, with which to overcome the inimical
powers of the lower world. The demiurg receives 'water and
living fire’ from the Father, in order to be able to create a world
of his own?, the 'water’ being thought of not as a mere cosmical
element but as the principle of creative life emanating from the
source of Life. The Life ’¢reates a son and puts him in the Jordan
of Living Water that came from the Life’.? From the original
Light the great Jordan of Living Water is poured out upon the
First world, and from this living water a second Jordan emanates
and is poured out upon the second World.* From: the Living
Water of the Jordans the beings of the world in question
arise.® '

The assimilation or reception of the water of life is naturally
expressed as a ‘drinking’. 'Of that water you shall drink when
thirsty’®; »the efflux from the Living Water on Tibil will serve
thee as waters.

The term 'fountain’ or 'well’ of life is frequent. This term is
connected with the conception of the right faith or teaching: the
'doctrine of Life’." Important as a parallel to Jn 314 is the pas-
sage: 'This is the fountain of life which sprang up from the place

' GR XV 6 3191710 (Pet 31617 1) X XWT-NED LXMWY
* GR X, 241' (Pet 239"
* GR X, 2403435 (Pet 939519)
10T N NMT NITIND PR FEd NOING XUNEN NT2 8P NOWA

Al
* GR III 69" (Pzt 69, 0)

5 ib. and GR JX 2 935 (Pet 2341

NI RDTIORY PO TWT NIND 0D TPRT RMT RITO) XX N7 IS
INT RITRO RV NUTINY PONIRA- 100) PRI NN XTI PR T
NTIINT NDIW' ONPEM DNETR NITI ANNINA D XU Ao
M2 PR TINT NPTINT N2 ONTIND RIT TSI ... NOONDTIND XOOND
INTD NN NTUND NOTIZAND RMNPT RUNDTIND X NURZMD

NTIND N2 NN
¢ GR IIT 89, 92

7 GR X 2409—-12 (Pet 23811-—15)
NP L DENWY PO PITRIET XMT XNIHRD- 1D NERYERI XM TOND
Fawsanbnyd RONA NOW D AR

»The Life placed itself in the midst of the fountains of water that were poured
out from -it; and in its splendour dwelled (/7: sat) the name of the living
doctrine (o7 words, speech), in which it clad itself.»

II — 27451. H. Odeberg.
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of Life, that we might drink of this fountain of life’.! In this
passage the fountain of life is identified with the Messenger: »the
Good one, the Founder of the Original Secret, the Life that arose
from the Life, the Kusta that was from the beginning in the be-
ginning».? In another passage the believers praise the Son, the
Messenger, for the life and the teaching given them from the Life,
saying: »Thou didst descend and made us dwell by the fountains
of life. Thou pouredst out into us and filled us with thy Wisdom,
thy Knowledge and thy Goodness. Thou shewedst us the way
on which thou camest from the House of Life».? In Mandaitic,
thus, whatever secondary symbolical connotations may inhere in
the term, »living water»* primarily denotes the efflux of life from
the World of Life into the lower world. Hence it is quite natural
that the 'living water’ is identified with the upper water of Gen 1
(cf. above pp. 55—58), and put in iuxtaposition to Zight, Living
Fire, Spirit and Mana.®

Y MLi 717 (Qolasta 45)
TINT D AW NONT 8T NN P R2T XMAT RMIDND PN
NS RNAND

Notice the word N2, corresponding to the Hebrew ya) (cf. above p. 160 L. 19)
which corresponds to the Greek éMopa: (LXX Pr 18¢: dvaxmBoe).

