




















































































































































































































100 CHAPTER FIV E 

Jesus said, "When you see the one who was not born of woman, 
prostrate yourselves on your faces and worship him. That one is 
your Father."2 

It is not unusual for the mystic who enters the throne room to 
prostrate himself before the divine King and enter into his wor­
ship. For instance, in 1 Enoch 14.24, when the mystic comes before 
the enthroned God who is surrounded by his heavenly court of 
angels, he falls prostrate on the ground before him. Similarly, 2 
Enoch 22.4 records that when Enoch sees God's face of light, he 
falls down flat on his face and worships him. 

The Father is further described as "not born of woman". This 
expression has affinities with the Jewish phrase "one born of 
woman" which is found in Job 14:1 and 15:14. Here it describes the 
degraded condition of humanity. Moses' ascent was objected to by 
the angels because he was "born of woman" and was thus not 
worthy to be in heaven (cf. Sukkah 52.a; Ma'ayan ha-Hokmah 60-61; 
Pesik. R. 20,98a, 25,128a). According to Megillah 13b, this phrase is 
connected with mortality. Thus the mortal condition is due to the 
fact that the person was born from the womb of a woman. More­
over, according to 3 Enoch 5.2, the phrase is associated with sexual 
generation. Thus the angels used this phrase to object to Enoch's 
ascent into heaven because he was created from a drop of semen 
entering the womb of a woman. 

It would seem that the phrase "not born of woman" applied to 
God suggests that unlike humans who are generated by pro­
creation, God is self-generated. This coincides with the ideology of 
Logion 50 where the Light is said to be self-generated.3 Thus it 
seems that the Father and the Light have been assimilated in 
Thomas tradition. 

b) The Hidden Kavod in Logion 83: 
This is further supported by Logion 83 which tells of "the image of 
the light of the Father": 

ne2ie i c 2s.e NcyKu m ceoyorto , eBo \ ^npoo^ e evYo o noyoei r t 
eTrtrjHTOY ^rjH n in 0iKou M ^noYoeir t ^neioo T ^rteveorA n eBo\ 
doroo Te^ojKoo N rjH n eflox rjiTr t ne^oyoeir t 

2 B . Layton , Nag Hammadi Codex 11,2-7, together with XIII,2, Brit. Lib. Or. 
4926(1), and P. Oxy. 1, 654, 655 1 : Gospel According to Thomas, Gospel According to 
Philip, Hypostasis of the Archons, and Indexes (Leiden , 1989 ) 60. ; Eng , trans , b y 
Lambdin, 61 . 

3 Refe r t o Chapte r Four , Sectio n l b . 
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Jesus said, "The images are manifest to man, but the light in them 
remains concealed in the image of the light of the Father. It [the 
light] will become manifest, but his [the Father's] image will 
remain concealed by his light.4 

This Logion has been labeled an "extremely difficult logion".5 

The following analysis is an attempt to make some sense of this 
Logion by stressing its Jewish mystical foundation and its associa­
tion with Syrian theology. 

First, it appears that the most sensible antecedent to y (he/it) in 
the Coptic verbal construction tfrtd«.eu)\n (he/it will become mani­
fest) is noyoeiN Aneiurr (the light of the father). This is a different 
rendering from past translations which seem to understand the 
antecedent to be neiODT (the father).6 The text is senseless if Father 
is taken as the antecedent because if God can be seen, how is it that 
his image cannot be seen? Moreover, there is a primitive Jewish 
tradition that teaches that one could not directly see God himself. 
This tradition goes back to the Exodus story where Moses is told 
that no one can see God face to face (Exod 33:20). 

Because of this belief, there developed the theology of God's 
Glory or his kavod which concealed God while at the same time 
revealing him. In the Priestly source of the Pentateuch, the Glory 
is a light phenomenon associated with the pillar of cloud and fire 
which surrounded Yahweh as he led the Israelites through the 
desert or when his presence was at the Tabernacle (cf. Exod 16:10b; 
24:16-17, 43-44; 40:34-35, 38; Num 17:7; 1 Kings 8:10-11; Lev 9:23-24; 1 
Sam 3:3, 4:21). Later, a bodily form in the appearance of a human 
being was attributed to the Glory (i.e. Exod 33:18-34:8).7 

This is quite developed in Ezekiel. The prophet recounts that he 
saw in a heavenly vision, a "likeness as the appearance of a man 
( D I K n t n o a m m ) " seated upon the Throne-Chariot (1:26). He 
describes the enthroned deity as follows in 1:27: 

And upward from what had the appearance of his loins I saw as it 
were gleaming bronze, like the appearance of fire enclosed round 

4 Layton , NagHammadi Codex 11,2-7, 84 ; trans, my own . 
5 G . Quispel, "Genius and Spirit" , Essays on the Nag Hammadi Texts in Honour 

of Pahor Labib, NH S 56 (ed. M. Krause; Leiden , 1975) 159. 
6 Se e A. Guillaumont , H . -Ch. Puech, G . Quispel, W . Till , an d Yassa h 

'Abd a l Masih , The. Gospel According to Thomas (Sa n Francisco , 1959) , 45; 
Lambdin, i n Layton , Nag Hammadi Codex 11,2-7, 85; M. Meyer, The Gospel of 
Thomas: The Hidden Sayings of Jesus (Sa n Francisco, 1992) 57. 

7 J . Fossum , "Glor y T Q 3 56^a" , Dictionary of Deities and Demons in the Bible 
(ed. K. van der Toorn et. al.; Leiden , 1995) . 
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about; and downward from what had the appearance of his loins I 
saw as it were the appearance of fire, and there was brightness 
round about him. 

Ezekiel states that this radiant light deity, this Man-like form, is the 
"Glory (kavod) of Yahweh" (1:28; cf. 8:2; 9:3-4; 10:4; 11:22-23; 43:1-5; 
44:1-2; 47:1).8 The term "image" or "likeness" was synonymous 
with "form", "body", and "glory".9 So, the Glory, God's "body" or 
"image", was believed to be surrounded by radiant light, and 
when the mystic looked at God, he saw this light-man seated on 
the Throne. 

Therefore, in the mystical tradition, we find that God's kavod 
can be beheld by prepared mystics.1" Otherwise, it is "hidden" 
from view. A passage in the Shiur Qomah explains: "His mm is 
hidden from everyone, but no one's mm is hidden from Him".1 1 

This idea can also be seen in a legend recounted by Rabbi Banaah 
in the Babylonian Talmud, Baba Batra 58a. When Rabbi Banaah 
wanted to see the graves of the patriarchs, he was allowed to do this 
in the case of the human Abraham because Abraham is the 
"likeness of my image ('JpH nmia)" . He was forbidden in the case 
of Adam because Adam is "my image itself (nn^fl ,3pvi3)". Thus 
he is told: "Thou hast seen the likeness of my image, my image 
itself thou mayest not see". Here Adam has been construed as the 
kavod itself which remains hidden from view. 

Connected to this is the attribution of the name "Hidden" to the 
kavod in some circles. This is most evident in the Elchasite sect. 
The prophet, Elchasai, is called "Hidden Power, since r\k means 

8 Ibid. 
9 J . Fossum , "Jewish-Christia n Christolog y and Jewish Mysticism" , VC 37 

(1983) 263 ; idem, The Name of God and the Angel of the Lord, WUN T 36 (Tubingen, 
1985) 283-284 . A useful surve y of the linguistic dat a i s found i n S. Kim, The 
Origins of Paul's Gospel, WUNT 4 (Tubingen, 1981) 195-205. 

1 1 Regardin g th e rabbinic  ambiguit y about whethe r o r not one can see 
God, refe r t o I . Gruenwald, Apocalyptic and Merkavah Mysticism, AGJ U 14 
(Leiden, 1980 ) esp. 93-97, who proposes on page 94 that the negative opinio n 
on seein g Go d i n thi s literature , rule s ou t "the possibility o f a direc t visual 
encounter wit h God" ; I. Chernus , "Vision s of God i n Merkabah Mysticism" , 

JSJ 1 3 (1982) 123-146 , who outline s all of the passages in mystical literature 
where vision s of God are mentioned and concludes tha t th e majority o f mys-
tics "di d thin k i t possible fo r certain individuals , bot h huma n an d celestial, 
to se e God" , 141 ; in his article, however , Chernu s make s a  sharp distinctio n 
between seein g Go d an d seeing th e kavod, no t understanding tha t i n Jewish 
thought Go d was th e kavod and th e kavod was God. 

1 1 M . S. Cohen , The Shi'ur Qomah: Texts and Recensions, Text e un d Studie n 
zum Antiken Judentum 9  (Tubingen, 1985) 113 . 
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'power' and c/xt 'hidden'" (Hipp., Ref. 19.2.2).12 The Semitic ' 0 3 "TTT 
is behind Elchasai's name. In the Syriac translation of the Pseudo-
Clementines, hayldkasyd refers to the God who is incomprehensible.13 

Moreover, the Elkesaites, we are told, "suppose that the Christ is a 
figure similar to men, invisible to men, with a length of 96 miles, 
that is, 24 schoenoi, and a breadth of 6 schoenoi, 24 miles, and with 
a thickness of other dimensions" (Epiph., Ref. 30.17.6). Here the 
body of the "invisible" Christ is being described, just as the later 
Shuir Komah mystics describe the measures of God's body. For 
example, Rabbi Akiba remarks in the Lesser Hekhalot regarding the 
anthropomorphosis of the Shuir Komah as the "hidden glory": "He 
is like us, as it were, but greater than everything, and that is His 
glory which is hidden from us".14 Rabbi Ishmael is told by his 
angelic interpreter: "I am going to tell you what is the measure of 
the Holy One, blessed be He, that is hidden from all the creatures" 
(SeferRaziel, 37a). 

Thus the kavod could be spoken of in terms of its "hiddenness" 
which could be revealed to the mystics. This may be the intent of a 
passage from Hekhalot Zutrati 45b:15 "God who is beyond the sight of 
His creatures and hidden to the angels who serve Him, has 
revealed Himself to R. Akiba in the vision of the Merkabah". 

It is interesting, in light of this discussion, that God's image in 
Thomas is said to be hidden (L. 83), and yet Jesus proclaims that 
"there is nothing hidden which will not become manifest" (L. 5; 
cf. 6b). Since the Thomasites were mystics they would have 
probably understood this Jesus saying (cf. Mk 4:22; Mt 10:26; Lk 
8:17, 12:2) to refer to God's hidden kavod which would become 
manifest to them during their ascent experience. It is quite possible 
that Logion 83 of Thomas is one of our earliest attestations to this 
notion that God's image or kavod can be hidden. Note that here, 
God's image is concealed by the light radiating around God. This 
must be grounded in the early idea that God's form was 
enshrouded with light. 

1 2 A . F.J. Klij n an d G.J . Reinink , Patristic Evidence for the Jewish-Christian 
Sects, NTSup 36 (Leiden, 1973) 156 . 

1 3 Ree. 2.50.2; 2.51.6 ; Fossum , "Jewish-Christia n Christology" , 273 . 
1 4 G . Scholem , Major Trends in Jewish Mysticism (Ne w York, 1941 ) 66 ; for 

the Hebre w tex t o f the Lesser Hekhalot se e no w P. Schäfer , Synopse zur Hekhalot-
Literatur, Text e und Studien zu m Antiken Judentum 2  (Tübingen, 1981 ) 148, 
section 352. 

1 5 Scholem , Major Trends, 364 n. 80. 



104 C H A P T E R F I V E 

This theology is very primitive and can be traced back to 1 
Enoch 14.20ff., where the seer Enoch describes his vision of the 
"Great Glory". He states that the Glory was robed in a gown 
"which was shining more brightly than the sun". Furthermore: 
"None of the angels was able to come in and see the face of the 
Excellent and the Glorious One; and no one of the flesh can see 
him". According to Enoch, this is because "the flaming fire was 
round about him, and a great fire stood before him". Thus it seems 
that Enoch attests to the tradition that God's form remains hidden 
behind his light. The visionary can only gain access to a vision of 
the deity through the deity's light. 

Enoch's vision in 2 Enoch 22 is comparable. There Michael 
brings Enoch "in front of the face of the Lord" and Enoch says that 
he "saw the appearance of the face of the Lord" (22.1).16 What he 
describes, however, indicates that he did not see God's face directly 
but through a light screen. Thus the face that Enoch beheld was 
"like iron made burning hot in a fire [and] brought out, and it 
emits sparks and is incandescent". 

Philo attests to this tradition as well. In the De mutatione nominum 
7, he describes Moses' vision of God after Moses has ascended to 
heaven in Exodus 33. According lo Philo, Moses "entered into the 
darkness" which means into "existence invisible and incor­
poreal". While in this heavenly sphere, Moses "searched every­
where and into everything in his desire to see (i8eiv) clearly and 
plainly Him, the object of our much yearning, Who alone is 
good".17 Yet Philo insists that God Himself "by His very nature 
cannot be seen (opaoBou)" (ibid. 9). 1 8 The reason that God cannot be 
seen is explained by Philo in Defuga et inventione 165: "the man that 
wishes to set his gaze upon the Supreme Essence, before he sees 
(iSeiv) Him will be blinded by the rays that beam forth all around 
Him". 1 9 Consequently, Philo concludes that God said to Moses, 
"What is behind Me thou shalt see, but My face thou shalt by no 
means see (Exod. 33.23)".20 Obviously, Philo is transmitting here 

1 6 R . H . Charles , The Apocrypha and Pseudepigrapha of the Old Testament in 
English 2  (Oxford , 191 3 and reprints ) 442 . 

1 7 F . H . Colso n an d G . H . Whitaker , Philo 5 , I X L 275 (Cambridge , Mass. , 
1934 and reprints ) 144-145 . 

1 8 Ibid., 146-147 . 
1 9 Ibid., 100-101 . 

2 ( 1 I n a  lat e twelfth-centur y tex t b y th e Jewis h mysti c Judah be n Barzilla i 
al-Bargeloni, w e fin d thes e tradition s develope d t o th e exten t tha t no w th e 
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the Jewish tradition that God's essence is encompassed by his 
light. Moreover, seeing God's face directly would place the mystic 
in mortal danger: the vision would consume him by fire. 

The Qumran documents contain a passage of interest. In 1QH7, 
the hymnist writes in praise of God: 'Thou hast revealed Thyself 
to me in Thy Power as perfect light". The "Power" is an alternative 
name of God's Glory.21 The hymnist is therefore indicating that 
God's essence can not be perceived directly. Rather God reveals 
himself, his "Power" or his "kavod", through a manifestation of 
light. 

Logion 83 is partaking of these mystical notions. In Logion 83, 
the kavod or image of God is concealed by its own light. The "Hid­
den" kavod is only revealed to the worthy mystic who approaches 
the throne and falls prostrate on his face, worshipping God. 

i) Transformation by Fire and Drink in Logia 82, 108, and 13: 
When encountering God in a heavenly ascent experience, the 
mystic expected that the Hidden kavod would be revealed through 
its light. In the Jewish mystical tradition, encountering the light of 
God was a transforming experience. Thus, Jewish tradition taught 
that the righteous will be transformed into beings of light or fire 
resembling or superior to the angels.22 This idea is evident in 
Pesikta Rabbati 11.7 (end): 

mystic can onl y see th e "back " of the ligh t (cf . Exod 33) : "And that grea t ligh t 
is calle d th e Glor y o f our God...Fo r an y 'seeing ' tha t i s spoken o f regarding 
an ange l o r a  prophet , concernin g thi s created light...refer s to th e Hol y On e 
blessed b e H e showin g the n th e en d [o r "back" ] o f th e ligh t t o who m H e 
wishes, bu t n o ma n ca n se e th e beginnin g of th e primordia l ligh t an d th e 
content o f hi s glor y an d th e imag e o f hi s brilliance " (Kommentar zum Buch 
Jezira led. Halberstam; 1885] 16-18 ; quoted i n G. Scholem, On the Mystical Shape 
of the Godhead: Basic Concepts in the. Kabbalah [forwar d J . Dan ; trans . J . 
Neugroschel; ed . an d revise d accordin g t o 197 6 Hebrew ed. J. Chipman ; New 
York, 1991 ] 155). 

2 1 Fossum , Name, 179ff . 
2 2 Se e C . Morray-Jones , "Transformationa l Mysticis m i n th e Apocalyptic -

Merkavah Tradition" , JJS 4 8 (1992 ) 13ff. ; cf . Pesikta Rabbati 35.2 , JT Shabb. 6. 9 
(8d), BT Sank. 93a; cp. 2 Enoch 22.7-10 where Enoch become s "lik e one o f the 
glorious ones , an d ther e wa s n o observabl e difference " s o tha t h e ca n "stan d 
in fron t o f my [God's ] face forever" ; an d als o Ascension of Isaiah 9  where th e 
transformation int o a n angeli c bein g i s describe d i n term s o f th e exchang e 
of garments : i t is probable tha t th e moti f o f donning an angelic-garmen t i s a 
less terrifyin g manne r i n whic h t o describ e th e even t o f th e fiery  trans -
formation o f the flesh. 
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In this world, Israel cleave unto the Holy One, blessed be He, as it is 
said: "But ye that did cleave unto the LORD" (Deuteronomy 4:4). 
But in the time to come they become like (Him). Just as the Holy 
One, blessed be He, is fire consuming fire, according to what is 
written: "For the LORD is consuming fire" (Deuteronomy 4:24), so 
shall they be consuming fire, according to what is written: "...and 
the light of Israel shall be for a fire and his Holy One for a flame" 
(Isaiah 10:17).*' 

By being transformed, the righteous are being conformed to the 
kavod or God's light manifestation. 

The traditions about the hero Moses suggest that in order to be in 
the presence of God and the heavenly hosts, it is necessary that 
one's flesh be turned into fire. In the Midrash Gedullah Mosheh 
section 2, 2 4 Metatron raises the objection before God: "Moses is 
unable to withstand the angels, for the angels are princes of fire, 
while he is flesh and blood". So God commands Metatron to 
"change his flesh into torches of fire". Consequently, Metatron 
changed Moses' flesh "to torches of fire, and his eyes to Merkabah-
wheels, and his strength to that of Gabriel, and his tongue to 
flame". 

Apparently this Mosaic tradition is quite primitive since Philo's 
commentary on Exodus indicates that even as early as the first 
century, it was believed that Moses underwent a transformation 
into light when he mounted Sinai. Philo relates that first, Moses 
took with him Aaron, Nadab, and Abihu. But these men could not 
stand the rays emitted from God because, Philo explains, there are 
only a few individuals who like salamanders can live in fire, the 
inner region of God (Quaest. Ex. 2.27-28; cf. Mig. 166). It is Moses 
who goes up beyond heaven into God (Quaest. Exod. 2.40). There 
Moses becomes Mind, uniting with God, his own logos becoming 
luminous (Ibid. 2.44). 

Similarly traditions about the paradigm-mystic Enoch suggest 
that a fiery transformation is connected with ascent motifs. Thus 
when Enoch ascends to the throne in 3 Enoch 15, he states: 

2 3 M . Friedmann, Pesikla Rabbati 1  (Vienna 1880 , secon d ed . Tel Aviv, 
1963) 46b , and trans. Brand e (Ne w Haven an d London, 1968) 215 ; the idea 
that th e righteous wil l b e changed t o fire i s found a t Num. R. 2.13; Pesik. R. 
35.2; Midrash Tehillim 1.20 ; 3 En 48C; Alphabet of R. Aqiba, S . A . Wertheimer , 
Batei-Midrasot 2  (Jerusalem, 1953 ) 352 . 

2 4 Ed . by S. A. Wertheimer, Batei-Midrasot 1  (Jerusalem, 1950 ) 277; this 
motif i s also presen t i n Midrash Tehillim 90.1 , an d Deut. R. 11.4 . 
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At once my flesh turned to flame, my sinews to blazing fire, my 
bones to juniper coals, my eyelashes to lightening flashes, my 
eyeballs to fiery torches, the hairs of my head to hot flames, all my 
limbs to wings of burning fire, and the substance of my body to 
blazing fire. 

In a striking passage from Hekhalot Rabbati 3.4, it is stated that no 
creature's eyes can behold the Garment of God including the 
angels': 

For he who beholds it - yea, he who glances and sees it - his 
eyeballs are ignited and whirled around: his eyeballs cast forth fire 
and spew forth fiery torches, and they set him ablaze and burn 
him up - for fire issues forth from the man who beholds and sets 
him ablaze and burns him up. 

Whether this passage is describing the dangers confronting the 
mystic25 or the mystical transfiguration taking place within him,2 f i 

is not as essential to this discussion as the acknowledgment that 
when the visionary sees God's garment, he can expect that his 
body will be transformed into fire and if he is unworthy, this will 
be a fatal experience.27 

This motif is not exclusive to Jewish traditions. According to 
Corpus Hermeticum 10, the visionary experience transforms one into 
an immortal being. This vision is so dazzling that one is almost 
blinded by the sight. So in 10.4, Tat says to Hermes, "You have 
filled us with a vision, father, which is good and very beautiful, 
and my mind's eye is almost {blindedj in such a vision". Hermes 
explains that this vision brings with it immortality. Furthermore 
he quells Tat's fear that this vision will cause harm to the mystic. 
He explains that those who are prepared for the vision will find that 
it will probe them more sharply with its splendor than the fiery 
rays of the sun, but will do no damage: 

Yes, but the vision of the good is not like the ray of the sun which, 
because it is fiery, dazzles the eyes with light and makes them 

2 5 Chernns , "Visions" , 128-130 . 
2 6 G . Scholem , Jewish Gnosticism, Merkabah Mysticism, and Talmudic Tradition 

(New York, 1965 ) 60. 
2 7 Morray-Jones , "Transformationa l Mysticism, " 25 ; cf . M . Lieb, The Visio­

nary Mode: Biblical Prophecy, Hermeneutics, and Cultural Change. (London, 1991 ) 
95-96 who notes th e rabbini c traditio n o f the hashmal (livin g creature s speak-
ing fire)  tha t S u r r o u n d s th e Enthrone d Figure : accordin g t o thi s tradition , 
the rabbi s taugh t tha t "ther e wa s onc e a  chil d wh o wa s readin g a t hi s 
teacher's house th e Boo k of Ezekiel, and h e apprehende d wha t hashmal was , 
whereupon a  fir e wen t forth fro m hashmal an d consume d him". 
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shut. On the contrary, it illuminates to the extent that one capable of 
receiving the influence of intellectual splendor can receive it. It 
probes m o r e sharply, but it does no harm, and it is full of all 
immortality (αθανασίας) (10.4). 

In Corpus Hermeticum 10.5-6, Hermes continues, teaching Tat that 
"we are still too weak now for this sight", but the person who is 
capable of seeing the Good and thus knowing it "can understand 
nothing else". Hermes describes the consequent transformation: 

He stays still, all bodily sense and motion forgotten. Having 
illuminated all his mind, this beauty kindles his whole soul and 
by means of body draws it upward, and beauty changes his whole 
person into essence. For when soul has looked on <the> beauty of 
the good, my child, it cannot be deified (άποθεωθηναι) while in a 
human body.28 

Thus, in Hermeticism, we find a transformational mysticism 
associated with the visionary experience. The vision is described 
using the language of light: the sight of the Good will cause no 
harm to the prepared mystic but it will probe him more sharply 
than the sun's dazzling and fiery rays. This vision deified the 
mystic. It is not unlikely that the esoteric Jewish tradition of ttans-
formational fire mysticism is associated with the Hermetic notions 
regarding ascent and the transforming vision. 

It is within this context that Logion 82 in the Gospel of Thomas is 
best understood.29 Here Jesus states: 

π ε τ β Η Η epoei eigHrt ε τ ο ύ τ ε δ Ο Τ ω π ε τ ο γ Η Υ Λ Λ Ο Ε Ι ^ Ο Υ Η Υ 
Ν Τ Λ Ν τ ε ρ ο 

He who is near me is near the fire, and he who is far from me is 
far from the kingdom.30 

Cp. Stobaeu s wh o describes th e deifyin g aspec t o f "the vision o f the 
beautiful an d the good" in his Excerpts 6.18 , stating tha t a  knowledgeabl e 
person ca n "behol d Hi m with hi s own eyes , and beholding becom e blesse d 
(θεασάμενος μακάριος γενέσθαι)". Thi s transformation can not occur, however, 
when th e person i s "in the body". Thus on e must "exercis e th e soul before ­
hand here , i n order tha t whe n i t goes there , wher e i t is permitted t o see 
God, i t may not miss the way". 

2 9 Luk e 12.4 9 preserves anothe r sayin g o f Jesus containin g fire  imagery : 
" I cam e t o cast fire  upo n th e earth; an d would tha t i t were alread y kindled" . 
Notice tha t the fire  in this saying is understood t o be cast upon the earth a s an 
apocalyptic purgin g whil e i n the Thomas Logion , th e fire  i s associated wit h 
one's proximit y t o Jesus and the Kingdom. 

3 0 Layton , NagHammadi Codex 11,2-7, 84. ; trans, b y Lambdin, 85. 
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The parallelism of the two stitches indicates that the proximity to 
the "fire" or the "Kingdom" is one and the same thing. Moreover, 
Jesus claims to be there as well. Consequently, this Logion can be 
interpreted as follows: the person who is near to Jesus has ascended 
to the place of the light or fire, where Jesus now is, the heavenly 
Kingdom; the person who is not near to Jesus, has not yet ascended 
there. 

This interpretation is even more intriguing when the succeed­
ing Logion 83 is taken into consideration: the Logion regarding 
viewing the "image of the light of the Father". When Logion 82 
and Logion 83 are taken together, there is no doubt that the fire is 
connected with the light of God's image. Jesus is thus understood to 
be in the Kingdom or in the presence of God's light or fire. And it 
is necessary for Jesus' followers to ascend to this place in order to 
be with him. 

Although Logion 82 does not mention the transforming power 
of the fire directly, it is most probable that the early Thomasites 
were familar with the fire transformation motif from their Jewish 
and Hermetic heritage. Once in the presence of Jesus and the fire 
of God, they could expect to be transformed into an angelic-like 
figure, resembling the light of God himself. 

Logion 108 confirms that Thomas was familiar with transforma­
tional mysticism. In this Logion, Jesus says: 

neT&cco eao ^ Z,H Tda"&np o ̂ MdvUjoon e FfT^g e & N O K go o 
fN^yjcone ertT0 4 ne d̂YC O rteoHn M& oYcort g epo^ 

He wh o wil l drin k fro m m y mouth wil l becom e lik e me . I  mysel f 
shall become he , and th e thing s that are hidde n wil l b e reveale d t o 
h i m . 3 1 

The metaphor of drink 3 2 in Jewish literature was connected 
with the phenomenon of ascent: the revelation of hidden wisdom 
during the ascent is described in the metaphorical terms of 
drink. 3 3 In 1 Enoch 48.1-2, Enoch sees in heaven "the fountain of 

3 1 Layton , NagHammadi Codex 11,2-7, 90. ; trans, b y Lambdin, 91. 
3 2 O n th e subjec t o f divin e an d wineles s intoxication , refe r t o H . Lewy, 

Sobna Ebrietas, BZN W 9 (1929 ) 1-175. 
3 3 Drin k an d transformatio n ar e connecte d i n som e text s whic h d o not 

mention ascent . I.e. , Jn 4.10-15 , where Jesus i s th e livin g wate r whic h bring s 
eternal life . R . Bultman n give s th e complet e backgroun d t o th e phras e 
"living water" : The Gospel of John. A Commentary (trans. , G . R . Beasley-Murray, 
R. W . N. Hoare, an d J. K . Riches; Philadelphia , 1971 ) 182FF. , 303-305. Thos e 
who receiv e mil k fro m th e Fadier' s breas t become perfec t an d belon g to those 
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righteousness" and "around it were many fountains of wisdom, 
and all the thirsty drank, and were filled with wisdom". After 
drinking from these fountains, "their dwelling places become 
with the holy, righteous, and elect ones". Thus those who ascend 
into this realm are given the secrets of heaven and a divine home 
by drinking from the fountains of wisdom. The hidden wisdom is 
revealed and "is poured out like water" (1 En 49.1).M According to 4 
Ezra 1.47, Ezra is commanded to keep hidden the contents of 
seventy books, "for in them is the spring of understanding, the 
fountain of wisdom, and the stream of knowledge". 

Some traditions allege that when Moses received the Torah on 
Mount Sinai, in addition he also received "the root of wisdom, and 
the riches of understanding and the fount of knowledge" (2 Baruch 
59.7). According to Samaritanism, Moses drank from seven "glori­
ous" fountains where he ascended (Memar Marqa 2.1).35 

This tradition of ascent and drink is also evident in Gnosticism: 
in Justin's Book of Baruch, Elohim and all the righteous drink of the 
water in heaven after their ascent (Hipp., Ref 5.27.2-3). 

It seems that the ascent imagery of drink and the acquistion of 
secret knowledge is bound up intimately with fire and transforma­
tional language as well. A most remarkable example of this is 
contained in one of Ezra's visions in 4 Ezra 14.38-41: 

...a voic e calle d m e saying : "Ezra , ope n you r mout h an d drin k 
what I  give, you to drink. " Then I  opened m y mouth , and behold , a 
full cu p wa s offere d t o me ; i t was ful l o f something lik e water , bu t 
its colo r wa s lik e fire . An d I  too k i t an d drank ; an d whe n I  ha d 
drunk it , m y hear t poure d fort h understanding , an d wisdo m 
increased i n m y breast, fo r m y spiri t retaine d it s memory ; an d m y 
mouth wa s opened, an d wa s no longe r closed . 

Ezra is given a cup of fire-water to drink. Upon drinking it, he 
acquires knowledge which formerly was hidden from him. The 
language used to describe his experience reflects his transforma­
tion: his heart and spirit are changed; his mouth is opened. The 

of th e righ t han d (Ode Sol. 19.1-5) . These are th e elec t (Ode Sol. 8.13, 15) . 1 Pet 
2.2 state s tha t spiritua l mil k nourishe s salvation . I n Joh n 7:37-39 , Jesus ' 
saying, "i f an y on e thirst , le t hi m come t o m e an d drink" , i s interprete d by 
the Johannine autho r t o be th e reception o f the Spirit . 

3 4 Se e further , K . Rudolph, Die Mandder 2 , FRLANT 7 5 (Gottingen , 1961) 
384ff., 398f. ; G. W. H. Lampe, The Seal of the Spirit (London , 1951) 11 1 n. 2. 

3 5 J . Macdonald , Memar Marqah. The Teaching of Marqah 2 , BZA W 8 4 
(Berlin, 1963 ) 81. 
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language of drink has congealed with the language of fire trans­
formation. Could the language of drink be an alternative way to 
describe the mystical experience of fire transformation?36 

For instance, Philo uses the language of drink to describe the 
condition of fire transformation. In Legum Allegoriae 1.82-84, Philo 
explains that by praising God the person "is exempt from body and 
matter"; in other words, praise "takes a man out of himself" and 
allows the mind to go out "from itself and offer itself "up to God". 
Consequently, after ascending, this person "is permeated by fire..., 
and is drunk with sober drunkenness". 

Ode 11 of the Syrian Odes of Solomon lends support to the view 
that "being drunk" and encountering "fire" are equivalent meta­
phors describing the mystical transformation into the divine. In 
this Ode, the hymnist tells of an ascent experience where "speak­
ing waters touched my lips from the spring of the Lord generous­
ly. And so I drank and became intoxicated, from the living water 
that does not die" (11.6-7). This person continues to speak of his 
experience, detaching himself from the world and being per­
meated by the light of God: "And I abandoned the folly cast upon 
the earth, and stripped it off and cast it from me. And the Lord 
renewed me with his garment and possessed me by his light" 
(11.10-11). Furthermore, the hymnist alludes to his vision as he is 
taken to Paradise: "And the Lord (is) like the sun upon the face of 
the land" (11.13). Thus Ode 11 uses both the metaphors of drink 
and light permeation to describe the mystical transformation 
which is associated with vision quests.37 

It may be that this is also the best context in which to interpret 
Logion 13, since the concepts of drink and fire appear here too: 

neAe i c R M C H A ^ O H T H C ZLC T R T C O M T R T G T R A O O C Hb&\ A C eeme 
M M i A ne.a.a.4Ma. 4 M S I C I A C O M neTpo c A C enem e RoY6.rre^.o c 
MAIK6./OC M6.4 Rei A6.006.10c A C enem e M O Y P C O A C 

3 6 Accordin g t o I . Gruenwald, "Knowledg e an d Vision : Toward s a  Clari -
fication o f Tw o 'Gnostic ' Concept s i n th e Ligh t o f Thei r Allege d Origins", 
Israel Oriental Studies 3  (1973 ) 7 2 n . 37 , "Water-imager y goe s almos t han d i n 
hand wit h th e light-imagery" . He note s tha t thi s i s th e cas e in Qumran , Odes 
of Solomon, an d Mandat e religion . 

3 7 Not e to o tha t earl y Christianit y speaks o f being "fille d wit h th e spirit " 
using bot h o f these metaphors : th e tongue s o f fir e fro m heave n com e down 
and res t upo n th e peopl e in Acts 2:2-3 a t Pentecost ; Paul associates being fille d 
with th e spiri t wit h drinkin g a  spiritua l drin k ( 1 Cor . 10:2-4 , 12:13 ; cf . Eph . 
5:18). Refer t o Lewy, Sobria Ebrietas, 55-56 , on th e subjec t o f divine intoxicatio n 
and bein g ful l o f the Spirit . 

http://A6.006.10c
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A C & I ^ O C O ^ O C rTpARojiT neA ^4 M6,4 Re i ooo^^c A C nc^a 
2o^0)c Ta/rajip o M^m<yj>^n4 C T p ^ A O O C A C eKCIM C MMIA. 
nCAC I H C A C ^ N O K nCKC^ g en d ̂ KCU ) ^KfgC CBÔ . 
T F I H C H CTBpBp e T ^ e i & H O K R T ^ C I U I I T C ^ Y C O a^AiT ^ 
^H^M^xcopei a^At o H&y Ryjo^T Ryj^A e RT^p e oco ^^c A C e i 
yĵ Mecf yjBee p 6 , Y A M O Y 4 A C RT&. ic A O O C A C O Y N ^ K neA ^4 
N ^ Y Re i otOA ^c Aeeiyj^ n A G O M H T R O Y ^ gR Ruj^vs e 
R T ^ A O O Y rt^e i T C T M ^ H I con e R T C T R M O Y A C epoe i ^Yoo M T C 

oYKtogT eieBo^ o_ R Rom e Repawn AACOTR 

Jesus said to his disciples, "Compare me to someone and tell me 
whom I am like." Simon Peter said to him, 'You are like a 
righteous angel." Matthew said, "You are like a wise philosopher." 
Thomas said, "Teacher, my mouth is utterly incapable of saying 
whom you are like." Jesus said, "I am not your teacher. Because 
you have drunk, you have become intoxicated from the bubbling 
spring which I have measured out." And he took him and 
withdrew and told him three words. When Thomas returned to his 
companions, they asked him, "What did Jesus say to you?" 
Thomas said to them, "If I tell you one of the words which he told 
me, you will pick up stones and throw them at me; a fire will come 
out of the stones and burn you up."38 

According to this Logion, when Jesus asks his disciples, "Compare 
me to someone and tell me whom I am like?", Thomas delivers 
the correct response: "Teacher, my mouth is utterly incapable of 
saying whom you are like". This answer demonstrates to Jesus 
that Thomas has gained a full understanding of Jesus' identity. 
Thus Jesus tells Thomas that he no longer is his teacher.39 Further­
more: "Because you have drunk, you have become intoxicated 
from the bubbling spring that I measured out". Thomas is filled 
with Jesus' water. 

Clues to Jesus' identity are found in the continuation of Logion 
13. Jesus takes Thomas aside and tells him three words. When 
Thomas returns to the company of the disciples, they inquire into 
this secret transmission. Thomas responds: "If I tell you one of the 
words he spoke to me, you will pick up rocks and stone me, and 
fire will come from the rocks and consume you". 

Since stoning is the penalty for blasphemy in Judaism (Lev 
24:16; Sahn. 7.5), Jesus in Logion 13 has identified himself with 
God's secret divine Name consisting of three words, rrrw ITnK 

3 8 Layton , NagHammadi Codex 11,2-7, 58 ; trans, my own. 
3 9 Accordin g to S. Patterson, The Gospel of Thomas and Jesus (Somona , 1993) , 

206, thi s statement indicate s that Thomas ha s bee n elevate d t o an equa l status 
with Jesus . 
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(Exod 3:14).4 0 It is thus understandable that Thomas says that 
his mouth is incapable of identifying Jesus (go^co c T6.T6.npo 
M6.yj<uj>6.n4 6. M eTp6.AOO c A e enem e HHIJK). This can only be a 
reference to the Jewish tradition of the unutterable and unpro-
nouncable Name of God, the Shem hammephorash.41 

This situation is akin to the tale in John 10:30ff. When Jesus 
states, "I and the Father are one" (10:30), the Jews pick up rocks to 
stone Jesus (10:31). They tell Jesus that "we stone you for blas­
phemy; because you, being a man, make yourself God" (10:34). 
Thus Jesus in the Gospel of John is expressing his unity with God 
the Father by laying claim to the possession of the divine Name 
(cf. 17:11).42 Stoning is the consequence of such claims.43 

What then does Thomas understand that the other disciples do 
not? That Jesus is Yahweh, the Name of God, and thus is God's 
manifestation or kavod. Furthermore, Jesus proclaims that Thomas 
has undergone a mystical transformation. As in Logion 108, he 
has drunk the divine drink and so has been deified. 

4 ( 1 B . Gärtner , The Theology of the Gospel According to Thomas (trans . E. Sharpe ; 
New York , 1961 ) 123 , correctly argued tha t th e "thre e words " belong t o th e 
speculation abou t Jesus' unspeakable Nam e (cf . Acts Thorn c. 136 ) and tha t this 
motif emanate d fro m Jewish speculatio n abou t th e Nam e o f God, " I a m tha t I 
am"; H. -Ch. Puech, "Un e collection de parole s d e Jesus recemment retrouvee : 
l'Evangile selo n Thomas" , CRA1BL (1957 ) 156 , suggested tha t th e three-fol d 
Name, "Father , Son , an d Hol y Spirit" , i s th e "thre e words" ; R. M. Grant an d 
D. N . Freedman, The Secret Sayings of Jesus (Ne w York, 1960 ) 133-134 , believed 
that i t is the thre e word s according t o the Naassenes (Hipp. , Ref. 5.8.5); Η. -Μ. 
Schenke, "Th e Functio n an d Backgroun d o f th e Belove d Discipl e i n th e 
Gospel o f John," Nag Hammadi, Gnosticism, and Early Christianity (eds . C . W . 
Hedrick an d R . Hodgson , Jr. (Peabody , 1986 ) 124 , offer s a  wil d conjectur e 
seemingly unconcerne d abou t th e fac t tha t th e tex t insist s tha t th e spoke n 
words ar e blasphemous : "I t does no t requir e muc h t o imagin e tha t on e o f 
these thre e 'words ' could  hav e bee n somethin g like : 'Yo u wil l remai n unti l I 
come (σϋ μένεις εως έρχομαι) o r 'yon will no t experience deat h unti l 1  come (σΰ 
ού µη γεύση θανάτου εως έρχομαι)'." 

4 1 Η. Bietenhard, "όνομα, etc.", TDNT 5  (1967) 268-269. 
4 2 Th e backgroun d t o thi s theme i n the Gospe l o f John i s the developmen t 

in Judais m o f the form s o f th e Name , Ki n 'J K and Ki m "iK . Sinc e th e persona l 
Name of God mm was withdrawn from publi c use , th e pronunciatio n o f God' s 
actual Name , th e DllBO n 0 0 wa s considere d l o hav e extrem e power . Circum ­
locutions o f this Nam e eventuall y also cam e to b e considere d powerful . Thu s 
Κ1Π '» i s treate d a s th e Nam e o f God i n Jewish source s a s wel l a s th e slightl y 
altered form , Ki m '3K, " I an d He" , which denote d th e solidarit y of Israe l an d 
God. Thus , th e divin e Name hinte d a t i n John 10:3 0 i s probabl y th e latter . 
John, however , substitute s Jesus for Israel. For a  complete discussion , se e C . H. 
Dodd, The Interpretation of the Fourth Gospel (Cambridge, 1968 ) 93-96. 

4 3 Refe r t o Fossum, Name, 126 n. 151. 

http://T6.T6.npo
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So what is the meaning of the statement regarding fire coming 
forth from the rocks and consuming the disciples? Only when this 
statement is viewed in the context of fire transformation is it sens­
ible. As noted earlier, there are dangers involved when one seeks 
to encounter the divine but is not properly prepared or worthy. One 
of these dangers is not living through the fire transformation. Here 
the transformation occurs as the result of encountering the divine 
unutterable Name. This encounter seems to function in the same 
way as the visio Dei.44 Thomas' knowledge of Jesus' identity and 
his encounter with the divine Name made him worthy to be trans­
formed. But the other disciples' ignorance makes them unworthy. 
Thus if they were to encounter the divine Name, they would be 
consumed and die rather than be transformed by God's fire. 

The Acts of Thomas (Greek) 47 seems to be aware of Logion 13 or 
the tradition embedded in it. Significantly, it describes Thomas' 
transformation in terms of fire rather than drink. According to this 
text, Thomas says, "thou art he that hast shown unto us many 
mysteries; thou didst call me apart from all my fellows and spakest 
unto me three words wherewith I am inflamed, and am not able to 
speak them unto others". The Acts of Thomas seems to be relying 
on Logion 13 in the composition of this passage. This suggests that 
the author is aware of the metaphorical tradition of transformation 
which equates being permeated by fire with being drunk since he 
states that Thomas was "inflamed" rather than, as Logion 13 
records, "drunk". 

Thus it would seem that the Gospel of Thomas is aware of mys­
tical transformation and prefers to use the metaphor of drink over 
that of fire, although Logia 13 and 82 seem to be aware of the latter. 
It can be argued that the Thomasites believed that once they had 
ascended to heaven and were with Jesus, they would become 
drunk with him or permeated by him and thus would be trans­
formed into Jesus himself, just as Logion 108 indicates. There 
would be no observable difference between Jesus and themselves. 
And, since Jesus calls himself "the light" in Logion 77, 4 5 it is 

4 4 I t i s no t surprizin g that i n Hekhalo t mysticism, the mysti c can encoun -
ter God' s Name . I n th e Hekhalot Zutarti (Schäfer , Synopse, section s 350-352) , 
Isaiah see s God' s Nam e embodie d i n hi s Glory . Cf . C . Morray-Jones , "Th e 
Glorious Beloved : 'Th e Shi'u r Qomah ' an d Merkaba h Mysticis m i n Som e 
Rabbinic an d Earl y Christian Sources" (pape r delivere d for 199 3 Annual SBL 
in "Rabbini c and Patristi c Exegesi s Group"). 

4 5 Refe r t o Chapter One , Section 3b. 
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plausible that the Thomasites expected to be transfigured into 
beings of light during their heavenly encounter with Jesus. 

ii) The Embodied Light in Logion 83: 
In the earlier discussion of Logion 83, it was shown that the mystic 
expected to encounter the "Hidden" kavod, the Body of God which 
was concealed within its light. This divine condition however, is 
contrasted with the human situation, where the human's image or 
body is visible while the light within the human body is hidden 
in the light enveloping God's body or kavod. Thus the saying 
reads: "The images are manifest to man, but the light in them 
remains concealed in the image of the light of the Father". The 
divine image, the light or spiritual body is said to be within the 
human image, the material body. This is to be associated with the 
teaching purported in Logion 24 that "there is light within a person 
from the light (oyft oyoem ujoon ^ o y n rtrtoyp^oyoeirt)".4 6 

In Thomas, this inner light seems to be connected to the soul 
which has taken up residence in the body. Jesus differentiates 
between the soul and the body, exclaiming in Logion 29: "I am 
amazed at how this Great Wealth (Teeirtoe JKJKnrpJKJKbM) has come 
to dwell in this poverty"47 (cf. L. 87 and 112). The phrase "Great 
Wealth" seems to be a technical term in the Gospel of Thomas 
which is equivalent to "Great Power" since, in Logion 85, Adam is 
said to have come from "Great Power and Great Wealth (rtoyrtoe 
M A Y M M I C JKH O Y N O S KjKHTpKj^o)",48 The parallelism in Logion 
85 suggests that "Great Wealth", according to Thomas, is equivalent 
to "Great Power". 

The title "Great Power" or "Power" is one of the many names of 
the intermediary figure, God's agent, in Jewish and Christian 
circles.49 For instance, in Justin Martyr, the "Power of God" is also 
the "Spirit" (1 Apol. 33.6). The Teachings of Silvanus enumerates 
these names identifying the "Power" with "Christ" and "Light" 
(106.21-28). Furthermore, as we saw in Chapter One, Section 3a, 
the title "Great Power" is an alternative for "Great Glory". Thus it 
is understandable that, in the philosophical tract Eugnostos the 
Blessed, the heavenly "Adam of Light" who is God's "image" is 

4 6 Layton , NagHammadi Codex 11,2-7, 64 ; Eng. trans , mine . 
4 7 Ibid., 66 ; Eng. trans , mine . 
4 8 Ibid., 84 ; Eng. trans , b y Lambdin, 85. 
4 9 Fossum , "Jewish-Christia n Christology" , 271-273 . 
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characterized a s th e "Grea t Power " (75.5-6 ; 76.19-24 ; 81.12) . O r in 
Silvanus tha t " a Grea t Powe r an d a  Grea t Glor y ha s mad e th e 
universe known " (112.8-10) . Thus whe n Logio n 2 4 state s tha t th e 
"Great Wealth " has com e t o dwel l i n th e body , i t i s th e sam e a s 
saying tha t th e "Grea t Power" , th e "Grea t Glory" , th e "Spirit" , o r 
the "Light " has pu t o n th e huma n image . 

There i s a Hermetic tradition t o this effect. The Hermeticis t Zosi-
mos taugh t tha t th e inne r ma n Ada m wa s calle d "Phos" whic h 
means "Ma n (φως), whic h i s Ligh t (φως)". 5 0 Th e Phos put o n th e 
external fleshl y Ada m whic h wa s wrough t fro m th e element s o f 
Heimarmene o r Fate . Becaus e th e huma n bod y carrie s withi n i t 
this Phos, "men ar e calle d φώτας". 

Similarly, i n Poimandres, the heavenl y Light-Man , th e Anthro -
pos, inhabit s th e bod y (C.H. 1.14) . Thu s th e huma n bein g i s 
twofold, immorta l i n the "essentia l ma n (τον ουσιώδη ανθρωπον)", 
but subjec t t o Fat e i n hi s morta l bod y (C.H. 1.15) . Th e Phos in 
Zosimos and th e Anthropo s in Poimandres are presen t as the highe r 
element, th e "sou l and spirit " (C.H. 1.17). 

Jewish-Christianity i s involve d i n thi s discussion . Th e Jewish -
Christians argue tha t Christ , the Grea t Power , pu t o n th e first  ma n 
(Acts Thorn. 10, Syriac). Furthermore, Chris t i s the first  ma n an d " a 
general soul " (Symmachian s i n Mariu s Victorinus , ep. ad Gal. 
1.15).51 Accordin g to the Pseudo-Clementines Recognitions 1.28.4, God 
made ma n whos e "interna l For m (interna species)" i s "older " tha n 
the creatio n o f the huma n body. 5 2 Thi s internal Form must b e th e 
Form o r Bod y of God. Thi s moti f i s probabl y responsibl e fo r th e 
Ebionite an d Eichasit e teaching s tha t Christ , as th e Tru e Prophet , 
clothed himsel f no t onl y wit h th e body  of Adam, bu t als o wit h th e 
subsequent bodies of the patriarchs and Jesus.53 

Clearly Logi a 83 , 24 , an d 2 9 belon g t o thi s milie u b y teachin g 
that th e highe r element , th e Bod y of God, th e Light , o r th e sou l 

5 0 C . G . Jung wh o provides a  trans , o f Zosimos made in collaboratio n with 
M.-L. vo n Franz i n hi s Psychology and Alchemy, Th e Collecte d Work s o f C. G. 
Jung 1 2 (trans . R . F . C. Hull ; London , 1968 ) 363 ; fo r Gree k text , refe r t o M. 
Berthelot, Collection des Anciens Alchimistes Grecs 3  (Paris , 1888 ) xlix , 4-12 ; R . 
Reitzenstein, Poimandres (Leipzig , 1906 ) 103ff . provide s Gree k tex t an d com ­
mentary; fo r amende d Gree k tex t and commentary , se e W . Scott, Hermetica 4 : 
Testimonia with introduction, addenda, and indices (Oxford , 1936 ; reprinte d 
London, 1968) 104-153. 

5 1 Klij n an d Reinink , Patristic Evidence, 232 . 
5 2 O n thi s see , Fossum , "Jewish-Christia n Christology" , 267-268. 
5 3 Ibid., 267-271. 
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came to dwell within the human body. How did this situation 
occur? Although the Gospel of Thomas does not contain a Logion 
which explicitly addresses this question, there is a clue in the text 
of Logion 85. According to this Logion, Adam came from "Great 
Wealth" and "Great Power", but because he showed himself 
unworthy, he experienced death. Without doubt, this is a reference 
to Adam's Sin and Fall. It is probable that the readers of the Gospel 
of Thomas would have equated this event with the Fall and em­
bodiment of the soul, when Adam was given "garments of skins" 
to wear, since salvation, according to Logion 37, involved the 
stripping of this bodily garment.54 This actually is an encratite 
teaching as we know from Clement of Alexandria's report on the 
encratite teacher, Julius Cassianus. He stated that the consequence 
of the Sin or Desire is "birth" and "death", and resulted in the Fall 
of the soul into the body or "garments of skins" (Strom. 3.13.91-93). 
This must be how the "Great Wealth" or "Light" came to dwell 
within the poverty of the human body (L. 29) and became 
concealed there (L. 83). 

iii) Knowledge of the Self in Logia 3b, 67, 56, and 80: 
As might be expected, salvation must involve contact with this 
divine inner element. This is quite explicit in Logion 70a, where 
Jesus says: "If you bring forth what is within you (nH in T H Y T N ) , 

what you have will save you".55 This can only be a reference to the 
higher element, the "Light" or the soul which has been concealed 
within the poverty which is the human body. 

But what does it mean to bring forth this element? Logion 3b 
illuminates this situation: 

° . O T ^ M eTeTrTyĵ MCOYcjori T H Y T F T T O T G ceM ĉoYoo(ri) T H M G AvYoo 
TeTn^ei^e Ae FrrtOTrT ne FTujHpe Aneico T eTon g eujcone Ae 
TeTMdXOYOQH THYTM is.ti ££IC T£THUJOOn 2« O Y . * F i T 2 , H K £ dOfOO 
MTGuTii ne T/MiTgHKe 

When you come to know yourselves, then you will become 
known, and you will realize that it is you who are the sons of the 
living Father. But if you will not know yourselves, you dwell in 
poverty and it is you who are that poverty.56 

5 4 Fo r a  complet e discussion , refe r t o A . D e Conic k an d J . Fossum , 
"Stripped Befor e God : A  New Interpretatio n o f Logio n 3 7 i n th e Gospe l o f 
Thomas", VC 45 (1991) 124-132 ; cf. below, Chapter Six, Section 2. 

5 5 Layton , Nag Hammadi Codex 11,2-7, 80 ; Eng. trans, b y Meyer, 53. 
5 6 Ibid., 54 ; Eng. trans , b y Lambdin, 55. 
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According to this text, the divine dwelling within, the true Self, 
will continue to dwell in the poverty of the body unless one 
acquires knowledge about this true Self. Thus when one recognizes 
that one is a "son of the Living Father" who is dwelling in a 
material body, one will not continue to live in this impoverished 
condition. 

Comparable to Logion 3b is Logion 111. Here the Jesus saying, 
"The heavens and earth will roll up in your presence, and who­
ever is living from (the source of) the Living One will not see 
death" (JKTIHYC N6.GGM. 6.Y0O nKd .2 AneTNAT O e&o\ 6.Y0O neTONg , 
eBo .̂ 2 R ncTOMg 4M6.M6.Y 6.M CAvOY)",57 is explicated by another 
Jesus saying which the author introduces with the gloss, "Does not 
Jesus say". This gloss indicates that the author understands the 
latter saying to be an explanation of the former. According to the 
latter saying, "Whoever finds himself is superior to the world 
( n e T 6 .2 E epo 4 0Y6 .6.4 itKocwo c Anujd . Kj\oy 6.ti)".58 So "finding 
oneself was understood by the author to mirror the phrase "living 
from (the source of) the Living One". Thus, it is plausible that the 
phrase, "living from (the source of) the Living One", means that 
one has contacted the divine inner element, the true Self, and is 
living accordingly as a "son of the Living Father" (cf. L. 3b). One 
has found the source of life within oneself. One has recognized 
one's divine nature and now has the knowledge that this nature 
has made one superior to the material world. Death will not be 
experienced. 

The vitalness of this Self-knowledge is summed up in Logion 67. 
According to this saying, one can know everything and still be 
deficient if one does not have Self-knowledge: 

ne2s.e ic 2ie neTcooYN AUTTHPH eq; p epoog 0Y6 .6.4 <4> p epoog 
M M THp ^ 

Jesus said, "Whoever knows everything but is deficient in 
self-knowledge, he is deficient in everything".59 

It seems that Self-knowledge in Thomas has two sides. It is 
revelatory and redemptive since only by "knowing" one's spirit­
ual Self, which is the "Light" or the soul will one be known by 

5 7 Layton , Nag Hammadi 11,2-7, 92 ; Eng. trans , mine . 
5 8 Ibid., 92 ; Eng. trans , b y Lambdin, 93. 
5 9 Trans , m y own. Refer t o Chapter One , Sectio n 1  for different render -

ings of the Coptic . 
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God (L . 3b ) an d no t se e deat h (L . 111) . But , thi s knowledg e als o 
includes th e recognitio n tha t th e worl d an d th e materia l body  ar e 
only corpses : 

neTd.£coYcoM J T K O C A O C d >4£e ε γ π τ ω * * . *.γω nem-e^e e 
6.ΠΤω*^ JtKOCAO C ΛΠΗ*. Α Α 0 4 6. Μ 

Whoever ha s com e t o understan d th e worl d ha s foun d (only ) a 
corpse, an d whoeve r ha s foun d a  corpse i s superior t o th e worl d (L . 
56). 6 0 

neMTd.£coYcoM riKocAo c d-sa e enccoAdk neMTd.2fc e A e εηχωΛ* . 
nKOCAOC ΑΠΒΙ6. AAOH 6. M 

He wh o has recognize d th e worl d ha s foun d th e body , bu t h e wh o 
has found th e bod y is superior t o the world (L . 80). 6 1 

Thomas understandin g o f Self-knowledge i s indebte d t o Herme -
ticism. J . Mahe , fo r instance , ha s identifie d a  Hermeti c sayin g 
which seem s t o hav e influence d Thomas. H e point s t o a  sentenc e 
found i n Definitions of Hermes Trismegistos to Ashlepios which reads : 
"Who know s himself , know s (the ) A l l " . 6 2 Thus , i n Hermeticism , 
the famou s Delphi c maxim , "kno w yourself" , i s a n appea l t o 
recognize one' s essentiall y divin e Self. 63 

In Corpus Hermeticum 1 , w e discove r severa l saying s wit h thi s 
nuance: 

Let hi m <who> i s Mind recogniz e himsel f a s immortal , tha t desir e 
is th e caus e o f death , an d le t hi m recogniz e al l tha t exist s 
(άναγνωρισάτω (ό) εννους εαυτόν όντα άθάνατον, και τον αϊτιον τοΰ 
θανάτου έρωτα, και πάντα τά όντα) (1.18). 64 

The on e wh o recognize d himsel f ( ό άναγνωρίσας εαυτόν) attaine d 
the chose n good , bu t the on e wh o loved th e bod y tha t cam e fro m 
error o f desire goe s on i n darkness, errant , sufferin g sensibl y th e 
effects of death (1.19). 

He wh o ha s understoo d himsel f advance s towar d go d ( ό νοήσας 
εαυτόν είς αυτόν χωρεί) (1.21). 

6 0 Layton , Nag Hammadi Codex 11,2-7, 74 ; eng. trans, b y Lambdin, 75. 
5 1 Ibid., 82 ; Eng. trans, b y Lambdin, 83. 
6 2 J  -P . Mahe , "Le s definition s d'Hermes Trismegist e a  Asclepius" , RSR 

50 (1976) 193-214, esp. 203. 
6 3 Se e H . D . Betz , "Th e Delphi c Maxi m ΓΝΩΘΙ ΣΑΥΤΟΝ i n Hermeti c 

Interpretation", HTR 6 3 (1970 ) 471 , where h e survey s th e growt h o f thi s 
theme throug h th e Gree k philosopher s an d int o Hermeticism. 

6 4 Trans , m y own. 
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Let the person who is Mind recognize himself (ό εννους άνθρωπος 
άναγνωρισάτω εαυτόν) (1.21).65 

The themes of deification and immortalization are associated with 
Self-knowledge according to these passages. Self-understanding 
includes the knowledge that one is "Nous" or "Mind" the highest 
god (1.6), and this recognition advances one toward god. 

Furthermore, the aspirant cannot be led to the "portals of knowl­
edge" until he first rips off "the tunic that you wear, the garment of 
ignorance, the foundation of vice, the bonds of corruption, the dark 
cage, the living death, the sentient corpse, the portable tomb, the 
resident thief..." (C.H. 7.2). Because the person chooses to wear this 
"odious tunic", he is dragged down and is unable to "look up and 
see the fair vision of truth and the good that lies within" and he is 
incapable of recognizing the wicked plot of the sense organs 
which are blocked up with matter and pleasure (7.3). 

In another tract, Corpus Hermeticum 10.8, we are told that "the vice 
of the soul is ignorance". The ignorant soul is blind and "discerns 
none of the things that are nor their nature nor the good", it is 
"shaken by the bodily passions" and becomes "wretched", a "slave 
to vile and monstrous bodies, bearing the body like a burden, not 
ruling but being ruled". 

How can one change this condition? Through knowledge. Thus 
"the virtue of the soul...is knowledge (γνώσις); for one who knows 
is good and reverent and already divine (θείος)" (C.H. 10.9). One 
must "leave the senses of the body idle" so "the birth of divinity 
will begin (έσταιήγένεσιςτηςθεότητος)" (C.H. 13.7). 

Betz argues that Philo's interpretations of the Delphic maxim are 
so similar to those found in the Hermetic writings that they must 
at least share a common philosophical tradition.66 In Defuga 46, he 
admonishes his reader to "learn well the country of the senses; 
know thyself, and the parts of which thou dost consist, what each 
is, and for what it was made, and how it is meant to work". 
Self-knowledge is summed up by Philo as understanding the 
function of the body and the "Mind that is in thee". 

Or as De migratione Abrahami 7-8 explains, to "know yourself is 
the same as Moses' command in Exodus 34.12, "πρόσεχε σεαυτω": 
"evermore be coming to know thyself, as Moses teaches thee in 

6 0 Trans , m y own. 
6 6 Bet z suggeste d thi s alread y i n hi s study , "Th e Delphi c Maxim...i n 

Hermetic Interpretation" , 477ff . 
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many places, saying 'Give heed to thyself". One is a stranger in 
the land of the body and so one needs to aquire the knowledge of 
the Self in order to rule as King, escaping the "prison-house", the 
body, and departing sense perception. 