T MLi 169 71t (Qolasta 45)
CRTP B NAT XY XN P PTT NMM NINDTINP NINT PONY NOND
N2
8 ML: 387 (Qolasta 24)
121 TGRDDDW D RPNV NONDY NYTT NDRNDD JRININRIEN DOV
MW D02 2 FAOMY DRIRT NN IRIDINRA IRODNG 127 WO0
Ct. GL 117 36 564+ (Pet 116'7)
T MDD NN FIMT XY NDT NI NN »where is the Jordan
of Living Water from which I took (received) victory?»
In ML: there occur references to several fountains of life or fountains of
light, €.g. three fountains J/Z7 148, three fountains and seven fountains A/ L: 965.
¢ Also the expression »white water» occurs, but this is probably later, and
evolved as an antithesis to the »black water» (GR 121¢ 32%).
8 M Joh XIII, 5615 (T 5111-15)
NI MANT NVAH XMIMR NAND 8"?35 fam™m X b PR
NTON NOON N2 TN ROWA N DY NMPN ... NDRA N2
NODND NTINDIN AW NONT ND NPenb
»They brought living water and threw it into the chaotic water; they brought
shining light and threw it into the dark darkness . .. they brought the living fire
and threw it into the consuming fire; they brought the spirit, the pure Mana,
and threw it into the worthless body.»
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The Living Water also in Mandaan literature has as its anti-
thesis ‘water’ belonging to the realm of darkness and evil, the
lower world. This latter is identified with the Lower Water or
the 7%%om of Genesis 12,7.' From the Hebrew #4om the attri-
butive zakem, takma, takme (here translated 'chaotic’ or 'of Chaos’)
is evolved. A synonym for 'the chaotic water’ is 'the black water’.
Instances of the use of these terms are already given above,
pp. 55—58, 82, 128. The ’fountains of living water’ have their
counterpart in the ’'fountains of black water'.?” The 'fountain of
black water is 'deep’.®> For the expression 'drink of the chaotic
water’ cf. above p. 57; and on its significance cf. above pp. 58 1l
2 ff,, 129 n. I

In GR V 3 there is a relation of the condition of the spirits of
the Christian believers, kept in the Watchhouse of Christ. This
passage is important, since it shows familiarity with and dependence
upon thoughts and expressions occurring in the Fourth Gospel.
Thus there are allusions to Christ as the shepherd and his followers
as the herd (Jn 1071,14), as the giver (or, at least, promiser) of
'water’ to the thirsty (Jn 410,14, 731,38), as the one, who said: ’all
has been given into my hands’ (Jn 335, 637 ¢.4.), to the words of
Jn 34, possibly also to Jn 219 (‘three days’) and 107.2,9. The
context in which these allusions occur shows, further, that the
Fourth Gospel with which the Mandzans were confronted belonged
to the holy scriptures of the Christian circles to which they were
in opposition.*

! Ct. the quotation from Lev. R 271 above pp. 140f.
* GR V, 154, 15810,
2GRV, 161351t

* GR 187'—188" (Pet 184°—187")

TWEND XMDT e D10 NN NINAS FooNoNn v pbwe
NUNDY RZDNRIT NIPND NONDEM TINA NTONT [1847] L N
ANSWN N DITPND NONY O3 DN NG N T XD DN
NZMD XM PIND NP NAOT XD RO NeNT RT3
ON FINNINAD PININ MO N XD X XORoEey TR 1o,
JIINTY NOIINZY NPT PIPTIRD NPTID PrOSD NMOD paraby anad
NONDENS FONEN (1851 .. OO wnmb v pamid b xnesn
IXTT JNONINDR PN NS REDN TRAD PINR N2 JROND N N2TD
NOOND NI NI NN NN PO RN T sox o e o
AN (1861 185%) ... avaw paS1DT w1 aaw xmbx paod
RONOM NIIT JONTINDD NIT TWOIN INOND RAWD NAEmb NONDE
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Important for determining the connexions of Jn 45—14 are
three passages from Hippolyt's description of the tenets of the

NINT N2 PINA o Sy xoow xoTwed oaen by 512 enanm
POWIN M0 SREINDYT WD X NDNnpmd Nwn oo by
FOVD TN TRY OXTD P PNBIT NP NI Nabx AnNINND