Subsequently, in chapter 137, the Delphic maxim is cited again 
and it is interpreted to mean: "say clearly who you are, in body, in 
soul, in sense-perception, in reason and speech, in each single one, 
even the most minute, of the subdivisions of your being". Philo 
warns that "until you have scrutinized and come to know 
yourselves", it is senseless to even study Nature. Only after Self-
investigation can the Mind reach "the summit" and pay tribute to 
God there (139). Philo summarizes this view in chapter 13 where 
he suggests that Self-knowledge is possible because the Mind 
"knows itself and converses with the "things of mind", driving 
out that part of the soul which is inclined to the "province of sense-
perception". 

Philo puts this doctrine into the mouth of Moses in chapters 
184-195. Moses attacks those aspirants who seek to ascend and 
discover the mysteries of the universe before they have gained 
Self-knowledge. He commands them to "come down therefore 
from heaven" and "explore yourselves only and your own nature" 
(185). Only after the aspirant gains this knowledge is he capable of 
ascending in order to achieve immortality and so is commanded 
to "bestir yourselves and seek for your departure hence, for it is a 
call not to death but to immortality" (189). This departure requires 
the withdrawal from the "perceptions and other bodily faculties" 
(190) since the senses are a hindrance to the visionary experience 
(191) . It is in this way that the mind will "arrive at the Father of 
piety and holiness" (194) and will reach the goal, crowning "the 
accurate self-knowledge it has gained with the knowledge of God 
Himself (195). 

Apparently, for Philo, Self-knowledge is knowledge of one's 
spiritual Self. This knowledge, however, brings with it knowledge 
of the worthlessness of the sensible self, the material body. 
Realization of this means that one must now drive out the self of 
the senses. Thus we discover several passages which teach that the 
body is a "corpse" and that this must be recognized: 

For he is well aware that the body, our "leathern" bulk ("leathern" 
is the meaning of "Er"), is wicked and a plotter against the soul, 
and is even a corpse and a dead thing (Leg. AIL 3.69). 
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But the philosopher being enamoured of the noble thing that lives 
in himself, cares for the soul, and pays no regard to that which is 
really a corpse, the body..." {Ibid. 3.72). 

When, then, Ο soul, wilt thou in fullest measure realize thyself to be 
a corpse-bearer? (Ibid. 3.74). 

And since earth is a place of wretchedness, even that heavenly 
man is a mixture consisting of soul and body; and from his birth 
until his end he is nothing else than a corpse-bearer (Quaest. Gen. 
1.93; cf. 2.12). 

The wise man does not seek a grave, for the body is the grave of the 
soul, in which it is buried as if in a grave..." (Ibid. 4.75). 

"It is not wide of mark to say that the soul of the wise man, having 
a body that is inanimate and heavy, like a bronze statue, is always 
carrying a corpse" (Ibid. 4.77; cf. De agric. 25) 

According to Philo, knowledge of the divine Self is tied closely 
with knowledge of the nothingness of the material self. It is in this 
sense that he probably meant the following: "he who has thor­
oughly comprehended himself, thoroughly despairs of himself, 
having as a step to this ascertained the nothingness in all respects 
of created being. And the man who has despaired of himself, is 
beginning to know Him that IS" (De somn. 1.60). 

Thus it seems that the acquistion of Self-knowledge according to 
Hermetic writings and the writings of Philo which may have 
been influenced by Hermeticism has two sides: understanding the 
divinity of the Self and recognizing the worthlessness of the 
material body. This Self-knowledge is life-giving, bringing with it 
transformation into the divine as well as the destruction of death. 

Without doubt, Self-knowledge as it is described in Thomas is 
associated with Hermeticism, where knowledge calls for an 
understanding of one's own divinity as well as the nothingness of 
the material body. It appears, however, that this Hermetic tradition 
was welded with Jewish mythological language prior to the com­
position of Thomas. 

The Greek Oxyrhynchos version of Logion 3b transmits a sig­
nificant variant which demonstrates this welding of Hermetic 
philosophy about Self-knowledge with the Jewish mythological 
terminology of the Kingdom. Fitzmyer has reconstructed the 
Greek as follows: 

[δς αν εαυτόν] γνω, ταύτην εϋρή[σει] 
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[Whoever] know s [himself ] wil l fin[d ] i t (th e Kingdom). 6 7 

The redemptiv e ac t o f Self-knowledg e i s stresse d i n thi s saying : 
knowledge o f one' s divin e Self , tha t i s one' s identit y a s a  chil d 
of God , i s require d i n orde r t o acces s th e Kingdo m an d thu s 
gain salvation . Th e messag e o f th e redemptiv e qualit y o f Self -
knowledge whic h Hermeticis m emphasizes appear s i n Logio n 3 b 
(Greek) i n a  Jewish garb : i n order t o ente r God' s Kingdom , on e 
must kno w oneself, tha t on e i s divine , belongin g to th e elec t con -
gregation o f "sons o f th e Livin g Father" , an d tha t one' s materia l 
body an d existenc e i n thi s world i s impoverished and need s to b e 
renounced. Thu s on e ha s successfull y contacte d th e divin e 
dwelling within , th e tru e Self , b y acquiring Self-knowledge. Then 
one ha s discovere d th e Kingdo m and encountere d God . 

2) Logion 59 and Ecstatic Vision: 

The final  Logio n t o b e mentione d i n th e contex t o f achieving a 
vision o f the deit y is Logion 59 : 

ne25.e ic 2s.e © C U U I T ntTonq, q,wc eTeTRorto_ $>IN&, 2s.e 
rteTAAOY dkYcu RTeTRujme ett^y epo<{ &YW TeTrtdoge, * s o * 

Jesus said , "Loo k for th e Livin g On e whil e yo u ar e alive , les t yo u 
die an d the n see k t o se e hi m an d yo u wil l b e unabl e t o se e 
(h im) . " 6 8 

This Logio n make s i t very clea r tha t th e visio n ques t i s some -
thing on e mus t d o durin g one's lifetime , no t afte r death : i t is a n 
ecstatic experienc e rathe r tha n a n eschatologica l one. 6 9 Jesu s 
commands hi s followers t o "loo k fo r (ecuuj T ncdy)" the "living " God 
while the y ar e stil l alive . 

The attributio n "living " ha s it s origin i n Jewish tradition s where 
it refer s t o God as a  divine bein g (cf . Josh 3:10 ; Hos 1:10 ; P s 84:2).7 9 

6 7 J . A . Fitzmyer, 'Th e Oxyrhyncho s Logo i an d th e Copti c Gospe l o f Tho-
mas", Essays on the Semitic Background of the New Testament (London , 1971 ) 375 . 

6 8 Layton , Nag Hammadi Codex 11,2-7, 74 ; Eng. trans, mine . 
6 9 W . Bousset distinguishes tw o types of soul journeys: eschatologica l (afte r 

the body' s death) , an d ecstati c (durin g th e lif e o f the performer ) whic h anti -
cipates th e eschatological . Refe r t o hi s "Di e Himmelsreise de r Seele" , ARW 4 
(1901) 136-169. 

7 0 O n al l the occurrence s of this titl e i n Gree k version s o f th e Ol d Testa-
ment an d Pseudepigrapha , refe r t o W . Bousset , Die Religion des Judentums im 
späthellenistischen Zeitalter, Handbuch zu m Neue n Testamentu m 2 1 (3r d ed . H. 
Gressmann; Tübingen, 1926 ) 31 1 n . 4. 
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The Christian s ar e hei r t o thi s tradition . Thu s i n Revelatio n 1:1 8 
the "Livin g One " i s a divin e nam e o f the Christ . In th e Dialogue of 
the Savior 44 , th e phras e "livin g God " is employed (cf . 46 which i s 
to probabl y be reconstructed "[the ] livin g [God]") . Jesus, in the Acts 
of Thomas, i s calle d "Livin g (One ) wh o (art ) fro m th e Livin g 
(One)" (c . 60) an d i n chapter 136 , he i s said t o be th e "So n of the 
living God" . 

This understandin g i s reflecte d i n th e Gospel of Thomas a s wel l 
where "living " i s employe d a s a  titl e fo r God . This i s quit e clea r 
both i n Logio n 37 , where th e disciple s ar e tol d tha t the y wil l se e 
the "So n o f th e Livin g One" , an d i n Logio n 3  where th e "livin g 
Father" i s found . Th e sam e phras e i s use d i n Logio n 50 : Go d i s 
called th e "livin g Father" . Thi s mus t als o b e th e meanin g behin d 
the introductor y phrase t o Thomas wher e Jesus i s portraye d a s a 
divine bein g because he to o has th e titl e "living" . 

In Thomas, Jesu s warn s tha t i f they wai t t o "see k t o see " th e 
Living Go d after the y die , they wil l no t be abl e t o have th e desire d 
vision. Logically , i t follow s fro m thi s tha t the y wil l no t achiev e 
their salvatio n bu t wil l experienc e deat h instead . Thus , i n Logio n 
59, Jesu s i s commandin g hi s follower s t o b e mystics : t o see k a 
vision o f God during their lifetime s as th e wa y to overcome deat h 
and gai n lif e o r immortality . 

The Syria n mysti c Macariu s develop s thi s them e substantially . 
According t o hi s writings , i t i s necessary t o "gaz e continually " on 
Christ. Then the Chris t "out of his Spirit, out of the substance of the 
light itself , ineffabl e light " paint s " a heavenl y image " an d pre -
sents it as the spouse for the believer' s soul (Horn. 30.4) . Only when 
this imag e ha s bee n "stampe d on " th e soul , can th e perso n ente r 
the Kingdom ; i f the sou l does not bear the image , then i t is rejected 
(Horn. 30.5) . One, therefore , mus t gaze on th e Christ , approach th e 
Lord, an d be g t o receiv e th e Spiri t "whil e her e o n earth" . Fo r if 
anyone "...whil e o n thi s eart h doe s no t seek an d ha s no t receive d 
life fo r hi s soul , namely , th e divin e ligh t o f th e Spirit , whe n h e 
departs fro m hi s body , h e i s alread y separate d int o th e place s of 
darkness on the leftside" . He ends up "i n hell" (Horn. 30.6).7 1 

It i s notable tha t thi s type o f vision ques t durin g the lifetim e o f 
the seeke r parallel s Jewis h mystica l traditio n rathe r tha n th e 
gnostic system s i n general . Th e Jewis h mystic s sough t vision s 

7 1 G . A . Maloney , Pseudo-Macarius. The Fifty Spiritual Homilies and the Great 
Letter, Th e Classic s o f Western Spiritualit y (Ne w Jersey , 1992 ) 191-192 . 
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during thei r lifetimes , while th e gnostic s believe d i n post-morte m 
ascent whe n the y woul d she d th e bod y an d retur n t o th e 
Pleroma.7 2 

3) Conclusion: 

It i s clear fro m th e discussio n o f these visio n Logi a in Thomas tha t 
the Thomasite s attempte d t o secur e vision s o f th e Fathe r o r hi s 
light-emitting havod. They di d not , however , expec t t o se e Go d 
directly. Th e "Hidden " kavod would b e reveale d t o the m throug h 
the ligh t emanatin g fro m it . This visionary experience wa s a  trans -
formative one , deifyin g them . Furthermore , thi s transformatio n 
was describe d metaphoricall y i n th e term s o f encountering God' s 
"fire" o r becomin g drun k wit h a  divin e "drink " afte r havin g 
ascended t o heaven . 

The Gospel of Thomas insist s tha t thi s ascen t i s a n ecstati c 
experience rathe r tha n a n eschatologica l one . Thos e wh o ar e not 
mystics wil l no t hav e lif e eternal . 

Furthermore, th e huma n conditio n wa s contraste d wit h th e 
divine. Unlik e Go d whos e imag e o r bod y i s conceale d b y hi s 
light, th e huma n imag e o r bod y i s visibl e while th e divin e ligh t i s 
hidden withi n it . This light , soul , o r "Grea t Wealth " seems to have 
been embodie d a s a  consequenc e o f Adam' s Sin . Thi s divin e 
dwelling within, th e tru e Self , mus t b e brough t fort h an d contacted . 
Acquiring knowledg e tha t one' s tru e Sel f i s divine , opens t o th e 
person th e door s o f the Kingdo m and ful l participatio n in divinity . 

See Gruenwald , "Knowledg e an d Vision" , 92 . 
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PREPARATIONS FOR THE VISIO DEI IN LOGIA 27 AND 371 

The visio Dei promised to be a transformative experience fraught 
with grave danger. If the mystic was unworthy or impure, he 
would be consumed by the light or fire emanating from God's 
Body or Glory. In the Gospel of Thomas, Logia 27 and 37 outline the 
preparations that the mystic must perform in order to be worthy to 
"see" God. 

1) Logion 27 and Purification for the Visio Dei: 

έάν µ ή νηστεύσηται τον κόσμον ού µή εϋρηται την βασιλείαν τοΰ θεοΰ 
και έάν µή σαββατίσητε τό σάββατον ούκ δψεσθε τόν πατέρα 2 

ετε<τίϊ> τ Α ρ Ν Η ς τ ε γ ε ermocAO c τ ε τ Ν ώ ^ ε &η ετΛίΤτερο 
ετετΗτΑείρε AncdvABdvTON FtcddiBdvTON ΗτετΝώνΝώνγ dvrt ε π ε ι ω τ 

If yo u do no t fas t fro m th e world , yo u wil l no t fin d th e Kingdom . If 
you d o no t observ e th e Sabbat h a s Sabbath , yo u wil l no t se e th e 
Father.3 

a) Past Interpretations of Logion 27: 
In 1897, B. Grenfell and A. Hunt published their Greek version of 
what would later become known as Logion 27 of the Gospel of 
Thomas.4 Their reconstruction of the text allowed for the accusative 
τόν κόσμον to follow the verb νηστεύειν. They noted that the mean­
ing "fast to the world" is very "harsh".5 Apparently, they had this 
particular saying in mind when they drew the conclusion regard 

1 Th e followin g discussio n o n Logio n 2 7 i s a n expansio n o f m y article, 
"Fasting fro m th e World : Encratit e Soteriolog y i n th e Gospel of Thomas", The 
Notion of "Religion" in Comparative Research, Selected Proceedings of the XVIth IAHR 
Congress, Rome, 3rd-8th September, 1990 (ed . U . Bianchi; Rome, 1994 ) 425-440 . 

2 Layton , Nag Hammadi Codex 11,2-7, 118 , wher e H . Attridge ha s recon ­
structed th e gree k fragment ; se e als o th e prio r wor k o f B . Grenfell an d A. 
Η unt, ΛΟΓΙΑ ΙΗΣΟΥ: Sayings of Our Lord from an Early Greek Papyrus, (London , 
1897) 10. 

3 Layton , Nag Hammadi Codex 11,2-7, 64. ; Eng . trans , m y own . 
4 Grenfel l and Hunt , Sayings of Our Lord, 10-11 . 
5 Ibid., 10 . 
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ing Papyru s Oxyrhynchu s 1  that "it s chie f characteristic s see m t o 
have bee n it s Encratite an d mysti c tendencies". 6 

When th e Copti c text was discovered, i t was shown that , indeed , 
Grenfell an d Hun t were correc t t o have understoo d th e accusativ e 
to b e a n accusative o f respect sinc e th e Coptic has th e prepositio n e-, 
"to", befor e K O C A O C . 7 Thu s th e translations : "t o fast t o th e world" , 
"to fas t a s regard s th e world" , "t o fas t fro m th e world" , o r "t o fas t 
the world" . 

A. Guillaumon t and A . Baker separatel y hav e show n tha t th e 
Syriac preposition /  may be responsibl e fo r both th e accusativ e an d 
dative translation s sinc e I may signif y eithe r a  direc t o r indirec t 
object.8 Thi s is seen on thre e occasion s i n the Syria c Liber Graduum 
where th e phras e "fastin g t o th e worl d (smwhy I'lm')" i s use d 
(373.18-19; 373.23-24; 828.13). 9 

Futhermore, Bake r note s tha t i n th e Syria c tradition , thi s very 
phrase reflect s a n asceti c attitude . In Liber Graduum 824.19-20, th e 
perfect discipl e i s t o "reced e fro m al l evils" which i s consequentl y 
called "fastin g t o th e world " (828.13 ) o r "fastin g fro m th e worl d 
and it s delights" (89.24-25). He states that the meanin g i s the same 
as tha t preserve d i n th e encratit e Acts of Paul and Thecla, "blesse d 
are thos e who have renounce d th e world (μακάριοι οι άποταξάμενοι 
τω κόσμω)"," 1 o r Thomas Logio n 11 0 where Jesus give s th e com ­
mandment "renounc e th e worl d (Λώφε^ρΝών ΛΠΚΟΓ,ΛΟΓ,)". 1 1 

Baker argue s tha t Clemen t o f Alexandria , when transmittin g 
the sayin g preserved i n Stromata 3.15.99, "Blesse d ar e the y who are 
fasting fro m th e worl d (μακάριος οΰτοί εΐσιν οι τοΰ κόσμου νησ-
τεύοντες)", used th e genitive construction to attempt t o translate th e 
phrase "withdrawa l fro m th e world " jus t a s th e genitiv e i s late r 
employed i n thi s way by Basil (P.G. 33.375C) an d Macariu s (P.G., 
37.716A an d 809B ) t o expres s world abstinenc e (άναχωρήσας τοΰ 
κόσμου). 

The mos t recen t interpretatio n o f Logio n 27 , mad e b y T . 

6 Ibid., 16-17. 
7 J.A . Fitzmyer , "Th e Oxyrhynchu s Logoi" , 391 . 
8 A . Guillaumont, "Nnoteijei v TOV KOOUOV (P . Oxy. 1, verso, 1,5-6)" , BIFAO 6 1 

(1962) 15-23 ; A. Baker, '"Fastin g t o the World'" , JBL 84 (1965 ) 291-294 . 
9 M . Kinosko, Liber Graduum, Patrologi a Syriac a 1, 3 (Paris , 1926) . 

R. A . Lipsiu s an d M . Bonnet, Acta Apostolorum Apocrypha 1  (Leipzig, 
1891) 238. 

" Layton , Nag Hammadi Codex 11,2-7, 92; Lambdin , Eng . trans , i n same 
volume, 93. 
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Baarda, 1 2 attempt s t o extrapolat e thi s Logio n fro m it s encratit e 
context an d plac e i t withi n a  gnosti c milieu . I n hi s article , h e 
examines Logio n 2 7 in ligh t o f gnostic text s an d phrases , attempt -
ing t o reconstruc t th e inten t o f th e autho r o f Thomas who m h e 
assumes t o b e a  gnostic . H e acknowledge s tha t "th e sayin g o r th e 
two element s o f th e sayin g belonge d t o a  ver y archai c Jewish -
Christian traditio n whic h ma y have preserve d item s o f the preach -
ing o f Jesus, in which bot h th e practic e o f fasting and th e observa -
tion o f the Sabbat h wer e sai d t o b e condition s fo r th e lif e o f th e 
believer".1 3 Bu t because Baarda start s wit h "th e presumptio n tha t 
the presen t collectio n o f sayings know n a s th e Gospe l of Thomas i s 
a Gnosti c florilegium", 1 4 h e insist s tha t th e autho r o f Thomas 
intended th e Logio n t o reflect gnostic ideology instead. 

Baarda conclude s tha t Logio n 2 7 uses th e wor d "Sabbath " a s a 
parallel t o th e "World" . Thi s fit s wit h th e gnosti c belie f tha t th e 
"Sabbath" i s eithe r th e Demiurg e o r th e create d cosmo s o f th e 
Demiurge. Thus fastin g an d sabbatizin g denot e th e gnosti c depre -
ciation o f thi s worl d sinc e th e Kingdo m i s where th e tru e origi n 
and destin y of the gnosti c exists . 

Obviously, Baarda' s argumen t i s based entirel y o n hi s assump -
tion tha t th e Gospel of Thomas is a gnostic Gospel. Because Thomas is 
a gnosti c Gospel , i t mus t b e illuminate d b y Gnosti c parallels . A 
gnostic understandin g i s the n extrapolated , an d s o thi s confirm s 
Thomas a s a  gnosti c Gospe l wit h a  gnosti c autho r an d a  hidde n 
gnostic meaning . 

The Gospel of Thomas, however , i s demonstrativel y not gnostic . 
Research indicate s tha t th e actua l milie u fo r thi s gospe l i s th e 
ascetic Syria n trajector y o f primitiv e Christianity . Moreover , 
Thomas relie s o n Hermeti c an d primitiv e Jewis h mystica l tradi -
tions. Thus ther e i s no reason t o assume that a  gnostic patin a over-
lays th e "archai c Jewish-Christia n tradition " tha t Baard a argue s 
Logion 2 7 once belonge d too. 1 5 A valid analysi s o f Logion 2 7 must 
recognize i t as a  Jewish-Christian Logio n whic h i s associated wit h 
the earl y Jewish mystica l trajectory . 

1 2 T . Baarda, '"I f yo u do no t Sabbatize th e Sabbath...' . Th e Sabbath a s God 
or Worl d i n Gnostic Understanding (Ev . Thorn., Log . 27)", Knowledge of God in 
the Graeco-Roman World, EPR O 11 2 (eds . R . van de n Broek , T. Baarda , an d J. 
Mansfeld; Leiden , 1988) 178-201. 

1 3 Ibid., 180 . 
1 4 Ibid., 200 . 
1 5 Baarda , "Sabbatiz e th e Sabbath" , 245 . 
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b) Understanding the Jewish Mystical Influences on Logion 27: 
(i) Sabbat h Observation: 

Unlike Baarda' s Gnosti c eisegesi s o f Logio n 27 , I  sugges t tha t 
Logion 2 7 i s mor e appropriatel y exegete d a s a n earl y Christia n 
Logion wit h Jewish origin s tha t reflect s th e encratit e Syria n milie u 
of Thomas. 

As Grenfel l and Hun t first  observe d abou t thi s Logion , i t consists 
of tw o parallel clauses which ar e intende d t o balance each other. 1 6 

Thus w e ca n visibl y present thi s Logio n a s follows : 

if yo u d o not fast from th e world= 
if you d o not observe the Sabbath as Sabbath 

you wil l no t find  th e Kingdom= 
you wil l no t see th e Father 

"Finding th e Kingdom " an d "seein g th e Father " mirro r eac h 
other. Th e visionar y experienc e itsel f ca n b e expresse d i n King ­
dom terminology : gaining a  vision o f the Fathe r i s discovering th e 
Kingdom. 

Two action s ar e prerequiste s t o thi s vision : tha t on e "fas t a s 
regards the world" and tha t one "observ e the Sabbath as a Sabbath". 
The phras e t o "observ e th e Sabbat h a s a  Sabbath " obviousl y i s a 
strong admonitio n t o kee p th e Jewis h Sabbat h law . Th e sam e 
expression i s employed i n this regard i n Lev. 23:32 (aaf3f3axieix e xd 
adppaxa) an d 2  Chron. 36:21 (xd 0"dJ3J3axa aaPPax(aat), 1 7 so Thomas 
may be seen t o be a  witness t o a  Septuagintism. I f so, ther e ca n b e 
no doub t tha t th e phras e stems from Jewish-Christians wh o live d in 
a place wher e th e languag e of the LX X ha d a  strong influence . The 
Gentile Christians did not observe the Sabbath. 

Logion 1 2 indicates tha t th e Thomasite s wer e tie d closely t o th e 
law-abiding "Hebrews " o f th e primitiv e Jerusalem organizatio n o f 
which James wa s th e leade r (cf . Ps.-Clem. Rec. 1.43; Euseb. , Hist. 
Eccl. 2.1.3, 2.23.4; Epiph., Pan. 78.8) : 

1 6 Grenfel l an d Hunt, Sayings of Our Lord, 10-11 . 
1 7 P . Brown , "Th e Sabbat h an d th e Wee k i n Thomas 27" , NT 3 4 (1992 ) 

193, propose s that 27b should be translated : "i f you kee p no t the (entire ) week 
as Sabbath" . H e base s hi s argumen t o n th e employmen t o f C&.flfl*.TOY i n 
Mark 16: 9 where i t translates "o n the first  da y of the wee k (πρώτη σαββάτου)". 
It mus t b e noted , however , tha t Mar k 16: 9 i s no t a  goo d paralle l t o Logio n 
27b which use s ίΰ:<λ8βλ.ΤΟΝ i n conjunctio n wit h th e verba l constructio n 
CTCTNTAeipe ΛΙΚ&.Λβ&.ΤθΝ. This construction parallels Lev 23:3 2 and 2 Chron 
36:21 exactl y where th e meanin g clearl y indicates observatio n o f the Sabbat h 
day. 
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The disciple s said t o Jesus, "W e know that yo u wil l depar t fro m us . 
Who i s to b e ou r leader? " Jesus said t o them , "Whereve r yo u are , 
you ar e t o g o t o James th e righteous , becaus e o f whom (eTflHT <f) 
heaven an d eart h cam e into being." 1 8 

Although thi s tex t certainl y support s th e thesi s tha t th e 
Thomasites hel d James i n hig h esteem , i t i s interesting tha t h e i s 
connected t o th e foundin g of the world . Ultimately , thi s ma y be a 
reference t o Proverbs 10:25 b whic h refer s t o th e righteou s ma n a s 
the "foundatio n of the world" . The implicatio n i s that th e righteou s 
man i s a creative agent. Thus Genesis Rabba 8.5 and Midrash Ruth 2. 3 
state tha t th e righteou s assiste d Go d wit h creation , sittin g i n 
counsel wit h hi m before th e worl d wa s created . Furthermore , wit h 
reference t o 1  Chronicles 4:2 3 and Genesi s 2:7, these righteous ar e 
interpreted t o be "makers " o r "formers " of man. 1 9 Ther e i s present 
in Jewish sources the notio n that th e world was created fo r th e sake 
of Abraham (Gen. R, 14.6; cp. Gen. R. 43.7), Moses (Gen. R, 1.4), Israel 
(Si/reDeut. 47 ; 4 Ezra 6.55-9) , an d righteou s me n i n genera l ( 2 
Baruch 15.7-8) . Furthermore , a  minimu m numbe r o f righteou s 
men exis t i n the worl d i n order t o sustain i t and behol d th e fac e of 
God ever y day (y. 'Abod. Zar. 2.1 [40c] ; b. Sukk. 45b; b. Sank. 97b; b. 
Hul. 92a ; Gen. R. 35.2 , 49.3; Midrash Tehillim 5.5; cf. b. Ber. 17b) . C. 
Morray-Jones argue s tha t thi s evidenc e suggest s tha t th e ide a wa s 
current i n th e Jewis h visionary-mystica l circle s tha t righteou s 
men o r exceptionall y worth y humans wer e abl e t o loo k o n Go d 
and achiev e a  transformatio n analogou s t o tha t ascribe d t o th e 
heroes o f th e ascent-narrative s an d t o th e righteou s i n th e futur e 
wor ld . 2 0 Late r Jewish mystica l traditions substantiall y develo p th e 
theme o f the tsaddik.21 I t would see m tha t Logio n 1 2 of Thomas is 
one o f the earlies t know n references t o this idea . 

Moreover, observing a t leas t a portion of the Jewish La w was no t 
just th e experienc e o f Jewish-Christian sect s such a s th e Ebionite s 
(Eus., Hist. Eccl. 3.27.5 ; Epiph., Pan. 30.2.2), the Nazoraeans (Epiph., 
Pan. 29.7.5) , an d th e Elchasite s (Epiph. , Pan. 29.3.5 ; Hipp. , Ref. 
9.16.3). The amoun t o f polemic alone i n early Christian literature 
against Sabbat h observatio n i s enormous an d suggest s that fro m th e 
inception o f Christianity, Sabbat h observatio n playe d an importan t 

1 8 Eng . trans , mine . 
1 9 Refe r t o J. Fossum , "Ge n 1,2 6 an d 2, 7 i n Judaism, Samaritanism , an d 

Gnosticism", JSJ 1 6 (1985) 215ff. 
2 0 Morray-Jones , "Transformationa l Mysticism" , 19-20 . 
2 1 Scholem , Mystical Shape, 88-139. 
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even thoug h controversia l role. 2 2 Stil l durin g th e tim e o f Epi-
phanius, worshi p wa s hel d o n Saturda y i n severa l churche s (De 
fide 24.7) . Socrate s state s tha t th e Egyptian s i n th e environ s o f 
Alexandria an d Thebai s wer e especiall y know n to hav e assemble d 
on th e Sabbat h (HE 5.22 ; cf. Sozomen, HE 7.19.8) . And according to 
the Counci l of Laodicea (Can, 16), "the Gospel s an d othe r part s of 
scripture shal l b e rea d aloud " o n th e Sabbat h (cf . Cassian , Inst. 
Coenob. 2. 6 an d 3.2) . 

The Apostolic Constitutions contai n tw o significan t passage s 
which poin t to bot h Sabbat h an d Sunda y observation . I n 2.59.3, we 
find th e following : "Especiall y on th e sabbat h da y and o n th e da y 
when th e Lor d i s rise n haste n t o churc h eage r fo r knowledg e i n 
order t o devot e (your ) prais e t o Go d wh o mad e th e univers e 
through Jesus...". The Sabbat h wa s a  celebration o f creation, whil e 
Sunday serve d t o remembe r Jesus ' resurrection : "Celebrat e th e 
sabbath an d th e Lord' s da y a s festiva l days , fo r th e forme r i s a 
memorial o f creation , th e latte r a  memoria l o f th e resurrection " 
(7.23.3; cf. 2.36.2; 7.36.1; Ps.-Ignatius, Magn. 9.1). 

G. Quispe l think s tha t Logio n 2 7 come s fro m th e Jewish -
Christian sourc e behin d Thomas.'1* I t must b e noted , however , tha t 
Logion 2 7 is also encratite . I f Quispel is correct, i t means that some 
of th e Jewish-Christian s wer e encratites . Thi s i s no t implausibl e 
since James i s describe d b y Eusebiu s a s adherin g t o asceti c prac -
tices includin g no t consumin g win e o r mea t (Eccl. Hist. 2.23.4-7 ) 
and ma y have promote d th e idea l o f virginit y sinc e Epiphaniu s i s 
aware o f James' associatio n wit h "th e virgins " (Epiph. , Pan. 30.2.6). 
He write s tha t th e Ebionite s use d t o "prid e themselve s o n thei r 
virginity becaus e o f James, th e brothe r o f th e Lord . <Thus > the y 
even addres s thei r writings t o elder s an d virgins". 2 4 It would appear 
that th e relationshi p betwee n encratis m an d Jewish-Christianity 
(the remnan t o f th e Hebrew s fro m Jerusalem ) need s muc h mor e 
work. 2 5 

2 2 Fo r a  complete discussio n o f this , see W . Rordorf, Sunday. The History of 
the Day of Rest and Worship in the Earliest Centuries of the Christian Church (trans . 
A. A. K. Graham; London , 1968 ) 118-153 . 

2 3 G . Quispel , "Th e Gospel of Thomas Revisited" , Colloque International sur les 
Textes de Nag Hammadi, Quebec, 22-25 aoüt 1978, BCH N 1  (ed . B . Bare ; Quebec, 
1981) 243, 247. 

2 4 P . R . Amidon , The Panarion of St. Epiphanius, Bishop of Salamis. Selected 
Passages (New York an d Oxford , 1990 ) 94. 

2 n Regardin g th e connectio n betwee n encratis m an d Judaism , an d Ara -
maic Christianity , see th e work s o f G. Quispel wh o argues tha t encratis m wa s 
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It i s interesting tha t Jubilees 50: 8 allude s t o a  Jewish traditio n tha t 

proper Sabbat h observatio n mean t tha t on e wa s celibat e o n th e 

Sabbath: "Ever y ma n wh o wil l profan e thi s day , wh o wil l li e wit h 

his wife,...le t hi m die" . Futhermore , Jubilees connect s th e Sabbat h 

with th e Kingdom , declarin g tha t th e Sabbat h i s " a da y o f th e hol y 

Kingdom fo r al l Israel " (50:9) . 

G. Anderso n ha s suggeste d tha t th e foundatio n fo r thi s practic e 

can b e trace d t o th e similaritie s between th e creatio n o f th e Sabbat h 

in Genesi s 2.1-3 an d th e creatio n o f th e tabernacl e (Exo d 39:32 , 43 ; 

40:9, 33b-34) . Since sexua l activit y wa s forbidde n i n th e Temple , i t 

was als o prohibited o n th e Sabbath. 26 

The Hasidim*1 wer e eve n stricte r o n thi s point , advocatin g no t 

a phenomeno n whic h wa s develope d b y Alexandria n Christianity : "Th e 
Study o f Encratism . A  Historical Survey", La Tradizione dell'Enkrateia, Alii del 
Colloquio Internazionale Milano 20-23 Aprile 1982 (ed . U . Bianchi ; Rome , 1985 ) 
55-63; an d hi s "L'Evangil e selo n Thoma s e t Le s Origine s d e I'Asces e Chre -
tienne", Gnostic Studies 2 , Nederland s Historisch-Archaeologisc h Instituu t t e 
Istanbul 34, 2 (Leiden , 1975 ) 98-112 . Se e a s wel l th e writing s of E . Peterso n 
who though t tha t encratis m wa s earl y an d ha d a  Palestinia n origin : "Einig e 
Beobachtungen z u de n Aufänge n de r christliche n Askese" , Frühkirche, 
Judentum, und Gnosis (Freiburg, 1959) 209-220 ; idem, "Einige Bemerkungen zu m 
Hamburger Papyrusfragmen t de r 'Act a Pauli'" , ibid., 183-208 ; idem, "Di e 
'Taufe' i m Acherusische n See" , ibid., 310-332 . Refe r als o t o th e work s of A. 
Vööbus, Celibacy, A Requirement for Admission to Baptism in the Early Syrian Church, 
Papers of the Estonia n Theologica l Society in Exile 1  (Stockholm, 1951) ; idem, 
History of Asceticism in the Syrian Orient. A Contribution to the History and Culture in 
the Near East: Early Monasticism in Mesopotamia and Syria 2 , CSC O 197/1 7 
(Louvain, 1960). 

2 6 G . Anderson , "Celibac y o r Consummatio n i n th e Garden ? Reflection s 
on Earl y Jewish an d Christia n Interpretation s o f th e Garde n o f Eden" , HTR 
82 (1989 ) 129-130 . Othe r scholar s hav e note d th e similaritie s betwee n th e 
creation o f the Sabbath and th e tabernacle : J. Blenkinsopp , Prophecy and Canon: 
A Contribution to the Study of Jewish Origins (Notr e Dame , 1977 ) 59-69 ; M . 
Weinfeld, "Sabbath , Templ e an d th e Enthronemen t o f th e Lord" , Melanges 
bibliques et orientaux en l'honneur de M. Henri Gazelles, AOAT 21 2 (eds . A . Caquot 
and M . Delcor; Neukirchen-Vluyn , 1981) 501-512 ; J. D . Levenson , Sinai and 
Zion: An Entry into the Jewish Bible (San Francisco , 1985 ) 142-145 . 

2 7 Th e Jlasidim i s usuall y translate d "saints" , "faithfu l ones" , o r "piou s 
ones" and i s associate d wit h a  group o f pious Jews who wer e note d fo r thei r 
loyalty to th e Tora h an d who resisted th e Seleuci d rul e i n Judah ( 1 Mace 2:42; 
7:14; 2  Mace 14:6) . O n thes e passages , see P . Davies , "Hasidi m in th e Macca -
bean Period" , JJS 28 (1977 ) 128 ; J . J. Collins , The Apocalyptic Vision of the Book of 
Daniel, HS M 16 (Missoula, 1977) 201-205 . On the origin s of this group, refe r t o 
R. T . Beckwith , "Th e Prehistor y an d th e Relationshi p o f th e Pharisees , 
Sadducees, and Essenes : A Tenative Reconstruction" , RevQ 1 1 (1982) 3-46 , esp . 
17-22 an d 41-42 ; J. T . Milik , Ten Years of Discovery in the Wilderness ofjudea, SB T 
26 (London , 1959) 80 ; M. Hengel, Judaism and Hellenism 1  (Philadelphia, 1974 ) 
224-228; M . Black, The Scrolls and Christian Origins, BJ S 48 (Chico , 1961) 16 . In 
Talmudic literature , thi s group seem s to b e use d as a n exampl e rathe r tha n a 



PREPARATIONS FO R T H E VISIO DEI 133 

only celibac y o n th e Sabbath , bu t als o tha t on e ha d t o remai n 
continent fro m th e precedin g Wednesday . Th e reaso n fo r thi s was 
so tha t th e woma n woul d no t b e rituall y impur e b y reason o f any 
residue o f semen. 28 A  baraita cited in b. Nid. 38ab state s that sexua l 
intercourse wa s prohibite d after Wednesda y b y th e earl y hasidim. 
The Amorai m argu e tha t th e reaso n fo r thi s behavio r i s based o n 
calculations o f the gestatio n perio d o f a woman. If one ha d inter -
course afte r Wednesday , th e birt h coul d occu r on a Sabbath day : 

Samuel, differin g fro m R . Judah: "H e follow s th e vie w o f the piou s 
men o f old; for it was taught: The pious men o f old performed thei r 
marital dut y o n a  Wednesda y only , i n orde r tha t thei r wive s 
should not be le d t o a  desecration o f the Sabbath . 'O n Wednesday' , 
but no t later ? -  Read: Fro m Wednesday onwards . Ma r Zutra stated : 
What was the reaso n o f the pious men o f old? -  Because it is written , 
And the Lord gave her conception [herayon], and th e numerica l value of 
herayon is two hundred an d seventy-one. " 

This baraita, accordin g t o L . Finkelstein , ma y reflec t a n earl y 
ascetic branc h o f Judaism tha t wa s sexuall y abstinen t fo r thre e 
days prio r t o th e Sabbat h s o a s t o b e i n a clea n stat e for th e hol y 
day. Exodus 19.10 , 1 5 seems t o b e th e sourc e o f the thre e da y cal -
culation: 

And th e Lor d sai d to Moses, "G o to the peopl e an d consecrat e them 
today an d tomorrow , and le t the m was h thei r garments"...An d h e 
[Moses] sai d t o the people , "B e ready b y th e thir d day ; d o no t g o 
near a  woman". 

Because thi s vie w wa s no t favore d b y th e Rabbis , i t was reinter -
preted in this baraita.1*3 

The Samaritan s generall y avoide d sexua l intercours e o n th e 
Sabbath becaus e they argue d tha t i t causes Levitica l impurit y (Le v 
15:18).3 0 Th e Samaritan sec t leader Sakt a als o hel d thi s injunction . 
It i s possible tha t hi s prohibitio n o f sexual activit y on th e Sabbath , 
however, i s connected t o ascent preparations sinc e i t can b e argue d 

divergent lega l traditio n (m. Ber. 5.1 ; (. B. Qam. 2.6 ; b. Nid. 38ab; b. Ned. 10a ; 
B. Menah. 40b-41a ; refe r t o S . Safrai , "Th e Pharisee s and th e Hasidim" , Sidic 
10 (1977 ) 12-16 ; idem, "Th e Piou s (Hasidim) an d th e Me n of Deeds", Zion 5 0 
(1985) 133-154. 

2 8 S . Safrai , The Jewish People in the First Century: Historical Geography, Political 
History, Social, Cultural, and Religious Life and Institutions 2  (eds . S . Safra i an d M . 
Stern; Philadelphia , 1976 ) 205 . 

2 9 L . Finkelstein, MGWf 7 6 (1932) 529-530. 
3 0 S . Lowy , "Som e Aspect s o f Normative and Sectaria n Interpretatio n of 

Scriptures", ALUOS 6  (Leiden, 1969) 112f. , 144 ns. 118ff . 
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that Sakt a professe d a  realize d eschatolog y wher e th e resurrectio n 
could b e full y experience d i n this life. 3 1 

Collectively, thi s datu m suggest s tha t som e earl y Jew s wer e 
advocating tha t prope r Sabbat h observatio n mean t tha t on e b e 
celibate a t leas t o n th e Sabbat h day . I t i s quite possible , base d o n 
Thomas' celibat e ideal , that Logio n 2 7 i s alluding t o thi s practice . 
This interpretatio n is especially favorable sinc e i n Logio n 27 , lik e 
in Jubilees, the practic e o f abstinence o n th e Sabbat h i s connecte d 
with participatio n in the Kingdom . I t is plausible that Thomas is not 
only requiring that the Sabbath b e observed o n the Sabbath bu t also 
that i t be observed properl y by being in a purified celibat e state. 

This i s eve n mor e likel y whe n on e consider s tha t th e associa -
tion betwee n Sabbat h observatio n an d celibac y was very familar t o 
the encratite s describe d b y Clement o f Alexandria (Strom. 3.15.98 ) 
who justifie d thei r celibacy by quoting Isaiah 56:3ff. : 

"Let no t the eunuc h say , I  am dr y wood. T o eunuch s th e Lor d say s 
this, I f you keep m y sabbaths and d o al l that I  command you , I  wil l 
give to you a place bette r tha n sons and daughters" . 

In encratit e tradition , celibac y seems to be connected wit h Sabbat h 
observation based o n exegesi s of Isaiah. Thus i t can b e argued tha t 
Thomas i s reflectin g a  traditio n tha t prope r Sabbat h observatio n 
included sexua l abstinence . 

This interpretatio n is eve n mor e enticin g when on e take s int o 
consideration th e fac t tha t som e Jews believed tha t th e ne w worl d 
at th e En d would b e a  Sabbath whe n Paradise would b e restored. 32 

This traditio n wa s incorporate d int o Christia n eschatologica l 
hopes. I n som e circle s thi s hop e wa s alread y realized . Thu s 
according t o Hebrews 3:7-4:11 , the Israelite s wil l no t b e allowe d to 
enter God' s res t becaus e of their disobedience. Go d is granting his 
people a  second chanc e of entering hi s rest . Thi s day ha s dawned : 
it i s "today " (4:7) , th e er a o f Christ . And now th e Christian s ca n 
enjoy thi s fina l Sabbat h whic h Go d ha s prepare d fo r them . Th e 
Christians ar e admonished : "Le t u s therefor e striv e t o ente r tha t 
rest, tha t n o one fal l b y the same sort o f disobedience" (4:11) . The 
eschatological Sabbat h hop e o f the Jews was a  presen t realit y fo r 
these Christians. 

Refer t o J. Fossuni , "Sect s an d Movements" , The Samaritans (ed . A. D . 
Crown; Tubingen, 1989) 351-352. 

3 2 Rordorf , Sunday, 49 ns. 1-3 , and 88-89. 
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I suggest that the Thomasites may have upheld the belief that 
proper Sabbath observation included celibacy because the Sabbath 
signified entering into this new world, the world of Paradise 
before sex and death existed. The Sabbath was a weekly celebration 
for them of their return to Paradise and the sinless condition of the 
First Man. 

(ii) Abstinence From the World and Vision: 
The phrase to "fast as regards the world" is a metaphor meaning 
abstinence from involvement in the world. It is most appropriately 
understood as promoting the overall encratite lifestyle encouraged 
throughout Thomas, as I argued in Chapter One. The phrase, "fast 
from the world", describes the adopted lifestyle of the followers of 
Thomas. They were abstaining from the world and were renounc­
ing it completely by becoming poor wandering celibates with 
restricted diets. 

According to Logion 27, this abstinence is a prerequiste for the 
vision experience.ss In other words, the purpose of the encratite 
lifestyle promoted in the Gospel of Thomas is to serve as a prepara­
tion for the vision quest. In order to be a successful visionary, one 
has to be living in the purified Pre-Fall state. 

It is in this context that the Logion complex 49-50 is probably best 
exegeted: 

Blessed are the solitary and elect, for you will find the Kingdom. 
For you are from it, and to it you will return. 

If they say to you, "Where did you come from?", say to them, "We 
came from the light, the place where the light came into being on 
its own accord and established [itself] and [where the light] 
became manifest through their image". If they say to you, "Is it 
you?", say, "We are its children, and we are the elect of the living 
Father". If they ask you, "What is the sign of your Father in you?", 
say to them, "It is movement and repose". 

s s F . O . Francis , "Humilit y an d Angeli c Worshi p i n Co l 2:18" , ST 1 6 
(1962) 109-134 , has note d th e connectio n betwee n ascen t and asceticis m an d 
suggests that thi s ascetic-mystic piet y is the prope r milie u fo r Col 2.18: "Let no 
one disqualif y you , insisting on self-abasemen t an d worshi p of angels , takin g 
his stan d o n visions..." . Thus thi s Jewish mystica l tradition ha s bee n carrie d 
over int o Christianit y here an d als o i n Hermas , Vis. 3, 1 0 and 6 ; Tert., On 
Fasting 6 , 7, and 9 . Also, i n the Test. Job, Jo b provide s girdle s o f virginit y fo r 
each o f his daughters (46:7ff.) . I t is stated tha t these girdles are value d for lif e 
in heave n (47:3 ) an d whe n eac h daughte r put s o n he r girdle , sh e begin s 
speaking i n angelic tongue s (c . 49-50). 
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Even thoug h a  vision of the Father i s not mentioned explicitl y in 
this complex , w e do find  th e common denominato r o f encratism 
combined wit h ascent . Thu s Logio n 49 states tha t onl y the elec t 
"monachos" or bachelors wil l retur n t o the Kingdom.3 4 According 
to S. Patterson's sociological interpretation of Thomas, "monachos" in 
Logion 4 9 refers t o "those who have taken up the lif e o f the wander -
ing radical" 3 5 whic h include s sexua l asceticism. 36 Logio n 49 
contains th e directives fo r a successful ascen t in Logion 50 whic h 
immediately follows . I t seems, o n the basis o f the vision Logi a 
presently bein g discussed , tha t Logi a 49-5 0 als o witnes s t o the 
encratite preparation s necessar y to return to the Kingdom , probably 
for visionar y purposes. 

In Judaism , i t is not at all unusua l tha t ascen t experience s are 
preceded b y some sor t o f physical preparation s includin g fastin g 
and othe r form s o f asceticism i n order t o purif y th e visionary 
sufficiently fo r his dangerou s journey int o the divine . 

Daniel 10: 3 records that i n order t o prepare for hi s vision, Daniel 
"ate n o delicacies", abstaine d fro m mea t an d wine, an d did no t 
anoint himsel f fo r thre e weeks . Thi s die t resemble s tha t inferre d 
by Thomas: n o mea t an d no wine . 4 Ezra als o know s o f thi s 
tradition: th e prophe t goe s through a series of fasts for the duratio n 
of thre e weeks (5.13 , 5.2 , 6.31 , 6.35). There i s even th e tale tha t he 
held t o a special die t fo r seven days , eating onl y "the flower s of the 
field" (12.50 ) i n order t o prepare himsel f for one of his visions . 
Elsewhere i n 4 Ezra thi s flowe r die t i s further qualified : Ezr a is 
supposed t o eat onl y "the flower s of the field,  an d tast e no meat an d 
drink n o wine, but eat only flowers" (9.24-25) . This i s similar to the 
report i n the Ascension of Isaiah 2.9-1 1 tha t Isaiah , Micah , Ananias, 
Joel, Habakkuk , an d Josa b "wh o believe d i n the ascension int o 

3 4 O n this, refer t o Chapter One , Sectio n I. 
3 5 Patterson , Thomas and Jesus, 200. 
• 0 Ibid., 153 , where h e argues tha t "monachos" in Thomas carrie s with i t the 

connotation o f sexual asceticism" ; h e bases thi s statemen t o n M . Meyer' s 
observations i n his article, "Makin g Mary Male : The Categories 'Male ' and 
'Female' i n the Cospel o f Thomas", NTS 3 1 (1985 ) 557-558 . Patterso n seems 
unaware, however , o f the Harl' s an d Morard's majo r contribution s t o the 
study o f the wor d "monachos", chiefl y tha t "monachos" refer s t o an unmarried 
and thu s sexuall y inactiv e individual ; thes e work s include : M . Harl , " A pro-
pos de s Logia d e Jesus: le sens du mot monachos", REG 73 (1960 ) 464-474" ; F.-E. 
Morard, "Monacho s Moine , Histori e du terme gre c jusqu'au 4 e siecle" , Frei-
burger Zeitschrift für Philosophie und Theologie (1973 ) 332-411 ; idem, "Encor e 
quelques reflexions sur monachos" , V C 34 (1980) 395-401. 
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heaven" ate "wild herbs (which) they gathered from the moun­
tains" and cooked. They lived on this herbal diet for two years. 

In 2 Baruch, the fasting preparation tradition is also present (5.7, 
9.2, 12.5, 21.1, 47.2), generally lasting for seven days. Abraham is 
instructed in the Apocalypse of Abraham 9.7-8 as follows: "for forty 
days abstain from every kind of food cooked by fire, and from 
drinking of wine, and from anointing (yourself) with oil". Clearly 
primitive Jewish tradition taught that prophetic and visionary 
experiences must be preceded by some sort of fasting usually 
involving abstinence from meat and wine. 

What about the Therapeutae? According to Philo's report, they 
were "a people always taught from the first to use their sight" and 
they "desire the vision of the Existent and soar above the sun of our 
senses" (Vit. Cont. 11). These Jewish mystics led a very ascetic 
lifestyle, most probably as a way to prepare for their vision quests. 
They "abandon their property to their sons or daughters or to other 
kinsfolk" (13) thus abandoning both possessions and family (18). 
Then they wander out into the countryside and take up with other 
like themselves in the area (20ff.). For six days of the week each 
mystic lives in solitude while on the seventh day they come 
together in a general assembly (30). 

Philo relates that "self-control ( E Y K p o c T E i c c v ) " is of paramount 
importance to them (34). 3 7 Thus they fast during daylight hours 
sometimes forgetting to eat for six days in a row (34-35). Philo 
compares their abstinence to "the grasshoppers who are said to live 
on air" (35). Even on their festive seventh day, they only consume 
"common bread with salt for a relish flavoured further by the 
daintier with hyssop, and their drink is spring water" (37). Philo 
makes a point that the table "is kept pure from the flesh of animals" 
(73) and that they abstain from wine for their entire lifetime (74). 
They are not concerned about what they wear, clothing them­
selves in shaggy skin coats in the winter and linen shirts in the 
summer (38). 

Voluntary virginity is a cherished virtue among the Therapeu­
tae (68) and it seems that spiritual marriage is preferred over carnal 
marriage. Thus Philo writes: "Eager to have her [Sophia] for their 
lifemate they have spurned the pleasures of the body and desire no 
mortal offspring but those immortal children which only the soul 

3 7 F . H. Colson and G . H. Whitaker, Philo 9 , LC L 363 (Cambridge , Mass. , 
1941 an d reprints ) 132-133 . 
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that i s dea r t o Go d ca n brin g t o th e birt h unaide d becaus e th e 
Father ha s sow n i n he r spiritua l ray s enablin g he r t o behol d 
(Qecopeiv) th e veritie s of wisdom" (68 ) .3 8 Even thei r beds are mad e 
of plank s o f wood in order t o aid in refraining from "th e love-lure s 
of pleasure " (69) . Their austere lifestyl e allows them t o liv e "i n the 
soul alone " an d thu s the y ar e bot h "citizen s o f Heave n an d th e 
world" (90) . 

The lifestyl e promote d b y th e Therapeuta e mirror s tha t o f 
Thomas' cncratism : celibacy , abstinenc e fro m mea t an d wine , 
voluntary poverty , and abandonmen t o f the traditiona l family unit . 
This typ e o f lifestyle , fo r bot h communities , i s th e wa y i n whic h 
one purifie s an d prepare s onesel f fo r one' s visio n ques t thu s 
allowing on e t o be admitte d t o th e compan y o f angels, th e citizen s 
of heaven . 

The Qumra n communit y i s comparable . Evidenc e seem s t o 
indicate tha t th e Qumranite s ar e a  Jewish grou p practicin g ascent 
who, lik e th e Therapeutae , were also severe ascetics and celibates. 39 

This, i n itself , ma y illuminat e the auster e lifestyl e of th e Qumran -
ites whic h include d voluntar y celibacy , communa l possessions , 
fasting, vigils , behaviora l restrictions , an d stric t observanc e o f th e 
Law. 

This typ e o f discipline seems to b e aime d a t purification . I t ha s 
been argue d tha t th e desir e t o achiev e thi s stat e o f purit y wa s 
derived fro m th e temporar y requiremen t o f sexua l "holiness " fo r 
the dedicate d gibbor hayil durin g time s o f war 4 0 o r fro m th e 
Qumranites' wis h t o liv e a s th e prophet s an d experienc e radica l 
transformation.41 

It i s plausible , however , tha t th e asceti c behavior s wer e als o 
aimed a t purificatio n fo r th e purpos e o f mystic ascent int o heaven 
and joining wit h th e compan y o f th e angels . Thi s seems to be th e 
case in Hymn 3.20L , where th e Qumranit e i s said t o b e "cleansed " 
by God of "a perverse spiri t o f great sin " so tha t h e ma y "stand wit h 
the hos t o f th e Hol y Ones " an d "ma y ente r int o communit y wit h 

3 8 Ibid., 154-155 . 
3 9 Refe r t o Chapte r Two , Section l b fo r a  discussion o f Qumran's vie w of 

ascent. 
4 " M . Black, "Th e Traditio n o f Hasidaean-Essen e Asceticism : It s Origin s 

and Influence" , Aspects du Judeo-Chnstianisme (Paris , 1965 ) 19-33 ; idem, Scrolh, 
27-32. 

4 1 B . Thiering , "Th e Biblica l Sourc e o f Qumra n Asceticism" , JBL 9 3 
(1974) 429-444. 
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the congregation of the Sons of Heaven". Hymn 11.9ff . states that th e 
Qumranite ha s bee n "purified " an d "mad e holy " fo r th e sak e of 
God's "Glory " s o tha t "h e ma y be on e [with ] th e childre n o f Thy 
truth an d partak e o f the lo t of Thy Holy Ones " an d tha t "h e ma y 
stand befor e The e wit h th e everlastin g hos t an d wit h [Thy ] spirits 
[of holiness]" . In 4Q491 , th e Qumranit e who ha s take n hi s plac e 
among th e angels , tell s u s tha t "non e [fin d faul t wit h me]" . 4 2 

Apparently, th e Qumra n sec t i s transmittin g a  Jewish mystica l 
tendency here : purificatio n throug h asceti c practice s an d prope r 
Torah observatio n i s necessary t o ente r heave n an d join th e com -
pany of the angels befor e God' s throne . 

Philo's ow n thought s o n thi s subjec t ar e equall y illuminating . 
When interpretin g Jeremiah 3.4 , "Dids t thou no t cal l upo n M e as 
thy house , th y father an d th y husband o f thy virginity?", h e state s 
that Go d is a house, "th e incorporea l dwelling-place of incorporeal 
ideas" (Cher. 49) . Phil o the n pose s th e rhetorica l question: "Why 
then, sou l o f man , whe n tho u shouldes t liv e th e virgi n lif e i n th e 
house o f God and clin g t o knowledge , dost tho u stand  aloo f fro m 
them an d embrac e outwar d sense , whic h unman s an d defile s 
thee?" (52) . I t seem s tha t Phil o suggest s her e tha t t o ente r an d 
reside i n God's house , on e mus t b e a  celibate , rejectin g participa-
tion i n sexua l pleasur e an d thereb y returnin g t o a  virgi n state . 
Thus h e says : "Whe n Go d begin s t o consor t wit h th e soul , H e 
makes wha t befor e wa s a  woman int o a  virgi n again , fo r H e take s 
away th e degenerat e an d emasculat e passion s which unmanne d i t 
and plant s instead th e native growth o f unpolluted virtues" (50). 

The ide a i s furthered i n Philo's exegesis of the Noa h story. Philo 
equates the human body with th e Ark (Quaest. in Gn. 2.19 ) and states 
that Genesi s 7.2 3 "Noa h remained alon e an d thos e who were wit h 
him i n th e ark " mean s tha t Noa h remaine d i n th e Ark , the body , 
"which i s pure o f all passions and spiritua l diseases... " (2.25) . Thus 
Philo claim s tha t thos e wh o wer e i n th e Ar k abstaine d "fro m 
sexual intercours e wit h thei r wives " (2.49 ) apparentl y becaus e 
Noah an d hi s famil y wer e purifyin g th e Ark , their bodies : "Whe n 
the sou l i s about t o wash of f and cleans e it s sins," Phil o explains, 
"[it should ] (no t join) an y of the female sex..." (2.49). 

When Noa h finall y "opene d th e coverin g o f th e Ark " (Gen. 

4 2 Trans , b y M. Smith , "Tw o Ascended t o Heaven -  Jesus and th e Author of 
4Q491", Jesus and the Dead Sea Scrolls (ed . J. H . Charlesworth; New York, 1992 ) 
296. 
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8.13), the mind lept upward and "cut off all forms of (sensual) 
pleasure" so that it was able to experience "naked and incorporeal 
natures" (2.46). Noah, in this purified celibate condition is equated 
with the Pre-Fall Adam, the real image of God. Therefore Philo 
concludes that Noah was "the beginning of a second genesis of 
man, of equal honor with him who was first made in (His) 
image" (2.56). 

From this allegory, it seems that Philo is transmitting a tradition 
that in order to ascend out of the body and into the incorporeal 
realm, one must first overcome all the passions, including sexual 
desire, by becoming a celibate. Noah, in so doing, regained the 
image of God. Since the biblical heros are viewed by Philo as 
paradigms for contemporary humans, it is possible that Philo is 
suggesting that once one becomes a celibate visionary like Noah, 
he has regained God's image. 

These same ideas are spelled out in Philo's allegory on the 
Exodus from Egypt. Israel, the "mind fond of seeing" must be led 
out of Egypt if it is going to achieve a vision (Mut. 207-209). 
Therefore, the Passover, according to Philo, symbolizes the aban­
donment of a life of passions and beginning the journey to God 
(Heres. 192; Sac. 63; Mig. 25). It is Moses' duty to lead Israel so that 
"they shall see the place which indeed is the Logos, where stands 
the undeviating and unchanging God...For it well befits those who 
have become comrades of Wisdom to desire to see the Existent 
One; but if they cannot do so, at least to see His image, the most 
sacred Logos..." (Conf. 95-97). 

Furthermore, when Moses led them across the Red Sea and the 
Egyptian army was destroyed, the body itself was destroyed: it was 
the death of the lower mind and its sensuous manifestations (Ebr. 
I l l ; Conf. 70; Leg. All. 2.102, 3.172; Agr. 78-83). The forty year exile in 
the desert was for the purpose of kneading "the savage and 
untamed passion by the aid of Logos the Softener, softening it as 
though it were food" (Mig. 154f.). 

Philo's insistence that it is necessary to reject the body and all of 
its passions is summed up neatly in Leg. All. 3.15-27 where Jacob's 
flight from Laban is interpreted. When Jacob flees Laban, he is 
overcoming the objects of sense, the world of matter: "he crosses 
the river of objects of sense, that swamps and drowns the soul 
under the flood of the passions" (3.18). Then he sets his sights for 
the mountain of Gilead. Having thus renounced the sense world, 
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Jacob's sou l can no w receive God' s manifestatio n an d i s worthy t o 
be given God's secre t mysteries (3.27). 