NONSD NP POIRTY PNNNDD WA NT NN

The Spirit of the true believer, ascending after death to its celestial home,
relates how it passes the various watch-houses (mattarata) where the erring spirits
are kept. The spirit is represented as asking and receiving informations from
its guides concerning the inhabitants of each mattarta. When arriving at the
watchhouse of Christ, so the spirit tells, »I asked, and they said to me: ’In this
watchhouse are fettered all those who deny the Life and confess Msha ...
Those spirits resemble a great and numerous herd [of sheep] before M&iha. He,
Msiha, leads them to the sea and places them [there]l. They ask him [to give
them] zvafer, but the shore of the sea is high and the water of the sea is deep
(Jn 4'"). They desire to drink water, but they get none. Then the spirits
say to Msiha: ‘Msiha, our Lord! When we were in that world we clad (the naked)
with clothes, and covered them with raiments (cf. M7 2535fL), we redeemed
(the imprisoned], we gave alms and gifts, why, then, do we now ask for water
to drink and get none’’» Msiha answers them to the eflect that they have
arrived to the world of those in whose name they did all this, Edu Clnzois)
Mgiha, the Holy Spirit, the God of the Nasarenes and the Virgin, the Daughter
of her Father (7. the Virgin Mary). . After this there is in the text a relation
of how Msiha pays obeisance to the man of tested fait, gadra bhir zidga,
[probably = the Messenger from the Life, Z.e. the true Son], when he passes the
Mattarta of M3iha. When the spirits see this, they ask Miha the reason, saying:
»Msiha, our Lord, when we were in that world, didst thou not say: There is none
greater and mightier than 1. I am the God of the gods, the Lord of the Lords,
the King of all worlds, the head of all works (Jn 5%, 6% etc.; the allusion is,
of course, also to current Christian representation of J.» Why, then, didst thou
pay obeisance to him? MSiha answers that the man of tested faith is superior
to him, since he has not confessed the name of the beings above and below,
the name of the Holy Spirit (Ruka dQudsa), Méiha, the God of the Nazarenes
and the Virgin. Then »the spirits say to Msiha: *"Msiha, our Lord, put us again
into our body for three days (Jn 2), that we may sell all that we have, go down
to Jordan, and be baptized in the name of that man who passed by thee!” But
Mgiha answers the Spirits: 'Oh, ye stumbling ones! When you were in that
world, did you ever see a child go out from its mother’s womb and then made
to return im0 its mother again, so that I .could throw you again into your
bodies for three days’ (Jn 34» It is immédiately apparent that the Jn-ine pas-
sages are travestated or turned into a sense opposite to the original, but it is
no less clear, that this is intentional and swudied. The remainder of the passage
may here be ‘given in Lidzbarski’s tramslation: »Christus sprach ferner zu den
Seelen: 'Wisset ihr nicht, ibr Gestrauchelten, die ihr gestrauchelt seid? Ich bin
der nichtige Messias, gerieben fiir die Bedringnis, weise zum Bbsen, der die
Pforten des Schlafes verindert, die Werke des Geistes verdreht, die frommen
Minner betért und sie in die gewaltigen Nebelwolken der Finsternis wirft. Als
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Naassenes, the Sethians and Justin the Gnostic respectively. It
will be well to begin with the reference to Justin: Hippol.,
Refut. V 27: ’Enciday 3¢ dpéoy todrov tdv Bprov, elobpystar mpde
tov ooy nai BAémer, Goa dpdakpds odx eife xal odg odx Fxovse
xal &xt xapliov avBpdmon odx avéfr, xal miver awd tod {@vrog Biarag,
gmep Eotl hovtpdv adroie, b vopilovat, wnyn {dvtog Udazog dAhouévov.
Ataxeybdprotar dp, ¢roly, ava péooy Ddatog xail Ddatog. xal ¥ty
D8wp to DTORAT® TOD GTEpedpatos TiE WOVIpds wtisswg, Ev @ hobovrat
of yotnoi nai ool dvBporor, xal Bdwp datly Omepdvew Tod orepem-
patos tod ayalfod {@v, &v ¢ Aodovrar of mvevpatixol E@vres dvlporot,
&v § &hodanto ‘Elweip %al Aovsdpevog od petepelidy.

»When he (7Ze. the initiated) has sworn that oath he enters
into the presence of the Good One and sees 'what eye hath not
seen nor ear heard and it has not entered into the heart of man,
(Zsa 12)’ and he drinks from the Jiving water which is their font,
as they think, the well of lLiving, springing water. For there is
a distinction, he says, between water and water; and there is the
water below the firmament of the bad creation wherein are washed
the earthly and psychical men, and there is the Zving water above
the firmament of the Good One in which Elohim did bathe and
having cleansed himself did not repent.»

Next comes an excerpt from the representation or quotation
of the doctrines of the Sethians:

Hipp., Refut. V19 AXN’ odx Eott, gyoiv, apxetdv td sloehyhofévar
tov téhetov dvBpwmoy, Aoy, el pijtpay wapbévon nal Absat tag @livag
ta¢ &v Exelvp @ ondter’ alha yap perd td [elc] ta &v pijtpa pooripo
posepd. sioehBely amehoboato nai Emte td woriproy L@vrog blarog GAho-
pévov, & Jel mavtwg Telv Tov pwélhovto dmodidboneshar iy Soviiniy
poppiy xal dmevddoachar Eviopa odpiviov.