Rabbinic literatur e attest s t o a  strikin g traditio n abou t Moses ' 
preparations befor e h e ascended the mountain to receive the Torah 
(cf. Exo d 24) . B. Yoma 4a preserves a quotation from Rabb i Nathan 
in whic h h e state s tha t si x day s ha d t o pas s befor e Mose s coul d 
receive th e Torah. 4 3 This was "s o tha t h e woul d b e cleanse d o f all 
foods an d drink s i n hi s bowels , an d thu s becom e lik e th e 
angels". 4 4 I t seem s tha t thi s traditio n indicate s tha t whe n on e 
ascends an d enter s th e compan y o f th e angels , on e mus t b e 
prepared fo r the transformatio n into an angel or angelic-like being; 
this apparentl y include d n o longe r needin g foo d o r drin k a s 
sustenance. 

The Merkava h an d Hekhalo t literatur e la y ou t th e necessar y 
physical preparation s fo r a  vision . Specia l diet s an d fast s ar e em -
ployed. Fo r instance , i n Merkavah Shelemah 5a (cf . Hekhalot Rabbati 
30.1) al l vegetables ar e forbidde n during the tim e of preparation; 
"He [th e mystic ] shoul d no t tast e an y vegetables". 45 Ma 'aseh 
Merkavah para . 1 1 requires tha t th e mysti c "wil l si t fort y (days ) i n 
fast, wil l ea t hi s brea d wit h sal t an d shoul d no t ea t an y kin d o f 
f i l t h" . 4 6 Th e brea d tha t th e mysti c is allowed to ea t mus t b e bake d 
by hi s ow n han d (Hekhalot Rabbati 30.1 ; Merkavah Shelemah 4b ) an d 

bread bake d b y women must be avoided : "He should no t ea t brea d 
baked b y a  woman , no r shoul d h e drin k wate r touche d b y a 
woman; bu t h e shoul d knea d wit h hi s ow n hands , an d grin d 
himself, an d bak e fo r himsel f on e brea d ever y day and eat". 47 

According t o Hekhalot Rabbati 20.1, the asceti c preparation s las t 
for twelv e day s durin g which tim e th e vision-seeke r mus t liv e i n 
absolute seclusion ; i t i s onl y whe n thes e twelv e day s o f solitary 
confinement ar e complete d tha t "h e ma y engage i n ever y activit y 
he wishe s i n connectio n wit h th e stud y o f th e Law : whether i t is 

4 3 Noteworth y is th e traditio n tha t befor e Jesus too k Peter , James, an d 
John u p th e mountai n i n order t o witness th e transfiguration , they waited for 
"six days " (Mar k 9:2) . 

4 4 Othe r Rabbini c sources know of the traditio n tha t angels d o no t have t o 
eat (b. Hag. 16a ; cf . b. Yoma 75b) . 

4 5 Schäfer , Synapse, 8-11 , section s 13-17 . Eng . trans , i n Gnienwald , 
Apocalyptic and Merkavah Mysticism, 10 1 n . 12 . 

4 6 Schäfer , Synapse, sectio n 560 . Eng . trans , i n N . Janowitz, The Poetics of 
Ascent: Theories of Language in a Rabbinic Ascent Text (Ne w York , 1989 ) 43 . 

4 7 Schäfer , Synapse, 126-129 , sectio n 288 ; Eng . tran s i n I . Gnienwald, 
Apocalyptic and Merkavah Mysticism, 10 1 n . 14 . 
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Scripture, the Mishnah or the Talmud, and even beholding the 
Merkavah. For he now lives in purity and asceticism".48 

In addition to these ascetic behaviors, there is a Hekhalot tradi­
tion that it is also a requirement that the vision-seeker observe 
Torah. Thus Hekhalot Rabbati 13.2 reads: 

What is the technique of the Merkavah mystic like? It is like 
having a ladder in one's house and being able to go up and down at 
will. This may be done by anyone who is pure of idolatry, sexual 
offenses, bloodshed, slander, vain oaths, profanation of the Name, 
impertinence, and unjustified enmity, and who keeps every 
positive and negative commandment.49 

In the same text, there is a description of Rabbi Nehunyah ben 
Ha-Qanah's ascent (16.4-25.1). When he reaches the sixth gate, the 
angelic guard Dumi'el states that only the one who has thorough­
ly studied the written and oral law or has been observant of all the 
law will be allowed to ascend into the seventh palace. 

G. Scholem also notes that Torah observation is connected to the 
vision quest. When discussing the halakhic character of Hekhalot 
mysticism, Scholem refers to Hekhalot Rabbati where the procedure 
used to bring Rabbi Nehuniah ben Ha-Qanah from a state of vision 
ecstasy to a state of normal consciousness is described. 

Immediately I [Rabbi Ishmael] took a piece of very fine woolen 
cloth and gave it to Rabbi Akiba, and Rabbi Akiba gave it to a 
woman who immersed herself and yet had not become pure, and 
let her immerse herself [a second time]...They went and did so, 
and laid the cloth before Rabbi Ishmael. He inserted into it a bough 
of myrtle full of oil that had been soaked in pure balsam and they 
placed it upon the knees of Rabbi Nehuniah ben Ha-Qanah; and 
immediately they dismissed him before the throne of glory where 
he had been sitting and beholding...50 

Scholem adeptly concludes: "What is important here is not the set 
of fictitious circumstances attending this procedure, but, rather, the 
cumulative effect of all these provisions, demonstrating that even 

4 8 Schäfer , Synapse, 98-99, section 225 . Gruenwald, Apocalyptic and Merkavah 
Mysticism, 172 , provides the Eng . trans . 

4 9 Schäfer , Synopse, 76-77 , section 172 . Eng. trans , i n Gruenwald, Apocalyp­
tic and Merkavah Mysticism, 160-161 . 

5 0 Hebre w tex t i n G. Scholem, Jewish Gnosticism, 1 1 n. 4 ; English provided 
on sam e page , attributed t o M . Smith. On thi s passage, see L . H. Schiffman, 
"The Recal l o f Rabbi Nehunia h be n Ha-Qana h fro m Ecstas y i n th e Hekhalot 
Rabbati", Association for Jewish Studies Review 1  (1976 ) 269-281 , an d Gruenwald' s 
interpretation, Apocalyptic and Merkavah Mysticism, 16 4 an d ns . 5 0 an d 51 . 



P R E P A R A T I O N S F O R T H E VISIO DEI 143 

the slightes t possibl e suspicio n o f impurity , define d accordin g t o 
strictest rabbini c law , is enough t o hav e the ecstati c dismissed fro m 
before th e throne". 51 

This agai n suggest s tha t th e succes s of the visio n was boun d u p 
with one' s purity . Fo r th e Jewis h mystics , th e metho d o f puri ­
fication involve d asceti c an d dietar y practices , an d sometime s 
even Tora h observation . Thi s i s th e backgroun d t o Logio n 27 : in 
order t o prepar e fo r a  vision , th e vision-seeke r ha d t o purif y 
himself. Thi s purification included Sabbath observatio n i n addition 
to encratit e practices . I n othe r words , Logio n 2 7 prescribe s tha t 
encratism o r renunciatio n o f th e worl d throug h celibacy , an d th e 
observation o f certai n dietar y regulation s wa s th e wa y th e vision -
seeker mad e himsel f worth y t o hav e a  successfu l visio n quest . 
Additionally, observatio n o f certain Tora h regulation s i s required . 
These notion s ar e well-grounde d i n Jewish traditio n an d sugges t 
that th e mysticisi m promote d b y th e Gospel of Thomas wa s 
inherited fro m Judaism. 52 

2) Logion 37 and Shedding the Body Before Visionary Ascent: 
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5 1 Scholem , Jewish Gnosticism, 11-12 . 
5 2 Thi s discussio n bring s ne w ligh t t o Matthew' s beatitude , "Blesse d ar e 

the pure i n heart (οί καθαροί τη καρδία), fo r they shall see God " (Mt. 5:8) . It is 
quite possibl e tha t Matthe w is preservin g a  Jesus traditio n simila r t o Logio n 
27: i n orde r t o gai n a  visio n o f th e deity , i t i s necessar y t o purif y oneself . 
Matthew's rendition , however , seem s t o b e representin g a  spiritualize d 
eschatological redactio n o f th e mor e primitiv e mystica l sayin g capture d i n 
Logion 27 . Matthe w tones dow n th e physica l asceticis m i n favo r o f a  mor e 
spiritualized understandin g jus t a s h e ha s don e wit h th e beatitud e "Blesse d 
are th e poo r i n spirit " (M t 5:3; cp . th e mor e archai c Logio n 54 , "Blesse d ar e 
the poor") . Cf. Ps. Clem. Horn. 17. 7 where thi s saying is found i n the contex t of 
visionary ascent : God' s for m i s "beautiful " an d onl y th e "pur e i n heart " ca n 
see him! ; the Hekhalot Zutrati 322-32 4 an d 331-33 2 speaks of seeing th e Kin g 
in hi s beauty ; cf . 1  J n 3:2b- 3 which allude s t o thi s Jesus traditio n a s wel l a s 
the transformationa l aspects of the vision : "w e know that when h e appear s we 
shall b e lik e him , fo r w e shal l se e hi m a s h e is . An d everyon e wh o thu s 
hopes in him purifies himself a s h e i s pure"; Rev 22:4; Acts of Paul and Thecla 
5.12-13; Exc. ex Theod. 10.6-11.2. 
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His disciple s said , "Whe n wil l yo u becom e reveale d t o u s an d 
when shal l w e se e you? " 

Jesus said , "Whe n yo u disrob e withou t being ashame d 

and tak e u p you r garment s an d plac e the m unde r you r fee t lik e 
little childre n and trea d o n them , 

then [yo u wil l see ] th e So n o f th e Livin g One , an d yo u wil l no t b e 
afraid." 5 3 

Recently there appeare d i n Vigiliae Christianae an articl e entitled, 
"Stripped Befor e God : A New Interpretation o f Logio n 3 7 i n th e 
Gospel o f Thomas", 54 i n which I , in collaboration with J. Fossum , 
conclude tha t thi s Logion, fa r fro m speakin g abou t baptis m a s J. Z. 
Smith ha s argue d i n the past, 55 employ s encratite teachin g i n order 
to explicat e its ascent soteriology. 56 It was suggested tha t Logio n 3 7 
structurally consist s o f three motifs : 

(1) strippin g off the garment s withou t shame 
(2) treadin g upon the m lik e children 
(3) gainin g the capacit y to see th e deity without fea r 

It wa s argued tha t moti f (1 ) i s rooted i n speculation concernin g 
Genesis 3:21. According t o thi s passage, as a consequence of Adam 
and Eve' s sin , Go d mad e the m "garment s o f skins , an d clothe d 
them." Thes e ski n garments , accordin g t o th e Jewish an d Chris -
tian literatur e w e reviewed , ar e identica l t o th e huma n bod y of 
flesh an d need t o be shed . This literature also points to the fact tha t 
the remova l of the materia l body was a moti f intimatel y connecte d 

5 3 Layton , NagHammadi Codex 11,2-7, 68 ; Eng. trans.by Lambdin , 69. P.Oxy. 
655 preserve s th e firs t par t o f th e Gree k versio n o f thi s Logion ; J. Fitzyme r 
attempts t o reconstruc t th e fragmentar y Gree k fro m th e Copti c i n "Th e 
Oxyrhynchus Logoi an d th e Copti c Gospel According to Thomas", Essays on the 
Semitic Background of the New Testament (London, 1971 ) 408-410 . 

5 4 A . De Conic k an d J . Fossum , "Strippe d Befor e God : A  New Interpre -
tation o f Logion 37 in the Gospel of Thomas," VC 45 (1991) 123-150 . 

5 5 J . Z . Smith, "The Garment s o f Shame," HR 5 (1966 ) 217-238 . 
5 6 A n article b y P. A. Mirecki, "Copti c Manichaea n Psal m 27 8 an d Gospe l 

of Thoma s 37" , Manichaica Selecta. Studies presented to Professor Julien Ries on the 
occasion of his seventieth birthday, Manichaea n Studie s 1  (eds. A . van Tongerlo o 
and S . Giverson ; Lovanii , 1991 ) 243-262 , appeare d i n th e sam e yea r a s th e 
article tha t I  co-authore d wit h Fossum , "Strippe d Befor e God" . We wer e no t 
aware o f eac h other' s articles . Thus , althoug h Mirecki' s analysi s o f th e 
Manichaean psal m i s carefu l an d precise , h e accept s Smith' s conclusion s a s 
"definitive" o n Logio n 3 7 (255 ) an d incorrectl y assumes a  baptisma l contex t 
for Logio n 37. 
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with ascent experiences {Odes Sol. 11.10-12, 21.3-4 and 6-7, 25.8; Leg. 
all. 2.55-56, 3.46-47; De somn. 1.36, 1.43; De post. Caini 136-137; De gig. 
54; Dial. Sav. 84-85).57 The qualification that one must be "shame­
less" in this stripping, alludes to Genesis 2:25 which states that the 
primordial condition of Adam was a condition in which Adam 
and Eve were naked and not ashamed. Only after the Fall were 
their eyes opened and they knew that they were naked (Gen. 3:7). 
Motif (1) should be understood as follows: when a person strips off 
the human body of flesh, he is regaining Adam's Pre-Fall state 
and returning to the primordial experience of shamelessness. 

The analysis of Motif (2) suggests that the action of treading is a 
metaphor for renunciation (Jos., Ant. 2.9.7; On Anoint. 40,11-17; Hyp. 
Arch. 97,2-10; Man. Psalm-Booh CCLXXVIII, lines 26-27).58 Thomas 
seems to employ the garment metaphor in much the same 
manner as the encratite leader Cassianus in his interpretation of a 
saying found in the Gospel of the Egyptians {Strom. 3.13.92). The 
saying reads: 

When Salom e aske d whe n wha t sh e ha d inquire d about woul d b e 
known, th e Lor d said , "Whe n you hav e trample d o n th e garmen t 
of sham e an d whe n th e tw o becom e on e an d th e mal e wit h th e 
female (is ) neithe r mal e no r female." 59 

Cassianus explains that since sexual intercourse is the original sin, 
sexual tendencies must be renounced. Thus the person must 
trample on the garment of shame by becoming asexual. Rather 
than using gender language as the Gospel of the Egyptians, Thomas 
expresses the notion of asexuality by employing the imagery of 
"little children".60 The image paidion is used by Ireneaus {Adv. 
haer. 3.22.4; Demo. 12), Theophilius of Antioch {Ad Auto. 2.25), and 

5 7 Severa l Christia n texts refe r t o th e remova l o f the materia l bod y at th e 
resurrection; refe r t o De Conic k and Fossum , "Strippe d Before God, " 130-131 
for a  discussion o f these texts. 

5 8 T o thi s discussion , 1  add tha t ther e i s th e notio n tha t "trampling " o n 
the objec t als o refer s t o "mastery " ove r the object . Thi s i s the case in T. Levi 
18.12, T. Sim. 6.6, and T. Zeb. 9.8 (cf . Lk 10:19). This notion seems to be presen t 
in On Anoint. 40,11-1 7 and Hpy. Arch. 97,2-1 0 too. 

5 9 O . Stählin , Clemens Alexandrinus, Werke II, Di e griechischen  christ -
lichen Schriftstelle r de r erste n dre i Jahrhundert e 15 , ne w editio n b y L. 
Früchtel (Berlin , 1962 ) 238. 

6 0 Thomas employ s th e imag e o f littl e childre n i n Logi a 2 1 an d 2 2 to o 
where thi s imag e represent s th e asexua l encratit e ideal . E . Peterso n ha s 
collocated thes e tw o Logia wit h Christia n text s wher e Ada m i s sai d t o b e a 
paidion o r a nepios, "Acta Pauli", 195. 
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Clement o f Alexandria (Prot. 11.111.1 ) t o describe Ada m i n Para-
dise befor e th e Fall . Onl y whe n h e succumb s t o lus t i s Adam n o 
longer a  chil d bu t a man . According t o Moti f (2) , the perso n who 
renounces th e bod y is the perso n wh o has becom e a  little child . H e 
has renounce d se x an d thereb y has becom e a  celibate . In so doin g 
he ha s returne d t o th e Pre-Fal l state o f Adam wh o was th e chil d 
innocent of concupiscence. 61 

This renunciatio n o f sexualit y i s connecte d i n Moti f (3 ) wit h 
gaining th e abilit y t o hav e a  visio n o f th e deity , t o "see " Go d 
without fear . A s already note d i n th e precedin g discussion , visio n 
quests o f Go d o r hi s divin e manifestatio n wer e th e feat s o f th e 
Jewish apocalypticist s an d mystic s ascendin g t o heaven . Apoca -
lyptic an d mystica l text s a s earl y a s /  Enoch 14.6 7 ar e demon -
strative of this. 

Philonic literatur e expresses thi s idea a s well. 6 2 Furthermore , it 
is quite common i n Jewish literatur e for th e notio n o f stripping off 
the materia l bod y t o b e connecte d wit h th e ascen t an d visio n 
(especially 2 Enoch 2 2 and Asc. Isa. 7  and 9) . Tha t th e mystica l 
vision i s t o b e experience d withou t fea r allude s t o Genesi s 3:1 0 
when Ada m i s "afraid " o f hi s nakednes s afte r th e Fal l an d hide s 
himself fro m th e sigh t o f God. Thus t o retur n t o fearlessness i n 
God's presenc e indicate s tha t th e perso n ha s returne d t o th e 
primordial Adand c condition , tha t i s befor e Ada m ha d a  garmen t 
of ski n bu t was naked an d unafrai d t o see Go d and convers e wit h 
him. Moreover , sinc e Jewis h literatur e contend s tha t havin g a 
vision o f th e deit y transform s th e mysti c int o a n angelic-lik e 
being, 6 3 i t can b e argued tha t th e Thomasites sought t o see Go d in 
order to be transformed into the divine. 

To conclud e thi s brief synopsis , Logio n 3 7 describes th e soterio-
logical schem e i n th e Gospel of Thomas a s follows : i t is necessary to 
renounce th e bod y an d becom e a  celibat e b y mimickin g Ada m 
when h e wa s stil l a  chil d innocen t o f sex. I n so doing , th e perso n 

6 1 H . Kee , '"Becomin g a  Child ' i n th e Gospe l o f Thomas, " J B L 8 2 (1963 ) 
307-314, i s no t awar e o f th e traditio n tha t Ada m wa s a n innocen t chil d befor e 
the Fall , althoug h h e link s th e ide a o f bein g a  chil d an d bein g a  singl e on e 
(L. 22) , whic h A . F .J . Klijn , "Th e 'Singl e One ' i n th e Gospe l o f Thomas, " 

J B L 8 1 (1962 ) 271-278 , derive s fro m Jewis h speculatio n concernin g th e 
Pre-Fall Ada m wher e "singleness " include d asexuality . 

6 2 Refe r t o a  discussio n o f specifi c text s i n D e Conic k an d Fossum , 
"Stripped Befor e God, " 135-136 . 

6 3 Se e Morrayjones , "Transformationa l Mysticism" , 1-31 . 
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achieves a new state, a  Paradisiac stat e which allow s him to ascend 
into heave n an d gaz e a t Go d withou t fea r an d unencumbere d b y 
the sham e of Adam's sin. 6 4 

3) Conclusion: 

The transformationa l metamorphosi s whic h resulte d fro m th e 
visio Dei wa s though t t o b e a  dangerou s experienc e sinc e th e 
impure o r unworth y aspiran t woul d b e consume d b y God' s fire 
rather tha n transforme d b y it . Thu s th e Thomasite s advocate d 
adherence t o at leas t a portion of the Jewish Law , and a  strict code 
of encratit e behavio r includin g sexua l abstinenc e an d dietar y 
regulations. Thi s worl d abstinenc e wa s a  requiremen t fo r a 
successful visionar y experience . Thus , encratis m i s intimatel y 
linked i n Thomas' Logi a wit h th e visio Dei an d it s transformativ e 
soteriology. Th e mode l fo r thi s clearl y stem s fro m earl y Jewish 
mysticism whic h als o advocate d adherenc e t o th e Law , a  stric t 
code of behavior, an d die t for a prescribed tim e period prior t o th e 
ascent. 

6 4 T o thi s discussion , I  woul d lik e t o ad d a  referenc e t o 1  John 3.2b- 3 
which allude s t o a  Jesus traditio n comparabl e t o Logio n 37 . This tex t reads : 
"we kno w tha t whe n h e appear s w e shall b e lik e him , fo r w e shall se e hi m 
as h e is . An d ever y on e wh o thu s hope s i n hi m purifie s himsel f a s h e i s 
pure". 
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VISION OF THE IMAGE S IN LOGIO N 84 

Experiences of th e encounte r with th e Transcendent ar e describe d 
using tw o differen t languages : a  psychologi c languag e w h i c h 
describes this encounte r a s a n interna l persona l experience , an d a 
mythical languag e w h i c h describe s this encounte r a s a  journe y 

into th e divin e real m i n orde r t o experienc e th e Trancenden t 
there. I n the Gospel of Thomas, we f ind both language s operating. 

As w e already saw in Chapter Five , Section s lb i i an d i i i , Thomas 
employs psychologi c language i n order t o describ e th e encounte r 
with th e divin e elemen t within . T h u s accordin g t o Logi a 83 , 24 , 

and 29 , th e Transcenden t ha s take n u p residenc e withi n th e 
human body. Furthermore , this divinit y must b e encountere d 
through Self-knowledge (L . 3b , 111, 67 , 56, and 80) and is described 
in th e term s of bringing fort h one' s internal divinit y (L . 70a). T h i s 
encounter with the divine is redemptive (L . 3b , 111 ; cf . 67). 

As w e wil l se e i n this Chapter , th e same encounte r with th e 
Transcendent i s describe d i n Logio n 8 4 only i n th e garb o f 

religious mytholog y rathe r than psychology . T h i s Logio n read s a s 
follows: 

fTgooY eTeTFTN^Y ene -riTeiNe ujdvpeTiTpdajje gOTdvti A C 
eTeTtTijidvNNdvY dvNeTrTgiKLON fTTdvgijjtone $> i TeTtiegH O Y T G 

AdvYAOY O Y T £ AdvYOYCONg eBOk TeTtldvH! $>dv OYHp 

When yo u se e you r likeness , yo u rejoice . Bu t whe n yo n se e you r 
images whic h cam e int o bein g befor e you , and whic h neithe r di e 
nor becom e manifest , ho w much you wil l hav e t o bear! 1 

1) Past Interpretations of the Images: 

H. -Ch . Puech wrot e a  brie f essay o n th e esoteri c doctrine s an d 
gnostic themes  i n th e Gospel of Thomas i n w h i c h h e discusse s 

Logion 84 . Puech correctl y identifie s th e dichotom y between th e 
human likenes s (eitte ) and th e heavenl y image (eiKOti) i n Logio n 
84 a n d connect s th e heavenl y imag e with th e concep t o f th e 

Layton, NagHammadi Codex 11,2-7, 84 ; Eng. trans, b y Lambdin, 85. 
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divine Self o r guardia n ange l whic h need s t o b e encountere d an d 
rejoined. Th e fundamenta l mode l that h e employ s for comparative 
purposes i s th e Valentinia n scheme o f the angel s wit h who m on e 
must be reunite d in the End. 2 His observations ar e i n need o f some 
discussion sinc e hi s vie w o f the gnosti c backgroun d o f Logion 8 4 
has continued to be argued b y others.3 

Thomas' us e o f "images" i n Logio n 8 4 where one' s earthly "like -
ness" mus t encounte r one' s heavenl y doubl e o r "image" , differ s 
substantially fro m th e mytholog y of th e "images " i n Valentinian-
ism. First , i n Valentinianism , the "image " i s associate d wit h th e 
human bein g (cf . Ex Theo c . 15 ) an d mus t eventuall y rejoi n it s 
"angel". So i t is said i n the Gospel of Philip 58.10-14 : "Yo u who hav e 
joined th e perfec t ligh t wit h th e hol y spirit , unit e th e angel s wit h 
us also , a s bein g th e images" . I n 65.1-26, i t is stated tha t th e imag e 
and th e ange l mus t join togethe r s o that unclean spirit s are no t able 
to pollut e the person . Thu s i n Valentinianism, th e ter m "image" i s 
not applied to the ange l or heavenly counterpart a s i t is in Thomas. 

This lead s u s t o th e secon d majo r differenc e betwee n th e 
"images" i n Logio n 8 4 an d th e "images " i n Valentinianism. 
According t o th e Gospel of Philip, th e ange l wit h who m yo u are t o 
be reunited is your sexual opposite. In 65.8-11, it is explained that no 
one ca n escap e th e sexua l advance s o f th e unclea n spirit s unless 
one ha s take n o n th e appropriat e "mal e power" or "femal e power " 
which ar e respectivel y "th e bridegroo m an d th e bride" . Thus " if 
the imag e an d th e ange l ar e unite d with on e another" , th e origina l 
androgyny i s restored, an d th e unclea n spiri t ca n n o longe r violate 
the person (65.24-26). 

In th e cas e of the Excerpta ex Theodoto, the angel s ar e th e "male " 
aspect o f the origina l androgynou s Ma n of Genesis 1:27 , whil e th e 
"superior seed " represent s th e femal e aspect . Thi s see d wa s re -
moved fro m Ada m and becam e Eve. Those o f the femal e "superio r 
seed" mus t "becom e me n (ajtavSpcoBevict) " by unitin g wit h th e 
male angel . I n thi s way , th e origina l androgyn y o f th e prima l 
Man i s restored sinc e Ev e ha s reentere d Ada m (c . 21) . Thus: "we 
are raise d u p 'equa l t o angels', an d restored t o unity with th e males , 

2 H . -Ch . Puech , "Histori e de s Religions . Academie de s Inscription s e t 
Belles-Lettres", Annuaire du College de France 62 (1962) 199-213. 

3 Cf . Gärtner , Theology, 204-206; J. Menard , L'Evangile selon Thomas, NHS 5 
(Leiden, 1975 ) 186 ; J. S . Kloppenborg , M. W. Meyer, S . J. Patterson , M . G. 
Steinhauser, Q Thomas Reader (Sonoma, 1990 ) 98-99. 
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member fo r member" (c . 22; cf. c. 79-80). Therefore, our angels are 
our "bridegrooms " (c . 64). Similarly, Irenaeu s relate s tha t "the 
spiritual seed , again , bein g diveste d o f thei r anima l souls , and 
becoming intelligen t spirits , shal l i n an irresistibl e and invisibl e 
manner ente r int o the Pleroma, and be bestowed as brides on those 
angels who wait upon the Savior" (Adv. haer. 1.7.1). 

The Gospel of Philip an d th e Excerpta ex Theodoto ma y be 
representing difference s i n dogma betwee n variou s Valentinian 
schools on this point. Irregardless of this, it is clear tha t underlying 
both view s was the belief tha t the union would tak e plac e betwee n 
the "images " an d the "angels " an d tha t i t would b e a  unio n of 
sexual opposites . Thi s is in contradistinction to the moti f o f the 
"images" i n Logion 8 4 where th e "images" ar e persona l heavenl y 
doubles, divin e representation s o f each person , rathe r tha n th e 
person's sexual opposite. 

What i s the background for the notion tha t eac h perso n ha s his 
own individua l heavenl y imag e o r double? G . Quispel has argued 
that thi s idea i s tied t o the Greco-Roman concep t o f the daimon or 
genius: each perso n wa s believed to have a  daimon or genius which 
was a guardian spiri t or angel who could b e described a s the exact 
counterpart t o the person t o whom h e belonged. 4 Thu s Plutarc h 

4 G . Quispel, "Das Ewige Ebenbild des Menschen. Zu r Begegnung mi t de m 
Selbst in der Gnosis", Gnostic Studies 1 , Nederlands Historisch-Archaeologisch 
Instituut t e Istanbu l 34, 1 (Leiden , 1974) 140-157; idem, "Geniu s and Spirit", 
155-169; idem, Makarius, das Thomasevangelium, und von der Perle, NTSu p 1 5 
(Leiden, 1967 ) 39-64 ; idem, "Makarius und das Lied vo n der Perle", Le Origini 
dello Gnosticismo, Colloquio di Messina 13-18 Aprile 1966, Studie s in the Histor y of 
Religions, NumenSup 1 2 (ed. U . Bianchi; Leiden, 1967) 625-644. 

The daimon accordin g t o Plato , wa s assigned t o th e perso n a t birth , 
accompanied hi m through hi s life , an d guided hi s soul t o Hades (Phaedr. 
107); Pinda r emphasize s their protective role (Ol. 8.16; 13.101 ; Pylh. 1.167 ; cp . 
Aeschyl., Sept. 639); they are companions t o the gods too , carrying prayers to 
the god s fro m humans , an d gifts t o humans fro m th e gods (Plat. , Sympos. 202 ; 
Appul., deDeo Socrat. 7); daimons were also known to be departed soul s (Lucian , 
De Mort. Pereg. 36 ; Dorville , ad Chariton 1.4) ; th e daimon o f Plotinu s wa s 
summoned o n one occasion an d was visibly manifes t (Porphyry , Vita Plot. 10). 

There i s an old Greek ide a tha t there wer e two personal daimones, one goo d 
and on e evil. See P. Boyance, "Le s Deux Demons Personnel s dan s l'Antiquit e 
Grecque et Laune", RP 59 (1935) 189-202 , who traces it back to Empedocles. Cf. 
J. Dillon , The Middle Platonists, CL L (London, 1977) 219ff., an d 317ff, fo r 
Ammonius an d Plutarch. 

The genii ar e powers whic h generat e lif e an d protect an d accompany the 
person. At birth, eac h perso n obtaine d a  genius. Accordin g t o Horace (Epist. 
2.2.187), the genius wil l manifes t itsel f sometime s a s a good, other time s as an 
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writes abou t a  certai n Elysiu s who ha s a  visio n o f a  youn g ma n 
who resemble s hi s dea d so n Euthynou s (Consolatio ad Apollonium 
109b-d). Whe n Elysiu s asked wh o he was , th e youn g ma n replied , 
"I am the daimon (δαίμων) o f your son". 5 

The connectio n between one' s "image " and one' s daimon can b e 
traced back t o the Pythagoreans, accordin g to Quispel. He notes the 
story of Lysis' daimon in Plutarch's De Genio Socratis 583b and 585ef . 
The Pythagorean s ha d a  rit e whic h wa s performed a t thei r burials 
and whic h gav e th e decease d "ful l possessio n o f the blesse d end" . 
This rit e seem s to have involve d a  vision o f the "imag e (εϊδωλον)" 
of th e person . Apparently , Lysis had die d in a foreign lan d and hi s 
corpse ha d no t undergone th e prope r rites . So when his image was 
summoned, ther e wa s n o appearanc e becaus e "hi s soul , alread y 
judged, ha d bee n joine d b y lo t to anothe r daimon (δαίμονι) an d 
released fo r another birth". 6 

Quispel argues that the Jews picked up thi s idea fro m th e Greek s 
and combine d i t with thei r own lore abou t God' s imag e an d lor e 
about th e angels . Rabb i Joshua ben Lev i who lived around 250 CE is 
ascribed wit h a n exegesi s o f Psal m 55:1 9 i n suc h a  fashion . A 

evil genius. Serviu s (ad Aen. 6.743 ) says that a person a t birth get s two genii, on e 
leading u s t o good , th e othe r t o evi l (cf . Val. Max. 1.7 sectio n 7 ; Plut. , Brut. 
36). 

It ha s bee n argue d b y J. H . Moulto n tha t th e notio n o f th e Zoroastria n 
fravashi ha s influence d Jewish angelolog y about one' s "double" : see, "T t is his 
angel'", JTS 3  (1902 ) 514-527 ; i t should be noted , however , tha t th e fravashis 
has parallel s wit h th e daimon an d genuis sinc e ther e wer e fravashis o f com­
munities an d home s a s wel l a s individuals . I t seem s tha t th e fravashi wa s 
usually connected wit h th e piou s bu t was subject t o any mora l degeneration o f 
the individual . Thu s th e fravashi i s a n Irania n concep t whic h bridge s th e 
Greco-Roman daimon-genius and the Iranian daena. 

For possibl e connection s wit h th e Persia n daena, se e C . Colpe , "Daena , 
Lichtjungfrau, zweit e Gestalt : Verbindunge n un d Unterschied e zwische n 
zarathustrischer un d manichaische r Selbst-Anschauung" , Studies in Gnosticism 
and Hellenistic Religions, presented to Gilles Quispel on the Occasion of his 65th 
Birthday, EPR O 9 1 (eds . R . va n de n Broe k an d M . J . Vermaseren ; Leiden , 
1981) 58-77 ; Colpe argues that the concep t o f the heavenl y Self i n Valentinian-
ism an d Manichaeis m originate s fro m Greec e an d Israe l an d onl y a t a  late r 
date ha s thi s coalesce d wit h th e daena. O n th e concep t o f the daena a s th e 
spiritual self , se e A . von Gall , Basileia ton theou (Heidelberg , 1926 ) 99-102 , 
111-115; M. Mole, "L e Pon t Cinva t et ITnitiatio n dan s l e Mazdeisme" , Revue 
de I'Historie des Religions 15 7 (1960 ) 155-185 . The daena i s quite differen t fro m 
the "image " moti f sinc e th e daena i s female an d become s more beautifu l with 
the good deeds of the person . 

5 F . C. Babbitt, Plutarch'sMoralia 2 , LCL 222 (Cambridge , Mass., 192 8 and 
reprints) 146-149 . 

6 Ibid., 436-437. 
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tradition transmitte d i n Deuteronomy Rabba A A an d Midrash Tehillim 
55.3 (146b ) give s th e followin g interpretatio n of Psalm 55:19 , "H e 
has redeeme d m y soul in peace": 

The imag e (K "3ip,K [=EIK6VIOV] ) walk s before th e person , an d th e 
[heavenly] herald s proclai m befor e him , saying : "Mak e wa y fo r 
the imag e o f God!"7 

Thus in the Midras h on Psalm 55 section 3  (146b), he states that th e 
"image (« , ,3ip ,« =  EIKOVIOV ) " proceeds the ma n an d call s out t o th e 
demons wh o encircl e him , "Mak e wa y fo r th e imag e o f God" . 
Likewise, Deuteronomy Rabba 4.4 state s tha t th e imag e (N'Tip'R = 
EIKOVIOV) protect s th e sou l fro m ba d demons , i n th e for m o f his 
guardian ange l wh o walk s befor e th e perso n int o th e world . 
Because the perso n i s protected b y his image or angel , th e demon s 
flee. 

A passage from Genesis Rabba 78.3 (50a ) supports th e idea that th e 
angel wa s though t t o b e th e imag e o f the man . Accordin g t o thi s 
text, Rabbi Hania ben Hanin a (c . 260 CE) says that th e Elohi m who 
fought wit h Jacob (Ge n 32:29 ) was Esau's guardian angel , for Jacob 
says to Esau : "...t o see you r face i s like seeing th e fac e o f Elohim... " 
(Gen 33:10). 8 

This i s no t a  uniqu e passag e i n Jewish literature . Ther e i s a 
tradition, fo r instance, tha t a n angel appears in Moses' shape (mm ) 
and thos e who sough t t o captur e hi m were unde r th e impressio n 
that th e ange l wa s Moses (Deut. R. 2.26-27; pBerakh9, 13a , 37 ; Midr 
HL 7.5) . Th e Midras h on Qoheleth (87.4) tell s o f a n ange l wh o 
descended i n th e shap e (mm ) o f Solomon an d eve n sa t upo n hi s 

7 Th e varian t i n th e Midrash Tehillim 17:8 , "linage s fro m amon g th e 
angels walk... " The Venic e editio n (1545 ) doe s no t contai n th e wor d K":ip'K. 
Thus, W . Bacher, Die Agada der palästinensischen Amoräer 1  (Strassburg , 1892 ) 
134, think s that i t is corrupt. S . Krauss , Griechische und lateinische Lehnwörter im 
Talmud, Midrash und Targum 2  (Berlin , 1899 ) 4 1 an d 532 , suggest s rnrrp = 
κοινωνία, "association" , "communion" , "fellowship"'. Th e translato r o f Deutero­
nomy Rabba i n the Soncin o edition , J. Rabbinowitz , Midrash Rabbah 7  (London 
and Ne w York, 1939 , reprin t 1983 ) 9 2 n . 5 , retaine d th e wor d "image" , bu t 
inferred, "henc e a  procession i n whic h image s ar e carried" . 

Since lO'iip 'R i s plural o f pp'K, th e tex t may cause confusion. Note , however , 
that «"ηρ'Κ ca n b e singular <είκόνιον a s wel l as plura l o f PP'N. Consul t I . Levy, 
Neuhebräisches und chaldäisches Wörterbuch über die Talmudim und Midraschim 1 , p . 
70, 394f. ; S. Krauss , Griechische und lateinische Lehnwörter im Talmud, Midrash und 
Targum 1 , p . 40f. , 202f. ; M . Jastrow, A Dictionary of the Targumim, the Talmud, 
Babli and Yerushalmi, and the Midrashic Literature 1  (Ne w York , 1950 ) 60 . 

8 Se e Str.-B . 2 , 707 , wh o cite thi s tex t i n orde r t o explai n th e precedin g 
passage. 
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throne! Th e angel s i n bot h o f thes e case s ma y b e see n a s th e 
heavenly counterpart s o f Mose s an d Solomon. 9 Ther e i s also a 
passage fro m th e Legend of the Ten Martyrs i n which Go d speak s t o 
Metatron, tellin g hi m that h e i s the heavenl y counterpar t o f Rabbi 
Ishmael o n earth : 

I hav e a servant o n earth, as you are m y servant on high . His glory 
is lik e you r glory , an d hi s appearanc e (nmo ) i s lik e you r 
appearance.10 

The notio n tha t eac h perso n ha s a n imag e whic h wa s identifie d 
with one' s guardia n angel , wa s probabl y alread y par t o f Jewish 
tradition muc h earlie r tha n Rabb i Joshua be n Levi' s tim e sinc e 
primitive Jewish-Christia n traditio n als o refer s t o thi s idea. 11 Fo r 
instance, i n Act s 12 , ther e i s preserve d th e story  abou t Peter' s 
imprisonment an d miraculou s escape . Whe n h e venture s t o th e 
house o f Mar y th e mothe r o f John Mark , th e mai d Rhod a recog -
nizes Peter's voice and run s t o announce hi s arrival . The other s tel l 
her tha t sh e i s crazy. When sh e persist s tha t he r announcemen t i s 
true, the y provide the explanation : "I t is his angel!" (12:15) . It can 
be surmise d fro m thi s story  tha t primitiv e Jewish-Christia n tradi -
tion hel d tha t eac h individua l ha d a  guardia n ange l o r iqonin, a n 
image o f himself, which resemble s th e perso n i n outer appearanc e 
and eve n voice. 

Quispel note s tha t Matthe w 18:1 0 provide s evidenc e fo r thi s 
tradition too : "See tha t you do not despise one o f these little ones; for 

9 I n th e Testament of Isaac 2.3-4 , th e guardia n ange l o f Isaac look s lik e hi s 
father, Abraham . Als o relevan t i s th e traditio n abou t Jacob' s "image " o r 
"eikon" whic h i s engrave d upo n th e thron e o f God (Gen. R. 18.18 ; b. Hullin 
91b). Jacob may b e representin g th e collectiv e people o f Israel since h e i s the 
heavenly counterpar t o f Israel and sinc e Go d embraces Jacob's eikon when he 
is worshipped by the peopl e (Hekhalot Rabbati 9.4 ; e.g. 2  Baruch 15.7-8) . For a 
synopsis o f the version s o f this in the Palestinia n targu m to Gen 28:12 , see C . 
Rowland, "Joh n 1.51 , Jewish Apocalypti c and Targumi c Tradition" , AT S 30 
(1984) 498-507 . J . Fossu m argue s i n hi s forthcomin g article , "Joh n 1.51 , 
Targumic Tradition , an d Jewis h Mysticism" , tha t th e traditio n tha t Jacob' s 
image wa s engraved upo n th e thron e i s secondary; originally , Jacob's "image " 
= form wa s seated upon th e throne . Thus, th e man-lik e figure upo n th e thron e 
was Jacob's guardia n angel ! 

A. Jellinek, Bel ha-Midrasch 6  (Jerusalem , secon d edition , 1938 ) 21 . I 
owe credi t t o Jarl Fossu m fo r sharing thi s tex t with me . 

' 1 Quispe l doe s no t explai n wh y the wor d eikon wa s use d b y the Jews to 
describe th e guardia n ange l rathe r tha n th e Gree k loa n wor d daimon. Per -
haps becaus e th e wor d daimon ha d negativ e connotation s fo r th e Jews , th e 
descriptive ter m eikon was implemente d instead . 
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I tel l yo u tha t i n heaven thei r angel s always behold th e face o f my 
Father wh o is in heaven." Her e i s the notion tha t eac h chil d ha s a 
guardian ange l wh o dwells in heaven befor e God' s throne . Eve n 
though thi s saying o f Jesus does not explicitly stat e tha t th e angels 
are heavenl y double s t o thei r earthl y counterparts , thi s i s implici t 
in th e tradition . Thi s i s evident i n the fift h centur y Syria n text , 
Testamentum Domini, wher e th e followin g statemen t i s foun d 
regarding th e guardian angel : "For of every soul the image (salma) 
or typ e is standing befor e th e face o f God even befor e th e founda-
tion of the world".1 2 

Furthermore, Quispel explores traces of the notion o f the heaven -
ly doubl e i n forms o f early Christianit y whic h reflec t connection s 
with th e primitiv e Jewish-Christia n movement : i n notions o f the 
"twin" i n the Syria n Thoma s traditions , in the Manichaean doc -
trine o f twinship and Mani's guardian angel , i n Hermas' visio n of 
the ange l of repentance as well as of the true prophet , i n the moti f 
of th e guardian ange l i n Origen, 1 3 in the Valentinian doctrine of 
the mysterium conjunctions o r syzygy, an d i n the stor y in Pistis Sophia 
chapter 6 1 where Jesus' brother , th e Spirit , i s his counterpart. I t 
would see m tha t th e idea of a heavenly double was a major constit -
uent o f primitive Jewish-Christia n dogm a inherite d fro m Jewis h 
teachings. 

Thus, i t is not surprising tha t Jewish Kabbalah text s aboun d wit h 
references t o this heavenly double , the abx or image of God which, 
according t o G. Scholem, refers t o the "unique, individua l spiritua l 
shape o f each huma n being " o r th e "sel f i n thi s literature. 1 4 

Scholem suggest s tha t thi s ide a i n Kabbalism i s associated wit h 
fragments o f pseudepigraphic Hermeti c literature contained i n the 
magical papyr i wher e evocation s o f the spiritua l bein g o r "per -
fected nature " of the person are found.1 5 H e quotes, for instance, the 

1 2 I . E. Rahmani I I , Testamentum Domini nostrijesu Christi (Moguntiae , 1899 ) 
97. 

1 3 Fo r a recen t treatmen t o f this , refe r t o J. W . Trigg, "Th e Angel of 
Great Counsel : Chris t and the Angelic Hierarch y in Origen's Theology" , JTS 
42 (1991 ) 35-51 . According to Origen, each perso n ha s a guardian spirit . For 
the unbaptized , thi s spiri t i s a  demo n whic h i s replace d b y an ange l a t 
baptism. Whe n th e person become s more spirituall y adept , th e Lord himself , 
the Ange l of the Great Counsel , takes the place of the guardian angel . 

1 4 Scholem , Mystical Shape, 251-273, quote on 251 . 
1 5 Schole m i s indebted t o the studies o f H. Corbin o n interpretation s of 

the "perfecte d nature " i n such majo r twelfth - centur y philosopher s a s Abu l 
Barakat an d esoteric s lik e Suhraward i o f Aleppo. Corbi n define s th e "per-
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Arabic manua l Ghayat al-hakim wher e Herme s report s tha t a 
beautiful shap e appeared t o him. When h e aske d th e shape , "Who 
are you?" , th e shap e answered , "I am you r perfecte d nature". 1 6 

Hermes relate s tha t th e perfecte d natur e i s "th e pneum a o f th e 
philosopher, connecte d wit h hi s star an d guidin g him..." 1 7 

Scholem als o associate s th e "perfecte d nature " wit h th e "per ­
fected body" , th e "etherea l o r astra l body" , i n th e Mithras Liturgy. 
This "body " i s th e celestia l garment , th e prima l celestia l image , 
which i s kep t i n heave n an d come s ou t t o mee t an d envelo p th e 
soul when it returns to the upper world. 1 8 

Noteworthy i s E. Peterson' s associatio n o f th e "perfecte d body " 
mentioned i n th e Mithras Liturgy wit h "for m (μορφή)" i n anothe r 
magical prayer , PG M 4.1167ff: 

You, th e onl y on e an d blesse d on e amon g th e aions , an d fathe r o f 
the world , I  cal l upo n wit h cosmi c prayers . Dra w near t o me , you 
who breathe d animatio n int o th e whol e world , yo u wh o hav e pu t 
the Ftr e on th e ocea n o f heave n an d separate d th e eart h fro m th e 
water. Hearke n For m (μορφή) an d Spirit , an d eart h an d sea , t o the 
words o f th e wis e on e o f th e divin e necessity , an d atten d t o m y 
prayer lik e seed s of fire. 

Here th e "Form " and "Spirit " are mentione d prio r t o th e eart h an d 
sea probabl y because they were created befor e th e eart h an d sea. 19 

Furthermore, th e "Form " i s th e μορφή whic h Ada m originall y 
had possesse d i n Paradise. 20 Thi s heavenl y "Form " must b e pre -
existent or hav e bee n create d o n th e first  o r second da y of creation 

fected nature " a s bot h th e divin e intellec t and th e guardia n ange l o f th e 
individual. Refe r t o Corbin' s fascinatin g studies , "L e Reci t d'Initiatio n e t 
l'Hermetisme e n Iran" , Eranos 1 7 (1949/50 ) 158-187 ; idem, Avicenne et le Recit 
Visionnairel (Pari s 1954). 

1 6 Scholem , Mystical Shape, 255 . 
1 7 Ibid., 256 . 

1 8 A . Dietrich , Eine Mithras Liturgie (Leipzig , 1923 ) 4 ; R . Reitzenstein , Helle­
nistic Mystery-Religions: Their Basic Ideas and Significance, Pittsburg h Theologica l 
Monograph Serie s 1 5 (trans . J. E . Steely; Pittsburg, 1978 ) 200 ; R. Reitzenstein, 
"Griechische Lehren" , Studien zum antiken Synkretismus aus Iran und Griechen­
land, Studie n de r Bibliothe k Warburg 7 (Leipzig, 1926 ) 76 esp. n . 2, 112-114. 

The "astra l body " i s examine d b y G . R . S . Mead , "Th e Spiri t Body : An 
Excursion int o Alexandria n Psycho-Physiology" , The Quest (1910 ) 472-488 ; 
idem, The Doctrine of the Subtle Body in Western Tradition (Londo n 1919) ; E . R . 
Dodds, hi s appendi x "Th e Astra l Bod y i n Neoplatonism " i n hi s editio n o f 
Proclus, The Elements of Theology (Oxfor d 1933 ) 313-321 . 

1 9 E . Peterson , "Di e Befreiung Adams aus de r 'A\ayKT\'", Frühkirche, fuden-
tumund Gnosis (Rome , Freiburg, Vienna, 1959) 113 . 

2 0 Ibid., 113 ; cp . 11 9 n . 41 . 
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prior t o the creatio n o f the eart h an d th e sea. 21 Thi s tex t support s 
Scholem's thesi s tha t th e magica l papyri are par t of the background 
for th e ide a o f man's heavenl y images . 

Scholem, however , does not see th e backgroun d t o th e heavenl y 
double t o b e solel y Hermeti c lor e i n th e magica l texts . H e als o 
refers t o th e ide a foun d i n early Judaism tha t ther e i s a heavenl y 
garment waitin g fo r th e arriva l o f the perso n i n heaven. 22 Thu s it 
appears fro m Scholem' s researc h tha t th e heavenl y doubl e i n 
Kabbalism i s influence d b y bot h primitiv e Jewish notion s o f th e 
heavenly garmen t an d Hermeti c lor e regardin g th e "perfecte d 
nature" foun d i n the magica l papyri . 

I woul d ad d t o th e discussio n anothe r tex t whic h seem s t o b e 
associated wit h thi s trajectory . I t i s a  passag e fro m Philo' s De 
somniis 1.227-23 2 wher e Phil o describe s th e visionar y experience . 
He read s a  passag e fro m hi s Gree k versio n o f Genesi s 31:1 3 a s 
follows: " I a m th e Go d who appeared t o the e i n th e plac e o f God 
(έγώ είμι ό θεός ό όφθείς σοι έν τόπω θεοΰ)" (1.227). 2 3 Phil o 
comments o n th e phrase "in the plac e o f , explainin g that "t o souls 
which ar e stil l i n a  body" , Go d take s o n "th e likenes s o f angel s 
(άγγέλοις είκαζόμενον)" (1.232). 2 4 God's prope r nature , however , 
does no t change . Rathe r eac h sou l encounter s hi s presenc e i n " a 
different for m (έτερόμορφον)" (1. 2 3 2) .2 5 Furthermore , som e mis­
takenly thin k that , whe n the y vie w thi s "imag e (εικόνα)", the y ar e 
seeing th e archetypa l origina l for m itsel f (τό άρχέτυπον εκείνο 
είδος) (1.232). 2 6 Thus, those who are "unabl e t o see th e su n itsel f 
see it s "gleam " an d mistak e i t fo r th e su n "s o som e regar d th e 
image o f God, his ange l th e Word , a s hi s very sel f (1.239) . Philo 
says tha t i t i s no t surprisin g tha t Hagar , therefore , mistake s th e 
angel who comes t o her fo r God (1.240). 

Even thoug h Phil o does no t describ e thes e angel s a s "twins " of 
humans beings , i t seems that Philo is aware o f the traditio n tha t th e 

2 1 Fossum , Name, 283-284. 
2 2 O n thi s theme , refe r t o L . Ginzberg , The Legends ofthe Jews 5 . Notes to 

Volumes I and II: From Creation to the Exodus (Philadelphia , 192 5 an d reprints ) 
103-104 n . 93 , 112-11 3 n . 104 ; W . Bousset , Die Religion des Judentums im spät-
hellenistischen Zeitalter, HN T 2 1 (3r d ed . H  Gressman; Tübingen, 1926) 318 ; E . 
Preuschen, Die Apokryphen gnostischen Adamschriften (Glessen , 1900 ) 52 , an d nn . 
24 and 69; Str.-B. 4, 940ff., 1138 . 

2 3 Colso n an d Whitaker , Philo 5 , 416-417. 
2 4 Ibid., 420-421 . 
2 5 Ibid., 420-421 . 
2 6 Ibid., 420-421 . 
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angels ar e know n a s "images" . Moreover , h e argue s tha t ther e 
exists a n individualizatio n o f thes e angel s o r "images" , an d thes e 
can b e encountere d b y th e human . Thi s passag e i s additiona l 
evidence tha t th e notio n o f th e angel s a s heavenl y image s wa s 
already par t o f Judaism prio r t o Jewish-Christianity. 

2) The Mythology of Separation and Return: 

a) Adam's Lost Image: 
According t o Logio n 84 , eac h perso n ha s a  heavenl y eternal imag e 

which cam e int o existenc e before th e huma n body. 27 Furthermore , 

this imag e i s normall y concealed fro m th e person . Thus Logio n 8 4 

employs th e languag e o f religiou s mytholog y t o describ e th e 

Transcendent a s a n externa l object , a  divin e imag e i n heaven , 

which i s normall y seale d of f fro m contact . Thi s parallel s Logio n 

83 whic h speak s i n psychologi c term s abou t th e divin e elemen t 

being conceale d withi n th e person . Wha t bot h Logi a ar e sayin g i s 

that ther e ha s bee n a  separatio n fro m th e divin e o r Transcendent . 

2 7 Interpretation s of the Genesi s story along these line s was not uncommon. 
In fac t thi s typ e of interpretation is quite developed b y the tim e of Philo. On 
one level , Phil o interpret s Genesi s 1:26-2 7 a s referrin g t o a  "heavenly " o r 
"incorporeal" Platoni c "idea " o f a huma n bein g over and agains t th e creatio n 
of th e "earthly " sense-perceptibl e huma n bein g i n Genesi s 2:7 . Thu s h e 
explains wh y the Genesi s stor y contain s tw o creation account s o f the huma n 
and ho w the "moulded " human differ s fro m th e ma n mad e i n God' s image . 
Thus h e write s regarding these tw o types o f human beings : "on e i s heavenly, 
the othe r earthly . No w th e heavenl y i s mad e i n th e imag e o f Go d an d i s 
completely fre e o f corruptibl e an d earthl y substance ; bu t th e earthl y wa s 
constructed fro m matte r scattere d about , whic h h e [Moses ] calls clay" {Leg. All. 
1.31-32; cf . Quaest. Gen. 1.4, 2.54; Leg. All. 1.53-55 , 1.88-89 , 2.4). 

Philo understand s th e relationshi p betwee n th e tw o creations i n term s of 
Platonic metaphysics . Thu s h e describe s th e heavenl y huma n wh o i s create d 
in God' s imag e as "a n ide a o r kin d o r seal , an objec t o f thought, incorporeal, 
neither mal e no r female , incorruptibl e by nature" (Op. mundi. 134) . In addi-
tion, th e heavenly man of Genesis 1:26-27 is a copy of the Logos of God (Logos 
as th e divin e image : Leg. All. 3.96 ; Plant. 18 ; Conf. Ling. 97 , 147 ; Rev. Div. Her. 
230f.; fug . 101 ; Som. 1.239 , 2.45 . Man in Genesis 1  as create d accordin g to it: 
Leg. All. 3.96 ; Plant. 19 ; Rev. Div. Her. 231; Spec. Leg. 3.207; cf. Op. Mund. 25) . 

Sometimes Phil o relates i n these passages that Genesis 1:26-27 refers t o the 
creation o f the earthly man (Conf. ling. 175 ; Mut. nom. 30-31) an d th e divin e 
image afte r whic h h e wa s created i s identified wit h th e Logo s (Op. mund. 25 , 
69, 139; Leg. All. 3.96 ; Quis. rer. 230-231; Quaest. Gen. 2.62; cf. fug. 68-71) . 

For a  complet e discussio n an d analysi s o f these passages, refe r t o A . J. M. 
Wedderburn, "Philo' s 'Heavenl y Man'" , NT 1 5 (1973 ) 301-326 ; Kim , Paul's 
Gospel, 172 n. 2; J. Fossum, "Colossians 1.15-18a" , NTS 35 (1989) 187-188. 
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This separatio n i s alluded t o i n Logio n 11 , where Jesus says , "On 
the da y whe n yo u were one , yo u became tw o (2> v cboo y £ T £ T R O 
Roydv dvT£TM£ip£ AncMdOr ) " ,2 8 Accordin g t o Logio n 84 , thi s divi -
sion involve s being separated fro m one' s heavenl y image . 

This mytholog y is to b e associate d wit h th e Jewish traditio n tha t 
the firs t ma n wa s create d i n God' s imag e an d thu s ha d par t o f 
God's kavod (mf i VTOD), but thi s radiance wa s taken awa y from hi m 
after th e Fall . I n Genesis Rabbah 11 , R. Simeon be n Judah say s that 
the Rabbi s maintained : 

Adam's glor y di d no t abid e th e nigh t with him . What i s th e proof ? 
But Adam passeth not the night in glory (Ps. XLIX,13) . Th e Rabbi s 
maintain: Hi s glor y abod e wit h him , but a t th e terminatio n o f th e 
Sabbath H e deprive d hi m o f his splendou r an d expelle d hi m fro m 
the Garde n o f Eden, as i t is written, Thou changest his countenance, and 
sendest him away (Job XTV,20). 

Similarly i n b. Moed Katan 15b , Ba r Kappar a taugh t apparentl y 
about Ada m an d Eve : "M y likeness ('jp m mm ) I  ha d give n t o 
them, bu t through their sin (DiTmnm ) I  changed i t " . 2 9 

This reflect s th e belie f purporte d i n bot h Jewish an d Christia n 
circles tha t Adam was a  luminou s being i n th e Garde n befor e th e 
Fall. Hi s light was so brigh t tha t i t even surpassed th e brightnes s of 
the sun. 3 0 Thi s understandin g o f Adam i s roote d i n speculatio n 
about Genesi s 3:2 1 where Go d mad e Ada m and Ev e "garment s o f 
skin, an d clothe d them" . Accordin g t o thi s tradition , prio r t o th e 
Fall, Ada m an d Ev e wor e garment s o f ligh t whic h wer e los t a s a 
consequence o f thei r sin. 3 1 I t is stated i n th e Babylonia n Talmud , 
'Aboda Zara 8a , tha t th e ligh t wa s actuall y take n fro m Adam : 
"(Adam says) : Fro m th e da y whe n I  sinned , th e worl d darkene d 
for me" . 

2 8 Layton , NagHammadi Codex 11,2-7, 5 6 and 58 ; Eng. trans, b y Lambdin, 57 
and 59. 

2 9 Accordin g t o Abb a Kohe n [Gen. R. 2 3 o n 4:24) , th e divin e likenes s 
ceased after Enoch . 

3 0 Se e L . Ginzberg , The Legends of the Jews 5 , 9 7 n . 69 ; B . Murmelstein, 
"Adam, ei n Beitra g zu r Messiaslehre" , Wiener Zeitschrift fur die Kunde des 
Morgenlandes 3 5 (1928 ) 25 5 n . 3 ; W . Staerk, Die Erlösererwartung in den östlichen 
Religionen (Stuttgar t and Berlin , 1938 ) 11. 

3 1 Se e D e Conic k and Fossum , "Strippe d Before God" , p . 124 , nn . 8  & 9. 
There i s als o a  traditio n tha t understand s th e verb s i n Genesi s 3.2 1 t o b e 
pluperfects, referrin g to th e statu s of Adam and Ev e before the Fall . Thus Gen. 
R. 20.1 2 state s tha t th e scrol l o f R . Mei r rea d UN, "light" , instea d o f "liu , 
"skin". Th e Targum s presuppos e thi s wordin g since the y rea d "garment s o f 
glory (1*p-)". 
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Adam is the Light or Lamp of the world in the Palestinian 
Talmud, Sab. 5b: 'The First Man was the Light of the World, as it is 
written (Prov. 20.27) 'Adam's spirit (nnew ) was a lamp of God'. And 
Eve brought death upon him." The original significance of this 
passage is that Adam originates from the Light and his connection 
with the Light is severed through the sin of he and Eve. 3 2 This 
notion seems to be behind the Rabbinic tradition that there are six 
things which will be restored to man that have been lost. The lost 
radiance (IT ) is one of them (Gen. R. 12; Tanch. Buber Bereshit 18). 

Speculations about the Genesis story clearly produced an 
imaginative interpretation of creation: man originally was con­
nected with the light and his Fall caused him to be severed, at least 
temporarily, from these luminous beginnings. It seems that 
Logion 84 belongs to this milieu which held that Adam was 
separated from his divine radiance because of his Sin. 