»But it is not enough, he says, that the Perfect Man, the Word,
has entered into the womb of a virgin and has loosed the pangs
which were in that darkness. But in truth after entering intc the
foul mysteries of the womb, he was washed and drank of the cup
of living, springing water, which he must needs drink who was
about to do off the slave-like form and do on a heavenly garment.»

From the section on the Naassenes, again, the following may
be cited:

ich euch Pflocke und Schliissel zeigte, betdrte ich euch und machte euch gierig.
Gold und Silber schenkte ich euch, damit ihr mir in der Finsternis, in jenem
Orte, an dem wir stehen, Gesellschaft leistet».» It might be quéstioned whether
there be not here a covert allusion also to Jn 100*®,
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Hippol. Refut. V 9 ‘0 8¢ worapbds 6 téraproc Edgpparnc. Tobrov
Myooot, otépa, 8¢ ob 1) tiic nposevy s ¥odog xal tij¢ tpopijc sloodog,
(7) [8<] cdppaiver nai tpéper xat yapaxtypile: tdv mvevpatixdy téhetov
avbpwzov. Tobro, pyoiv, Zotl td Bdwp 1 dzepdve tod orepedpatog,
mepl ob, pnoly, elpnxey 6 swtrp: et §detc tic dotey 6 altdy, 6d dv frycag
map’ adted, xai Edwxev dv oot melv L@v Ddwp aMhdpevov. Lxi todro,
gnot, to Bdwp mdox bog [elojépyetar tag Savtic odsiag éxhéyovsa,
nal mpoospyetar Endoty pboet amb tod Blaroc tobrov Td oixelov, gno,
paihov 7 otdqpoc tf) ‘Hpaxkelq Aidy, zal 6 yposde tf) Tod Bakassion
téponog wxepxid, wal tb &yopov tp Nhéxtpe. Ei 8 ne, enoty, goti
tophde &% yeveriic woal piy tedeapévos @dg to oAndwiy, & purile
ndvta SvBpemoy &pydpevoy el thy ndopov, O fudv avaPheddte zal
1détw olovel 814 tvog mapadeicon mapedron xai moAvsmeppdrton Hdwp
Stepydpsvoy St WavTwY TGV @LTGY nal tdY omsppitey, el Ederar, B
& évdgc wal tod adtod Dlartog dxhéyerar xoi dmomdrar v Ehafa Td
Ehatov xai 1) dpmelog tdv olvoy ol t@v EAAwV xatd Téves Exastov
potidy. “Eart 8¢, golv, 6 dvlponoc dxsivog dryrog &v T xdopyp, %l
mohdTYoc [&v T 00povd, wpodedopdvoc] OTd @Y odn elddrwy Toic odx
elddow adtdv, hehoyiopévos dg otatay omd xadon  fusic deopdy, proiy,
ot wveopatixof, of ExAeypevor amd tod (dvroc Dlartoc tod péovtog
Ebgpdror 8ta ti)c BaPoddvog péare td oinsiov, S Tijc wHANS 68sdoveeg
alndwis, Tue éotly ‘Incodbe 6 paxdptog. Kai dopdv & andvewy av-
Gpoway fuels ypiottavol pévor . . .

»’And the fourth river is Euphrates (Gez 214). This, they say,
is the mouth, which is the seat of prayer and the entrance of
food, which gladdens and nourishes and stamps the spiritual, per-
fect man. This, he says, is the water above the firmament con-
cerning which, he says, the Saviour speaks: 'If thou knewest who
it is that asks thou wounld have asked of him, and he would have
given thee to drink living, springing water'. 1o this water, he
says, comes every nature to choose its own substances, and from
this water goes forth to every nature that whick is proper fo it, he
says, more (certainly) than iron to the magnet, gold to the spine
of the sea-falcon and husks to amber. But if anyone, he says, is
blind from birth, and has not beheld the #ue light whick lightens
every man who cometh into the world (Jn 19), let him recover his
sight again through us, and behold how as it were through some
Paradise full of all plants and seeds, the water flows among them.
Let him see, too, that from one and the same water the olive-tree
chooses and draws to itself oil, and the vine wine, and each of
the other plants [that which is] according to its kind. But that
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