Logion 84, however, specifically understands this divine 
element to be the divine "image". There is a Samaritan tradition 
which taught that Adam actually lost his "image". According to 
the Samaritans, Adam cast off the Form of God in the Garden of 
Eden. Then when Moses ascended Mount Sinai, he received the 
image of God which Adam had lost. Thus when they speak about 
Moses being invested with the Light, they are referring to his 
endowment with Adam's lost image. So in Memar Marqa 5.4, we 
read: "He [Moses] was vested with the Form which Adam cast off 
in the Garden of Eden; and his face shone up to the day of his 
death".33 Or, according to 6.3: 

He [Moses] drew near to the holy deep darkness where the Divine 
One was, and he saw the wonders of the unseen - a sight no one 
else could see. His image dwelt on him. How terrifying to anyone 
who beholds and no one is able to stand before it!34 

3 2 Se e H . Odeberg , The Fourth Gospel (Amsterdam , 1974 ) 290 , fo r hi s 
interpretation o f this passage. 

3 3 Macdonald , Memar Marqa, 209 . 
3 4 Ibid., 223 . This type o f exegesis of Genesis 1- 3 where i t was argued tha t 

Adam los t th e divin e imag e seem s t o b e earl y an d ma y b e alread y visibl e 
behind a  passage in th e Wisdom of Solomon 2:23f. : "Fo r Go d create d ma n fo r 
incorruption, an d mad e hi m i n th e imag e o f hi s ow n eternity , bu t throug h 
the devil' s envy death entere d th e world , an d thos e wh o belon g t o hi s party 
experience it" . 
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This moti f mus t represen t a n earlie r speculation o n th e Genesi s 
story sinc e w e find  th e tal e i n th e Apocalypse of Moses tha t Ada m 
and Ev e were originall y clothe d wit h God' s kavod, glory , o r image . 
But a t leas t Ev e was separate d fro m thi s glor y when th e garment s 
of th e glor y were stripped as a  consequence of her Sin . In Chapte r 
20, afte r Ev e sinned , sh e tell s us tha t " I kne w tha t I  was nake d of 
the righteousnes s wit h whic h I  ha d bee n clothed" . Ev e weeps , 
crying, " I have bee n estrange d fro m m y glor y wit h whic h I  wa s 
clothed". Accordin g t o Chapte r 21 , Eve i s distraugh t becaus e th e 
transgression brough t sh e an d Ada m "dow n fro m grea t glory" . 
Although i t i s no t clea r tha t Ada m actuall y los t th e Glory , afte r 
Adam eat s o f th e tree , h e say s t o Eve , "Yo u have estrange d m e 
from th e glor y of God". 

Speculations abou t thi s los t heavenly "image " were quit e promi ­
nent i n Syria n theology . I n th e Hymn of the Pearl, th e analog y o f 
the falle n sou l i s recorded. 3 5 Th e princ e (th e soul ) was stripped of 
his "glitterin g robe " (hi s image ) an d wa s sen t int o Egyp t (th e 
world) wher e h e was dressed i n the Egyptia n dress (th e body). 

It i s th e basi c premis e o f th e theolog y o f th e Syria n mysti c 
Macarius tha t Ada m "los t th e ver y imag e itsel f (άπώλεσεν αυτήν 
τήν εικόνα)" whe n h e sinne d i n th e Garde n (Horn. 12.1 ; cf. 12.6 , 
12.8) . 3 6 Thi s heavenl y imag e i s th e ligh t garmen t o r shinin g 
image o f the spiri t ( I I I . 19). Thus , when Adam sinned, h e los t th e 
image o r th e spiri t (Horn. 12.6 ; cf . 20.1) . Thi s imag e o r ligh t 
garment wa s no t onl y los t b y Adam , bu t b y ever y sou l (Horn. 
11.5-6; III.16.18). The soul , being "a beautiful likeness and imag e of 
God (καλόν ομοίωμα και είκών θεοΰ)", wa s corrupte d b y th e 
"passions o f th e dar k world " throug h th e Fal l (Horn. 1.7). 37 Th e 
light o f the sou l was dressed i n darkness; Macariu s tell s us tha t o n 
the da y whe n Ada m sinned , Go d crie d ou t t o Adam : "Afte r suc h 
glory, wha t sham e yo u no w bear ! Wha t darknes s ar e yo u now!.. . 
From suc h light , wha t darknes s ha s covere d you!" . Macariu s 
interprets these words to mea n tha t "darknes s became th e garmen t 
of his soul" (Horn. 30.7 ; cf. 28.4). 

Quispel, Makarius, esp . 40-64. 
3 6 H . Dörries, E . Klostermann, and M . Kroeger, Die 50 Geistlichen Homilien 

des Makarios, PT S 4 (Berlin , 1964 ) 107-108 ; Maloney, Pseudo-Macarius, 97 . 
3 7 Dörries , Klosterman , an d Kroeger , Macarios, 9 ; Maloney , Pseudo-

Macarius, 41 . 
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b) Return to the Image: 
(i) Reunification: 

Not surprisingly, if one was separated from the divine image as 
the result of sin, then in order to be redeemed, one must be 
rejoined with the image. This is certainly the theology purported 
in the Gospel of Thomas. As we saw in Chapter Six, Section 2, 
during the discussion of Logion 37, salvation involves stripping the 
material body and renouncing it. In so doing, the adherent 
believed that he had returned to the prelapsarian condition of 
Adam. 

Moreover, the refrain of "making the two into one" is known in 
Logion 22 and 106. According to Logion 22, a person will only 
enter the heavenly Kingdom when he has made the two into one, 
when his human image has been replaced with his heavenly 
light-image: 

fcOTdvj^ eTeTMUjdvp ncNdof oydv dorco eTe -rRuj^p nc&. MgoyM 
Ree Knc\ n&o\ dorco nc&. n&o\ Ree * n c \ N ° , O Y J I d̂ yco 
ncdv(M)Tne FTee JKI\C\ J M I I T N dorco tumdv eTCTN ^eipe ^cbooyT 
A F T T C O , J A C JKnioyix O Y C O T A C K ^ ^ C M C cbooyT p J O O Y T R T C 

TC°,i*e p cgi^e O ^ O T ^ M eTeTRujdve/pe RgRBdA en*\ R o y a ^ 
d̂ yco oyc3i2s. e n * \ Rjioyej/A d̂ yco oyepHTe en>\dv RoyepHTe 
O Y C > I K C O M enjK& M O Y C > I K C O ( M ) T O T C TeTM^acoK egoyN 
e[T]*R[Tep]o 

When you make the two one, and when you make the inside like 
the outside and the outside like the inside, and the above like the 
below, and when you make the male and the female one and the 
same, so that the male not be male nor the female female, and you 
fashion eyes in place of an eye, and a hand in place of a hand, and 
a foot in place of a foot, and an image in place of an image, then 
you will enter the Kingdom.38 

Thus, salvation is granted only to those who have been united with 
their divine image, when they have made "an image in place of 
an image", fashioning "eyes in place of an eye, and a hand in 
place of a hand, and a foot in place of a foot". 

According to Logion 106, "When you make the two into one, 
you will become sons of Man ($>oTdvN eTeTRujdv p ncNdOf oydv 
TeTMMjjcone Rujpco^e)".39 Since the title "Son of Man" was identi­
fied with God's kavod or Glory and was associated with angelic 

Layton, NagHammadi 11,2-7, 62 ; Eng. trans , mine . 
Ibid., 90 ; Eng . trans , mine . 
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traditions an d th e moti f o f th e Heavenl y Man, 4 0 i t makes perfec t 
sense in thi s Logio n tha t when th e separatio n i s rectified an d on e 
reunites wit h one' s heavenl y image , the n on e gain s angeli c status , 
becoming a  son o f the Heavenl y Man! 

This ma y she d ligh t o n Paul' s belie f tha t ou r heavenl y bodie s 
are image s o f th e Heavenl y Man , th e Christ , whic h mus t b e 
donned a t th e Resurrection. 41 Accordin g t o Pau l i n 1  Corinthians 
15:35-49, ther e ar e tw o type s o f bodies : th e earthl y an d th e 
heavenly. In verses 40-41, Paul explains tha t th e glory (δόξα) o f the 
heavenly bod y ( επουρανίων ) differ s fro m tha t o f th e earthl y 
(επιγείων) just as the illuminatio n o f the sun differ s fro m th e moon 
and th e stars . H e i s adamant tha t just a s ther e i s an earthl y bod y 
(ψυχικόν), so there is a spiritual body (πνευματικόν) (v . 44). He states 
in vers e 49 tha t "a s w e have wor n th e imag e o f the earthly , we also 
shall wear th e imag e of the heavenly (καθώς έφορέσαμεν την εικόνα 
τοΰ χοικοΰ, φορέσομεν και την εικόνα τοΰ επουρανίου)". The image of 
the earthl y corresponds t o Adam while th e imag e o f the heavenl y 
corresponds t o th e Heavenl y Ma n wh o Pau l identifie s wit h th e 
Christ (v . 48) . 

Paul, o r th e traditio n fro m whic h h e i s drawing , has probabl y 
developed thi s theology by exegesis of Genesis 5:3 where afte r th e 
Fall, Ada m begot a  so n i n hi s likenes s (ιδέα) an d imag e (εΐκών) . 
Thus fro m tha t time , th e earthl y bodie s a s image s o f th e Falle n 
Adam hav e bee n reproduced . But , accordin g t o Paul , heavenl y 
bodies a s image s o f the Heavenl y Man, the Christ , must eventually 
be donned a t th e Resurrection : "this perishable natur e mus t pu t on 
the imperishable , and thi s mortal nature mus t pu t on immortality " 
(15:53; cf . 2  Co r 5:1-10 42). Accordin g t o Paul' s theology , thi s 

4 0 Se e th e excellen t summary of this in Fossum, Name, 266ff. , esp . 27 9 and 
n. 61 , 337. 

4 1 Her e Pau l i s refering to the creatio n o f the firs t Ma n in Genesis 1:26-27 
and th e curren t tradition s surrounding thi s prima l man , th e Anthropos . See 
H. Conzelmann , 1 Corinthians: A Commentary on the First Epistle to the Corinthians, 
Hermeneia -  A Critica l an d Historica l Commentar y o n th e Bibl e (trans . J . 
Leitch; bib . arid refs . J. Dunkly ; ed . G . MacRae; Philadelphia , 1975 ) 284-286 ; 
R. Reitzenstein , Das iranische Erlösermysterium (Bonn , 1921) ; W. Staerk, Soter II: 
DieErlösungserwartung in den östlichen Religionen (Stuttgart , 1938) ; K. Rudolph, 
"Ein Grundty p gnostische r Urmensch-Adam-Spekulation" , ZRGG 9  (1957 ) 
1-20; E. S. Dower, The Secret Adam (Oxford , 1960) ; J. Jervell, Imago Dei, FRLAN T 
76 (Göttingen, 1960) , 96-107 ; H.-M . Schenke , Der Gott "Mensch" in der Gnosis 
(Göttingen, 1962) ; E . Brandenburger , Adam und Christus, WMAN T 7  (Nen-
kircben, 1962 ) 68-157 ; Fossnm, Name, 266-291 . 

4 2 Fo r a  discussio n o f thi s passage , refe r t o D e Conic k an d Fossum , 
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heavenly είκών mus t b e restore d an d thi s onl y ca n happe n b y 
connection wit h th e είκών o f Christ . S o i n Roman s 8:29 , Pau l 
writes: "Fo r thos e who m h e forekne w h e als o predestine d t o b e 
conformed t o the image (εικόνος) o f his Son, in order tha t he migh t 
be th e first-bor n o f many brethern". 

Also noteworth y are th e Syria n tradition s t o thi s effect . I n th e 
allegory o f th e falle n sou l i n th e Hymn of the Pearl foun d i n th e 
third centur y Acts of Thomas, th e princ e (th e soul ) wa s separate d 
from hi s heavenly rob e (hi s image) whe n h e cam e int o Egyp t (th e 
world) an d donne d th e Egyptia n dress (th e huma n body) . He fel l 
asleep bu t wa s awakene d b y a  lette r fro m th e Kin g (God) . H e 
stripped of f the "unclea n dress " and lef t Egypt . When h e returne d 
to th e Kingdo m (ascende d t o heaven) , h e pu t o n hi s "brigh t robe " 
which wa s a  "mirror " o f himsel f an d whic h wa s embroidere d 
with th e imag e o f the Kin g (th e imag e o f God). Thus , th e princ e 
was reunite d wit h hi s los t image . 

This ideolog y i s presuppose d b y th e secon d centur y Syria n 
encratite leader , Tatian , who teaches tha t i n Paradise, th e sou l was 
allied wit h th e spirit . When i t became separated fro m th e spiri t an d 
was alone , i t tended "downwar d towards matter" . W e are tol d tha t 
"in th e beginning , the spiri t was a constan t companio n o f the soul, 
but th e spiri t forsoo k i t because i t was no t willin g t o follow " (Orat. 
13). I n anothe r passage , Tatia n explain s tha t th e spiri t wa s th e 
"wings o f the soul " which wer e "cas t off through sin" and thu s th e 
soul "fall s t o th e ground " havin g lef t behin d it s "heavenl y com ­
panionship" (Orat. 20) . Accordin g t o Tatian , w e mus t "see k fo r 
what w e onc e had , bu t hav e lost" , unitin g th e sou l wit h th e spiri t 
and strivin g afte r "unio n with God" . For suc h a  perso n alon e ha s 
been restore d t o "th e imag e an d likenes s o f God" , havin g 
"advanced fa r beyon d mere humanit y - to God Himself (Orat. 15). 

In th e Syria n father , Macarius , thi s theolog y ha s take n o n a 
very develope d form . Salvatio n involves a reunion o f the sou l wit h 
the los t image , th e spirit . Thu s Macariu s states tha t " i f anyon e i s 
naked an d lack s th e divin e an d heavenl y garmen t whic h i s th e 
power o f th e Spirit" , h e i s t o "wee p an d be g th e Lord " fo r "th e 
spiritual garment" s o that "h e ma y be clothed" (Horn. 20.1). Thus: 

Everyone who is naked o f that divin e glor y ough t t o b e a s muc h 
overcome by shame and ought to be aware of his disgrace a s Adam 

"Stripped Before God", 130-131 . 
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was when he was naked...Let such a person, therefore, beg of 
Christ, who gives and adorns with glory in ineffable light (Horn. 
20.2). 

Such a person is 'joined and united with the Lord" (Great Letter 
2 69 ) 4 3 and must now conduct himself "according to the heavenly 
image" (Great Letter 256). 4 4 By so doing, the souls "become 
heavenly light" (Horn. 1.4). Thus the "old man" is discarded and a 
new man is donned "having new eyes in place of the old, ears 
replacing ears, hands for hands, feet for feet" (Horn. 2.2). In other 
words: 

All who have put off the old and earthly man and from whom 
Jesus has removed the clothing of the kingdom of darkness have 
put on the new and heavenly man, Jesus Christ, so that once again 
the eyes are joined to new eyes, ears to ears, head to head, to be 
completely pure and bearing the heavenly image (Horn. 2.4). 

Paradoxically, this unity with the divine is described by 
Macarius as a state of "doubleness": once a person comes to God, he 
"becomes twofold (διπλοΰς)" 4 5 since "as you offer God any part of 
yourself, he himself shares with your soul similar aspects of his 
own being" (Horn. 15.22). This person is the Lord's "bride" who 
enters "into union with him so that he may interpenetrate it and 
be 'one spirit' with it" (Horn. 46.6). Thus Christians are "of another 
world, children of the heavenly Adam, a new race, children of 
the Holy Spirit, shining brothers of Christ, similar to their Father, 
the spiritual Adam" (Horn. 16.8). 

It is noteworthy that the Gospel of Thomas is also aware of the 
tradition which we saw in Macarius that this state of unity, when 
the two have been made one (L. 22), can be described in terms of 
"doubleness". Thus Logion 11 reads: "When you come to dwell in 
the light, what will you do?...When you become two, what will 
you do?". Even this language of doubleness suggests that salvation 
involves a reunion with one's divine image. 

(ii) Vision: 
Undoubtedly, the "images" referred to in Logion 84 belong to the 
early Jewish tradition of one's divine twin, guardian angel, or 
image from which one was separated as the result of Adam's Sin. 

4 3 Maloney , Pseudo-Macarius, 269 . 
4 4 Ibid., 256 . 
4 5 Dorries , Klostermann, and Kroeger , Macarios, 140 . 
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Reunification with this heavenly image is the soteriological goal. 
In Logion 84, however, this reunification is described in the terms 
of vision since this Logion states that one must see one's heavenly 
image or double. It seems that the emphasis on gaining a vision of 
one's image is to be associated with the traditions of Self-vision in 
Hermeticism and the Greek magical papyri. 

In the Hermetic tract, The Discourse on the Eighth and Ninth (NHC 
VI,6), we witness ascent followed by self-vision which brings 
about unity with the universal mind. There is a prayer that access 
be given into the eighth and ninth spheres in order to "see the 
form of the image that has no deficiency" (57.6-7). Then the 
mystagogue has his vision which he describes in the following 
terms: 

"For already from them the power, which is light, is coming to us. 
For I see! I see indescribable depths. How shall I tell you, my 
son?...How [shall I describe] the universe? I [am Mind and] I see 
another Mind, the one that [moves] the soul! I see the one that 
moves me from pure forgetfulness. You give me power! I see myself 
(fM&.Y epoei) ! I want to speak! Fear restrains me. I have found the 
beginning of the power that is above all powers, the one that has not 
beginning. I see a fountain bubbling with life. I have said, my son, 
that I am Mind. I have seen! (dvemdvY)...And I, Mind, understand 
( I I N O Y C fpNoei) " (57.29-58.22).4 6 

Subsequently, the initiate attains his ascent and vision and states 
that "I myself see this same vision in you" ( & . M O K f N ^ y eTeeieeco-
pidv M O Y C O T FT<ipda M O , H T K ) (59.27-28) and also describes this 
experiences in terms of a self-vision: "I see myself (frtdvY epoei)! " 

(60.32-61.1).47 Self-vision in this Hermetic text brings about unity 
with the universal mind. Thus seeing oneself is seeing Mind and 
understanding one's participation in it.4 8 

4 6 P . Dirkse , J . Brashler , an d D . M . Parrott , "Th e Discours e o n th e 
Eighth an d Ninth" , NagHammadi Codices V,2-5 and VI with Papyrus Berolinensis 
8502, 1 and 4, NHS 11 (ed. D. M. Parrott ; Leiden , 1979 ) 358-361. 

4 7 Ibid., 362-36 3 and 364-36 5 respectively. 
4 8 Simila r idea s ar e promote d i n th e Hermeti c tex t Poimandres. I n thi s 

tract, Herme s ha s a  visio n (C.H. 1.4-5) . Poimandre s interpret s fo r Herme s 
this vision : " I am th e ligh t yo u saw , mind , you r go d wh o existe d befor e th e 
watery natur e tha t appeare d ou t o f darkness...Thi s i s wha t yo u mus t know : 
that i n yo u whic h sees and hear s i s th e wor d o f th e lord , bu t you r min d i s 
god th e father ; the y ar e no t divide d fro m on e anothe r fo r thei r unio n i s 
life...In you r min d yo u hav e seen th e archetypa l form , th e preprincipl e tha t 
exists befor e a  beginnin g withou t end" . Th e poin t o f thi s tex t i s no t t o 
describe a  Self-visio n bu t th e ideolog y i s simila r t o tha t prescribe d i n th e 
Discourse on the Eighth and Ninth sinc e God i s identifie d wit h th e Self . Thu s th e 
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Corpus Hermeticum 13 as wel l contain s importan t descriptions of 
Self-vision an d it s meaning. In this chapter, Ta t has praye d tha t h e 
might b e taugh t abou t rebirth , wantin g to kno w abou t th e "wa y to 
be bor n again " (13.3) . Herme s say s tha t h e i s unabl e t o relat e 
anything t o thi s en d excep t t o shar e a  particula r visionar y 
experience whe n h e lef t hi s huma n bod y an d assume d "a n 
immortal body " (άθάνατον σώμα) (13.3) . Apparentl y this bod y is 
his spiritua l body . He i s no longe r "wha t I was before (εΐμι νΰν ούχ 
ό πρίν). I  have bee n bor n in mind" (13.3) . The human body  which 
can b e experience d throug h the sense s has disintegrated . The new 
Self doe s not hav e colo r or mass , nor ca n i t be touched . This Self 
that Herme s no w i s canno t b e see n b y anyon e wh o use s th e 
human eyes . Thu s Herme s explains : "No w you se e m e wit h you r 
eyes, m y child , bu t b y gazin g wit h bodil y sigh t yo u d o <not > 
understand wha t <I am>; I a m no t seen wit h suc h eyes , my child " 
(13.3). 

Tat i s frustrated an d state s that h e feel s lik e h e i s crazy because, 
unlike hi s teacher's Self-vision, h e ha s n o such vision : " I d o no t se e 
myself (έμαυτόν νΰν ούχ ορώ)" (13.4) . Herme s the n give s him 
more instructio n regardin g th e nee d t o cleans e one' s Sel f o f th e 
twelve evi l inclination s tha t tormen t th e "inne r perso n (τον 
ένδιάθετον άνθρωπον)", th e perso n whic h reside s i n th e bodil y 
prison (13.7) . These vice s disappear unde r th e influenc e of the te n 
powers o f God. Once thi s has happened , th e ne w spiritua l birt h i s 
possible an d wit h i t divinity : "M y child, yo u hav e com e t o kno w 
the mean s of rebirth. Th e arriva l o f the deca d set s in order a  birt h 
of min d tha t expel s th e twelve ; w e hav e bee n divinize d b y thi s 
birth (έθεώθημεν τη γενέσει)" (13.10). 

Thus Tat i s finally capabl e o f rejoicing i n a Self-vision : "Father , 
I se e th e universe and I  see mysel f in mind (τό παν ορώ και έμαυτόν 
έν τώ νοί)". Herme s declares : "This , m y child, i s rebirth " (13.13) . 
Moreover, thi s spiritual sel f cannot b e dissolved because, unlike th e 
sensible body , it is "immortal (άθάνατον)" (13.14). 

Associated wit h thes e idea s abou t Self-visio n i s th e theurgica l 
practice o f lecanomancy or bow l divination. 4 9 Th e Gree k magica l 

vision o f the Anthropos could b e interpreted to be a vision o f one's own Mind. 
4 9 O n bow l divination , se e R . Ganszyniec, "Λεκανομαντεία", Realencyclopde-

die der klassischen Allertumsxuissenschaft 1 2 (Pauly-Wissowa , 1925 ) 1879-89 ; F. 
Cumont, L'Egypte des astrologiies (Bruxelles , 1937) 161 ; J. Capart , "Le s ancien s 
Egyptiens pratiquaient-il s deja l a lecanomancie?" , Chronique d'Egypte 1 9 (1944) 
263; F. Cunen, "Lainpe et coupe magiques" , Symbolae Osloensis 36 (1960) 65-71 . 
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papyrus PG M 4.154-285 detail s th e procedur e throug h whic h on e 
contacts th e god , unite s wit h him , and receive s relevatio n fro m 
him. Th e papyru s state s tha t "yo u wil l observ e throug h bow l 
divination o n whateve r da y o r nigh t you want , i n whateve r plac e 
you want , beholdin g th e go d i n th e wate r an d hearin g a  voic e 
from th e go d whic h speak s i n verse s i n answe r t o whateve r yo u 
want."5" 

Apparently, th e deit y manifest s itsel f t o th e magicia n afte r th e 
magician lean s ove r th e bow l an d look s int o th e water . O n th e 
water, h e see s the reflectio n o f the deit y in place o f his own . This 
vision bring s abou t participatio n i n th e divin e natur e a s line s 
214-221 indicate:51 

" I hav e been united with th y sacred form . I  have bee n empowere d 
by thy sacred name . I  have received the effluenc e o f thy goodness , 
Lord, Go d o f gods , Kin g Daimon , oc00JtiO|i SouTorji TauavT i kaa> 
omaTiu". Whe n you have don e this , descend, havin g attained tha t 
nature, equal to God's, which is effected by this ritual union." 52 

It seem s tha t th e magician' s ow n reflectio n ha s bee n identifie d 
with th e deity's . Thus throug h thi s ritua l th e magicia n i s divinized. 

The practic e of lecanomancy and it s transformative effects filtere d 
into Judaism a s evidence d i n a tal e preserve d i n Joseph and Aseneth 
18. 5 3 A s Aseneth prepare s hersel f fo r he r weddin g and i s about t o 
wash he r face , sh e lean s over th e basi n an d regard s he r reflectio n 
on th e water . Wha t sh e see s i s hersel f transformed . Th e descrip -
tion o f her fac e i s reminiscent of the fac e o f an angel : "An d it was 
like th e su n an d he r eye s (were ) lik e a  risin g mornin g star..." . 

For a  comprehensiv e overvie w of Graeco-Roman revelator y divination, refe r t o 
T. Hopfner , Griechisch-aegyptischer Offenbarungszauber 1  and 2  (Leipzig , 1921-
1924), an d hi s article , "Mageia" , PW (14,1 ) 301-393 . O n th e mirro r a s a 
symbol i n Greek an d Gnosti c religion , see A . Delatte, La catoptromancie grecque 
et ses derives (Paris , 1932) . 

5 " Line s 164-166 . Trans, b y H. Betz , The Greek Magical Papyri in Translation 
Including the Demotic Spells (Chicago, 1986 ) 40 . 

5 1 O n this , see G . Quispel, 'Judaism , Judaic Christianit y and Gnosis" , The 
New Testament and Gnosis: Essays in honour of Robert McLachlan Wilson (eds . A . H. 
B. Loga n and A . J. M . Wedderburn ; Edinburgh, 1983) 56-57 . 

5 2 Eng . trans , b y M . Smith, Clement of Alexandria and a Secret Gospel of Mark 
(Cambridge, Mass. , 1973 ) 221. 

5 3 M . Philonenko , Joseph et Aseneth: Introduction, texte critique, traduction et 
notes, SP B 1 3 (Leiden , 1968 ) 19 3 n . 18,7 ; Se e als o R . Reitzenstein , Historia 
Monachorum und Historia Lausiaca. Eine Studie zur Geschichte des Mönchtums und der 
frühchristlichen Begriffe Gnostiker und Pneumatiker, FRLAN T 2 4 (Göttingen, 1916 ) 
247-254. 
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Aseneth behold s th e face o f a light-being wit h th e morning star as 
eyes.54 Whe n sh e sees her image o n the water, sh e sees hersel f 
transformed int o her angelic counterpart . 

Texts wit h Jewish-Christia n influence s ar e awar e o f the trans -
formative effect s o f lecanomancy a s well . A  conversio n stor y 
reported i n the Pseudo-Clementine Homilies 13.1 6 report s tha t the 
woman wh o is chast e i s "clothe d wit h hol y light" . Sh e i s de-
scribed as "radiant" and "int o a beautiful mirror doe s she look, int o 
God sh e gazes" . No t only i s she describe d a s a  light-bein g bu t 
when sh e looks at her own image , she sees God himself ! She has 
been transforme d int o the deity . 

We discove r a  simila r declaratio n in the second centur y Odes of 
Solomon 13 , The Ode is composed a s follows: 

Behold, the Lord is our mirror. 
Open (your ) eyes and see them in him. 
And lear n the manner o f your face, 
then announce praises to his Spirit. 
And wip e the paint from you r face, 
And lov e his holiness and put it on. 
Then you will be unblemished at all times with him. 

Looking int o the mirror, one sees the Lord. This vision is described 
in languag e o f transformation: seeing th e image of the Lor d i n th e 
mirror mean s tha t one has a new face o f divinity t o recognize; the 
old fac e mus t b e wiped awa y and the new hol y imag e pu t on; by 
doing so , one is purified an d can now be in the presence o f the 
Lord at all times. 

Comparable idea s are discovered i n the famous Syria n Hymn of 
the Pearl whic h i s embedded i n the Acts of Thomas. Whe n th e 
prince finall y return s hom e (h e ascend s t o th e Kingdo m o f 
Heaven), he receives a  garment: "Whe n I received it , the garment 
seemed to me to become lik e a mirror t o myself (112.76 ) and "the 
image o f the King o f Kings was embroidere d and depicted i n ful l 
all ove r it " (112.86). Here appear s the tradition tha t ther e reside s 
with Go d a heavenly imag e o f each individual . Whe n one gains a 
vision o f this image, one sees God himsel f an d thu s come s t o a ful l 
participation i n th e divin e nature , havin g gaine d knowledg e 
regarding one' s ow n divinity . 

5 4 Cf . PGM 4.3209-54 wher e th e reflection o n the water o f Aphrodite is 
described a s "light " an d "shinin g wit h fire" . 
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Interestingly, the experience of being transformed into a 
"Christian" is described in Pseudo-Cyprian, De montibus sina et sion 
13 s 5, as seeing "Christ in ourselves as in a mirror" for "he himself 
instructs and admonishes us in the epistle of John his disciple to 
the people: thus you see me in yourselves, as one of you sees 
himself in water or in a mirror". 

This is similar to a passage in Clement of Alexandria where the 
true Christian is described as adorning his soul before Christ who 
is his mirror; he must arrange his soul after Christ's image 
reflected there: 

For this is the true following of the Savior, when we seek after his 
sinlessness and perfection, adorning and regulating the soul before 
him as before a mirror and arranging it in every detail after his 
likeness ( Quis. Div. Salv. 21.7). 

According to Clement, the vision of the image of Christ is trans­
formational: when one looks into Christ's mirror, one sees the true 
image of oneself and one's soul can transform itself accordingly, 
achieving sinlessness and perfection. 

It is within this tradition that two passages from the Pauline 
letters belong: 1 Corinthians 13:12 and 2 Corinthians 3:18.S6 In the 
former passage, Paul uses the language of the mirror to describe 
the transformation which can be expected at the Eschaton, a trans­
formation which will involve the completion of knowledge. He 
says: 

Βλέπομεν γαρ άρτι δι ' έσόπτρου έν αϊνίγματι, τότε δέ πρόσωπον προς 
πρόσωπον, άρτι γινώσκω έκ μέρους, τότε δέ έπιγνώσομαι καθώς και 
έπεγνώσθην. 

For now we see in a mirror dimly, but then face to face. Now I 
know in part; then 1  shall understand fully, even as I  have been 
fully understood. 

According to Paul, one can expect when the Eschaton arrives, to 

5 5 G . Harte! , Cyprian of Carthage. Letters and Writings, CSE L 3 (Vienna , 1868 ) 
117. 

5 6 Refe r t o Reitzenstein, Historia Monachorum, 242-255 ; H. Achelis, "Kaptop-
tromantie be i Paulus" , Theologische Festschrift für G. Nathanael Bonwetsch zu 
seinem 70. Geburtstage (Leipzig, 1918 ) 56-63; P. Corssen, "Paulu s un d Porphyrios 
(Zur Erklärun g vo n 2  Ko r 3,18)" , ZNW 1 9 (1920 ) 2-10 ; J . Behm , "Da s 
Bildwort vo m Spiege l I.Korinthe r 13,12" , Reinhold-Seeberg-Festschrift 1  (ed. 
W. Koepp ; Leipzig , 1929 ) 315-342 ; N. Hugede, La metaphore du miroir dans les 
Epitres de saint Paul aux Corinthians (Neuchäte l an d Paris , 1957) ; Conzelmann, 
1 Corinthians, 226-228. 



170 CHAPTER SEVE N 

come fac e t o fac e wit h one' s Self . Thi s encounte r wil l bea r wit h i t 
gnosis in its fullest. Unfortunately , he does not tel l u s th e subjec t o f 
this knowledg e althoug h i t ma y ver y wel l includ e a  ne w Self -
understanding sinc e h e comment s tha t h e wil l understan d full y 
"even a s I  have been full y understood" . 

The transformativ e elemen t o f Self-visio n i s eve n mor e promi ­
nent i n 2 Corithians 3:18 : 

ή μ ε ΐ ς δέ πάντες άνακεκαλυμμένφ προσώπφ την δόξαν κυρίου 
κατοπτριζόμενοι την α υ τ ή ν εικόνα μεταμορφούμεθα άπό δόξης ε ι ς δόξαν 
καθάπερ άπό κυρίου πνεύματος. 

And w e all , with unveile d face , beholdin g i n a  mirro r th e Glor y o f 
the Lord , ar e bein g change d int o hi s likeness  fro m on e degre e of 
Glory to another. 

This passag e ha s receive d a n enormou s amoun t o f scholarl y 
attention. I t is my intent to focus solel y on th e moti f i n this passage 
that Christian s wh o see th e Glory , the n becom e th e Glory. 5 7 I t can 
be argue d tha t Pau l speaks here of the fac e t o face encounte r wit h 
one's Sel f i n a  mirro r b y implementin g th e middl e for m o f th e 
verb κατοπτρίζω whic h mean s "t o produc e one' s ow n imag e i n a 
mirror" o r "t o behol d onesel f i n a  mirror". 5 8 Thi s renderin g 
suggests tha t th e visio n i s a Self-visio n comparable t o thos e mirro r 
visions discusse d previously . Whe n on e see s onesel f i n a  mirror , 
one i s viewin g th e Lord' s Glory . Thi s visio n create s change , 
transforming th e person , degre e b y degree , into th e divin e Glor y 
which h e see s in th e mirror. 5 9 

5 7 Recently , A. F . Segal , Paul the Convert: The Apostolate and Apostasy of Saul 
the Pharisee (Ne w Haven an d London , 1990 ) 60 , note d tha t "Paul' s us e o f the 
language o f transformation ofte n goe s unappreciated " a s i s the cas e in 2  Cor 
3:18 wher e th e Christia n behold s th e kavod a s "i n a  mirro r an d ar e 
transformed int o hi s image" . O n possibl e connection s wit h bow l divination, 
see ibid., 323-32 4 n . 94 . I t ha s bee n argue d tha t th e mystica l beholdin g i n 2 
Cor 3:1 8 ha s bee n diveste d b y Pau l o f it s authenti c mystica l sense sinc e th e 
moment o f beholding , fo r Paul , i s primaril y Christia n worship . O n this , se e 
R. Bultmann , The Second Letter to the Corinthians (ed . E . Dinkier ; trans . R . A. 
Harrisville, Minneapolis , 1985 ) 96 . 
5 8 LSJ , "KaTOJipi^co"; cf . J. Dupont , "L e chretien , miroi r d e l a gloire divine 
d'apres 2 Cor. 111,18", RB 56 (1949) 394-395 ; Corssen, "Paulus und Porphyrios" , 
2-10; Hugede, Metaphoredu miroir, 52-62; Bultmann, Second Corinthians, 90ff . 

For th e translatio n "t o behol d a s i n a  mirror" , refe r t o L . L . Belleville , 
Reflections of Glory: Paul's Polemical Use of the Moses-Doxa Tradition in 2 Corinthians 
3.;-;S,JSNTSup 5 2 (Sheffield, 1991) 279 n. 3. 

For the translatio n "t o reflect", see ibid., 280-28 1 and n . 1  on both pages. 
5 9 Se e Reitzenstein , Historia Monachorum, 242-255 ; I . Hermann, Kyrios und 
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It i s interestin g tha t thi s experienc e i s connecte d wit h conver ­

sion her e rathe r tha n th e Eschato n sinc e Pau l proclaim s i n w . 

15-16 tha t "wheneve r Moses i s read a  vei l lie s over thei r minds ; bu t 

when a  ma n turn s t o th e Lor d th e vei l i s removed" . Thus , th e 

convert, wit h a n unveile d face , ca n no w behol d tha t hi s ow n Glor y 

is tha t o f th e Lord . Thi s glor y i s eve n mor e splendi d tha n th e 

glowing fac e of Moses (3:7ff. ; cf . Exod 34:28ff.)! 6() 

A passag e fro m th e Gospel of Philip 61.20-3 5 sum s u p th e 

primitive theoretica l basi s behind Self-vision : 

It i s no t possibl e fo r anyon e t o se e anythin g o f th e thing s tha t 
actually exis t unles s h e become s lik e them . Thi s i s no t th e wa y 
with ma n i n th e world : h e sees the su n withou t being a  sun ; an d h e 
sees the heave n an d th e eart h an d al l other things , bu t h e i s no t 
these things . Thi s i s quit e i n keepin g wit h th e truth . Bu t yo u sa w 
something o f that place , an d yo u became those things . You saw th e 
spirit, yo u became th e spirit . Yo u sa w Christ , yo u becam e Christ . 
You sa w [th e father , you ] shal l becom e father . S o [i n thi s place ] 
you se e everythin g an d [do ] no t [see ] yourself , bu t [i n that place ] 
you d o se e yoursel f - and wha t you see yo u shal l [become] . 

It appear s tha t Logio n 8 4 no t onl y witnesses t o primitiv e Jewis h 

notions o f one's heavenly doubl e o r guardia n ange l bu t als o t o th e 

Hermetic idea s that th e Self-visio n i s a  transformin g experienc e i n 

which on e partake s o f th e divin e nature . Moreover , i t ma y b e tha t 

the Hermeti c notio n o f Self-visio n ha d filtere d int o Judaism an d 

subsequently Christianit y prio r t o th e compositio n o f Logio n 8 4 

since th e Jewis h tex t Joseph and Aseneth, Christian literatur e includ ­

ing Paul , an d Gnosticis m allud e t o Self-vision . 

Pneuma (Munich , 1961 ) 55 ; H. Windisch, Der zweite KorintherbrieJ (Gottingen , 
19249) 128 ; C. Wagner, "Gotteserkenntni s i m Spiegel un d Gotteslieb e i n de n 
beiden Korintherbriefen" , Bijdragen 1 9 (1958 ) 380-381 . Bultmann , Second 
Corinthians, 95 , note s tha t "th e meanin g i s no t tha t w e ar e change d int o a 
'likeness' o f th e Kyrios , bu t rathe r tha t w e ar e mad e lik e hi s essence , thu s 
also become δόξα...we ar e change d int o that whic h w c behold". Cf . Rom 8:29 ; 
Phil. 3:21 . Thus, Bultman n understands th e visio n t o b e tha t o f the "essence" 
not th e "form" . 

Paul doe s no t hav e t o b e relyin g exclusivel y on th e Hellenisti c concept o f 
transformation b y vision , however , sinc e transformationa l vision s ar e no t 
uncommon i n Jewis h apocalypti c an d mystica l texts , no r i s lecanomancy 
unknown t o Judaism. 

6 0 Accordin g to W . C . va n Unnik , "'Wit h Unveile d Face' , a n Exegesi s of 
2 Corinthian s ii i 12-18" , NT 6  (1963 ) 167 , Christian s ar e "permanentl y i n 
the sam e situatio n whic h Moses , accordin g t o Exod . xxxi v onl y temporarily 
enjoyed" becaus e "the y no w reflec t th e glor y o f God" . I  follo w Bultmann , 
however, i n renderin g th e ver b "t o behol d onesel f i n a  mirror " rather tha n 
"to reflect" . 
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3) Conclusion: 

The weldin g of Judaism an d Hermeticis m allow s for a  fascinatin g 
interpretation o f Logio n 84 . Whe n yo u se e you r corporea l bodil y 
likeness, yo u ar e pleased . Bu t th e encounte r wit h you r heavenl y 
Self, you r imag e o r angeli c counterpart , wil l b e a  heav y burde n t o 
carry; a s th e tex t says , "Ho w much yo u wil l hav e t o bear" . Thi s i s 
reminiscent o f Logion 1 1 which describe s this meetin g i n term s of 
"doubleness", asserting , "whe n yo u becom e two , wha t wil l yo u 
do?" The text s do no t tel l u s why this experience wil l b e s o difficult . 
But i t i s imaginable tha t meetin g one' s own perfection , one' s own 
divine double , fac e t o fac e coul d b e a  traumati c experience . I t i s 
clear, however , tha t thi s encounte r i s a visionary experience. And , 
since wha t yo u behold , yo u become , whe n yo u behol d you r 
divine counterpar t o r image , you are transforme d int o that Glory . 
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CHAPTER EIGH T 

THE BACKGROUN D AND THEOLOG Y OF THOMAS 
IN SUMMAR Y 

1) Thomas' Background Re-envisioned: 

I bega n thi s monograp h b y arguin g tha t th e evidenc e fo r th e 
Gnostic origin s of the Gospel of Thomas is not based on th e historical 
reconstruction o f mytholog y exclusive to Gnosticis m bu t rathe r a 
general Hellenisti c belie f i n th e divinit y o f the Sel f an d it s retur n 
to it s divine origin. So , i t can b e reasonably concluded that , because 
this mytholog y i s no t exclusiv e t o Gnosticism , it s presenc e i n th e 
Gospel of Thomas doe s no t guarante e Gnosti c affiliations . Furthe r 
analysis yield s th e fac t tha t Thomas' theolog y bear s shar p differ -
ences whe n compare d t o actua l Gnosti c doctrin e particularl y i n 
the area s o f the pre-mundan e Fal l an d theologica l dualism . More -
over, i t was shown tha t a t leas t in the case of Logion 5 0 where ther e 
are clea r Gnosti c parallels , th e Gnosti c author s ha d redacte d eithe r 
Thomas' sayin g o r on e simila r t o i t fo r thei r ow n theologica l pur -
poses. Thi s suggest s tha t Thomas ma y hav e impacte d Gnosticis m 
rather tha n vic e versa. 

This situatio n justifie d searchin g elsewher e fo r a n explanatio n 
of Thomas' background , particularl y i n th e cas e o f those esoteri c 
sayings which hav e been use d i n th e pas t b y scholars a s evidenc e 
for Thomas' Gnostic affiliations . Detailed analyses of these Logia in 
Parts Two and Thre e demonstrate d tha t the y ar e affiliate d wit h th e 
esoteric traditio n o f earl y Jewis h mysticis m whic h taugh t 
pre-mortem ascen t t o an d visio n of the enthrone d deity . Moreover , 
echoes o f Hermeti c an d encratit e teaching s ar e heard , a s well , i n 
several o f these Logia. 

The complexit y o f thi s backgroun d t o Thomas suggests tha t G . 
Quispel's source-critica l analysi s o f Thomas shoul d b e reassessed . 
As alread y mentioned , Quispe l posite d thre e separat e sources fo r 
Thomas: a Jewish-Christian, a n encratite , an d a  Hermeti c source. 1 

1 Se e hi s lates t summar y o f his position , "Th e Gospel of Thomas Revisited" , 
Colloque International sur les Textes de Nag Hammadi, Quebec, 22-25 aoüt 1978, 
Bibliotheque Copt e d e Na g Hammadi 1  (B. Barq; Quebec and Louvain , 1981) 
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He i s slightl y reluctan t t o labe l th e Jewish-Christia n source , 
although h e prefer s th e Gospel of the Nazorees? The encratit e sourc e 
is probabl y the Gospel of the Egyptians, whil e th e Hermeti c source is 
a paga n gnomolog y which h e doe s not name . 

In orde r t o demonstrate literary dependence o f one sourc e upon 
another i t i s necessar y t o sho w parallelism s betwee n cluster s o f 
materials i n th e tw o document s o r identica l wordin g o f som e 
length. Thus , t o spea k o f specifi c text s a s source s fo r Thomas i s 
dangerous sinc e th e Gospel of the Egyptians an d th e Gospel of the 
Nazorees ar e fragmentary . W e hav e n o sequenc e o f saying s i n 
these fragmentar y text s t o compar e wit h Thomas' sequence a s we 
do, fo r instance , wit h Matthe w and Luk e who ca n b e see n t o b e 
relying generall y o n Mark' s sequence . W e ca n als o demonstrat e 
that Matthe w and Luk e were independentl y editin g the Q  sourc e 
since w e fin d non-Marka n paralle l saying s i n cluster s an d identi -
cal wordin g at lengt h i n non-Markan materia l in both gospels . 

Thus, withou t a  cluster of parallel saying s o r identica l wording , 
Thomas' literar y dependence o n th e Nazoraean gospel ca n no t b e 
demonstrated wit h certainty . And , pointing to similaritie s in on e 
saying i n th e Gospel of the Egyptians (Clem . Alex., Strom. 3.13.92 ) 
and i n Thomas (L. 22 and 37) , for example, i s not sufficient to posit 
the forme r a s a  literary source for the latter. 3 I n fact, i f we compar e 
and contras t th e "parallel " saying in th e Gospel of the Egyptians wit h 
that i n Thomas, w e discove r tha t th e sayin g a s preserve d b y 
Clement o f Alexandria i s found i n tw o separate Logi a i n Thomas: 
Logion 22 and Logion 37. 

When Salom e aske d whe n sh e woul d kno w th e answe r t o he r 
questions, th e Lor d said , When you have trampled on the garment of 
shame, and when the two become one and the male with the female (is) 
neither male nor female (Strom. 3.13.92). 

His disciple s said , "Whe n wil l yo u becom e reveale d t o u s an d 
when shal l w e se e you? " Jesus said , "When you disrobe without being 
ashamed and take up your garments and place them under your feet like little 
children and tread on them, then [yo u will see ] th e So n o f the Livin g 
One, and yo u will no t be afraid " (L. 37). 

239-266. 
2 Earlie r i n hi s career , Quispe l argue d tha t th e Jewish-Christia n sourc e 

was the Gospel of the Hebrews; se e "Som e Remark s o n th e Gospe l o f Thomas" , 
NTS 5  (1959 ) 289 , an d '"Th e Gospe l o f Thomas ' an d th e 'Gospe l o f th e 
Hebrews'", NTS 12 (1966) 371-382. 

3 Quispel , "Thomas Revisited", 256-257. 
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They said to him, "Shall we then, as children, enter the King­
dom?" Jesus said to them, "When you make the two one, and when 
you make the inside like the outside and the outside like the inside, 
and the above like the below, and when you make the male and the 
female one and the same, so that the male not be male nor the female female, 
and when you fashion eyes in place of an eye, and a hand in place 
of a hand, and a foot in place of a foot, and a likeness in place of a 
likeness, then you will enter [the Kingdom]" (L. 22). 

It is, perhaps, possible that the author of the Gospel of Thomas 
split the saying in the Gospel of the Egyptians, then dispersed and 
elaborated upon it in two different areas of his text. If this is argued, 
then the author's reason for so doing must be determined and 
explained. 

I suggest that it is much more plausible that Thomas and the 
Gospel of the Egyptians had access to a similar sayings tradition 
which had an encratite orientation rather than positing the Gospel 
of the Egyptians as a source for Thomas. This is supported by the fact 
that the form in which Thomas preserves Logion 37 and Logion 22 
is more primitive than that set forth in the Gospel of the Egyptians. 
Note that the saying as is recorded in the Gospel of the Egyptians 
consists of the prostasis only. The original apodosis which may be 
reconstructed from Salome's question in Strom. 3.9.64, "then you 
will not die", has been removed from the saying proper and has 
been used to create an introductory question set forth by Salome 
which seems to have been, "When will I know the answer to my 
questions?" The author used part of the Jesus saying in order to 
create a dialogue out of that saying. 

Logion 37 and Logion 22, however, have not experienced this 
division. The apodosis and the prostasis appear in full in both 
sayings. When the author of Thomas wanted to create a dialogue, 
he chose to leave the Jesus saying intact while creating an intro­
ductory question using the words in the Logia. This is seen in both 
Logion 37 and 22. Thus the disciples introduce Logion 37 by 
asking, "When will you become revealed to us and when will we 
see you?" In Logion 22 the disciples ask, "Shall we then, as chil­
dren, enter the Kingdom?" But in both these cases, the complete 
Logion follows. It would seem that the author of the Gospel of 
Thomas knows of a more complete form of the Logia than the 
author of the Gospel of the Egyptians. 

I present the following as a simplified diagram of this particular 
situation: 
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Jesus Traditions 
(oral an d written sources) 

i i 
Gospel of Thomas Gospel of the Egyptians 

Moreover, ofte n th e Hermeti c strain s i n Thomas hav e bee n 
informed b y Judaism. Thus , fo r instance , w e foun d tha t bot h 
Hermeticism an d Jewis h tradition s ha d impacte d Logio n 50 . As 
in Hermeticism , th e Ligh t i s describe d a s self-generated . An d 
Hermetic motif s o f "movement" an d "rest " ar e present . Bu t these 
concepts ar e welde d wit h Jewish motif s o f "childre n of light " an d 
"elect o f th e livin g Father " a s wel l a s Jewish exegetica l tradition s 
involving th e creatio n storie s i n Genesis . Th e cas e i s simila r wit h 
Logion 49 , wher e th e Hermeti c concep t o f returnin g t o one' s 
origins i s coupled with th e Jewish notio n o f entering the Kingdom . 
Similarly, i n Logio n 1 9 th e Jewish concep t o f Paradis e an d th e 
trees i s interprete d b y the Hermeti c moti f o f th e fiv e virtue s an d 
vices. W e sa w tha t thi s blendin g o f Hermeticis m wit h Judais m 
was quite prominent in Thomas' Logia i n general . 

The difficult y o f identifyin g eac h Logio n wit h a  specifi c tradi -
tion i s accentuated whe n tryin g t o argue tha t Thomas had a  Jewish-
Christian sourc e distinc t from a n encratit e source . A s my researc h 
suggests, Jewish-Christian an d encratit e tradition s are bot h foun d 
in Logio n 2 7 where Sabbat h observatio n i s connected wit h worl d 
abstinence. Additionally , earl y Jewish mystica l tendencie s influ -
enced thi s Logio n too : Sabbat h observatio n an d encratis m wer e 
prerequistes fo r the visionary experience. Yet , according to Quispel, 
Logion 2 7 belong s t o th e Jewish-Christian Gospel of the Nazorees bu t 
not t o the encratite Gospel of the Egyptians.4 

It woul d see m rathe r tha t th e encratis m i n Thomas is a tendenc y 
connected wit h th e Jewish-Christian s an d wit h th e exegetica l 
tradition associate d wit h th e firs t chapter s o f Genesi s i n whic h 
these Jewish-Christians wer e fluent . Earl y Jewish mystica l ascen t 

Quispel, "Thomas Revisited" , 265 . 
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preparations ar e als o associate d wit h encratit e practice s i n th e 
Gospel of Thomas. Hermeticism' s negativ e vie w o f th e bod y ma y 
also b e connecte d wit h th e encratit e perspectiv e prevalen t i n thi s 
gospel. Muc h mor e wor k needs to be don e o n th e phenomeno n o f 
encratism an d it s connection s wit h variou s Jewish , Christian , 
Greco-Roman, an d Gnosti c movement s i n th e ancien t world . 

This investigatio n suggest s tha t th e exac t distributio n of th e 
Logia i n Thomas among differen t source s ma y b e impossible . I t is 
probable, however , a s Quispe l argues , tha t Thomas had acces s to 
more tha n on e source , sinc e thi s gospe l contain s doublet s (L . 101 
and 55 ; 106 and 48 ; 5 and 6 ; cf. 113 and 51). 5 Two of these doublets , 
Logia 10 1 and 55 , and Logi a 10 6 and 48 , are especiall y interestin g 
to th e presen t discussion.  Logio n 10 1 i s seen t o hav e a n encratit e 
emphasis when compared t o it s twin Logio n 5 5 since i t proclaims a 
negative vie w of human procreation: 6 

Whoever doe s no t hat e hi s fathe r an d hi s mothe r a s I  d o canno t 
become a  disciple to me. And whoever does not lov e his father an d 
his mother a s I  do canno t becom e a  [disciple ] t o me . Fo r m y mo -
ther [gav e m e falsehood] , bu t [my ] true [mother ] gave me lif e (L . 
101). 

Whoever does not hate hi s father an d hi s mother canno t becom e a 
disciple t o me . An d whoever doe s no t hat e hi s brothe r an d sister s 
and tak e u p hi s cross in my way will no t b e worth y of me (L . 55). 

The sam e i s true o f Logion 10 6 an d it s double , Logio n 48 , wher e 
Logion 10 6 stresses the encratit e notio n of the two becoming one: 7 

When yo u mak e th e tw o one , yo u wil l becom e th e son s o f man , 
and whe n yo u say , "Mountain , move away" , i t wil l mov e awa y (L . 
106). 

I f tw o make peac e wit h eac h othe r i n one house , the y wil l sa y t o 
the mountain , "Mov e away", an d i t wil l mov e awa y (L . 48). 

Because of the encratit e orientatio n of these doublet sayings , i t may 
be argue d tha t a t leas t on e o f the source s for Thomas' sayings wa s 
more encratite tha n th e other(s) . 

It seem s that , beyon d th e fac t tha t Thomas had acces s to mor e 
than on e source , th e mos t w e can determin e ar e th e traditions, be 

5 Quispel , "Some Remarks" , 286-289 ; idem, "Thomas Revisited" , 224. 
6 Quispel , "Thomas Revisited" , 257; idem, "Som e Remarks" , 287-288 ; idem, 

"Encratism", 78-79 . 
7 Quispel , "Som e Remarks" , 287-288 . 
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they i n ora l o r writte n form , behin d Thomas sources . These tradi -
tions includ e a  typ e o f Hermeticis m simila r t o tha t foun d i n 
Poimandres o r Zosimus , a  Hermeticis m whic h ha s bee n informe d 
by Judaism . Additionally , encratis m an d earl y Jewis h mysticis m 
impacted som e of Thomas' Logia . 

2) Thomas' Mystical Soteriology: 

The combinatio n o f these traditions , which wer e majo r current s i n 
the ancien t Christia n world , make s fo r a  fascinatin g ideolog y i n 
the Gospel of Thomas. Thomas present s a  mystica l soteriologica l 
model wher e i t i s necessar y fo r eac h individua l t o see k hi s ow n 
salvation b y first  preparin g himsel f properl y fo r hi s visio n quest . 
This preparatio n i s intende d t o purif y th e individua l an d consist s 
of takin g on a n encratit e lifestyle . 

Theologically, encratis m i s th e avenu e b y whic h th e Thoma -
sites believe d tha t the y ha d literall y overcom e th e si n o f th e first 
man. B y maintaining celibac y an d rejectin g marriag e i n favo r o f 
singlehood, the y fel t tha t the y wer e "fastin g fro m th e world" . 
They ha d becom e th e blesse d "littl e children " innocent o f sex wh o 
were abl e t o reente r Paradise . The y wer e th e purifie d one s wh o 
had returne d t o Paradise an d th e sinles s state o f the androgynou s 
prelapsarian Man . The y wer e no w lik e th e angel s wh o "stand " 
before God' s Throne. 

Once th e perso n ha s bee n purified , h e work s to ascend int o th e 
heavenly realms , successfull y makin g hi s wa y pas t th e terrifyin g 
angels wh o guar d th e sacre d sphere . Th e metho d o f ascen t 
included th e memorizatio n an d repetitio n o f correct informatio n 
about th e aspirant' s origi n an d identit y when h e wa s confronte d 
by thes e angels . 

The mystic' s ultimat e goal , however , i s to se e God . Because th e 
visio Dei function s a s th e transformativ e experienc e whic h serve s to 
immortalize th e individual , th e Thomasite s hav e preserve d a 
saying o f Jesus i n whic h h e command s the m t o b e mystics : t o 
seek t o se e Go d o r hi s hypostasi s i n thei r lifetimes . Without thi s 
experience, the y coul d onl y expec t death . Thus , fo r th e Thoma -
sites, salvatio n hinge s o n th e visio Dei. 

The mystica l encounte r wit h th e divinit y i s als o describe d b y 
the Gospel of Thomas a s a  visio n an d reunio n wit h one' s heavenl y 
image, th e imag e whic h the y probabl y believe d ha d bee n los t 
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when Ada m sinned . Th e visio n o f th e heavenl y doubl e wa s 
actually a  visio n o f Go d whic h transforme d th e perso n int o th e 
divinity upo n who m h e ha d gazed . 

This experienc e wa s associate d wit h Self-knowledge : when on e 
had gaine d th e knowledg e o f one's divin e Sel f an d th e nothing -
ness of the bod y and th e materia l world, on e wa s transposed fro m 
mortality t o immortality . One' s tru e origi n wa s fro m th e "Light " 
which manifeste d itsel f throug h th e form s o f th e angel s int o 
humans. Thes e human s wer e th e elec t o f the Fathe r an d eventual -
ly woul d retur n t o him . Their sig n o r verificatio n o f thei r origi n 
and ultimat e destin y wa s thei r knowledg e tha t eve n thoug h the y 
participate i n the "movement " of the create d order , the y also share 
in th e blessed stat e of the immobilit y or "rest " of God. 

Thus, whe n the y ascended , thi s knowledg e insure d the m saf e 
passage int o th e divin e realm . Moreover , a s the y ascended , the y 
stripped themselve s o f th e materia l body  an d it s vices . Onc e i n 
Paradise, the y woul d pu t o n th e ne w bod y o f the five  virtues ; they 
would encounte r thei r heavenl y imag e an d fashio n "eye s in plac e 
of a n eye , an d a  hand i n place o f a hand, an d a  foo t i n place o f a 
foot, an d a n imag e i n plac e o f an image" . I n s o doing , they wer e 
admitted t o the citizenship of the Kingdo m an d lif e everlasting. 

http://barnascha.narod.ru
http://khazarzar.skeptik.net
a
Text Box





BIBLIOGRAPHY 

Achelis, H , "Kaptoptromanti e be i Paulus" , Theologische Festschrift für G. 
Nathanael Bonwetsch zu seinem 70. Geburtstage (Leipzig , 1918 ) 56-63. 

Adam, A. , "Grundbegriff e de s Mönchtum s i n sprachliche r Sicht" , ZKG 65 
(1953/54) 209-39. 

Alberry, C . R. C., A Manichaean Psalm-Book Part II. Manichaean Manuscripts in 
the Chester Beatty Collection 2 (Stuttgart, 1938). 

Alexander, P . S. , "Th e Historica l Settin g o f th e Hebre w Boo k o f Enoch," JJS 
28 (1977) 156-180. 
, "3 (Hebrew Apocalypse of) Enoch", OTP 1 (1983) 223-315. 

Amidon, P . R. , The Panarion of St. Epiphanius, Bishop of Salamis. Selected Passages 
(New York an d Oxford , 1990) . 

Anderson, F. I . , " 2 (Slavonic Apocalypse of) Enoch" , OTP 1 (1983) 91-221. 
Anderson, G. , "Celibac y o r Consummatio n i n th e Garden ? Reflection s o n 

Early Jewish an d Christia n Interpretations o f the Garde n o f Eden", HTR 
82 (1989) 129-130. 

Arnold-Döben, V. , Die Bildersprache des Manichäismus, Arbeitsmaterialie n zu r 
Religionsgeschichte 3  (Köln, 1978) . 

Attridge, H. , "Appendix: The Gree k Fragments" , Nag Hammadi Codex 11,2-7 
together with XII,2 Brit. Lib. Or. 4926 (1), and P. Oxy. 1, 654, 655 1: Gospel 
According to Thomas, Gospel According to Philip, Hypostasis of the Archons, and 
Indexes, NHS 20 (Leiden, 1989) 96-128. 

Aune, D . E., "Th e Apocalyps e o f John an d Graeco-Roma n Revelator y Magic" , 
NTS 33 (1987) 481-501 . 

Baarda, T. , "Thoma s an d Tatian" , Early Transmission of the Words of Jesus: 
Thomas, Tatian and tht Text oj the New Testament (eds . J. Helderma n an d S . 
J. Noorda ; Amsterdam, 1983 ) 37-49 . 
, '"I f yo u do not Sabbatize the Sabbath...' . The Sabbath as God or World in 
Gnostic Understandin g (Ev . Thom. , Log . 27)" , Knowledge of God in the 
Graeco-Roman World, EPRO (eds . R . va n de n Brock , T . Baarda , an d J . 
Mansfeld; Leiden , 1988 ) 178-201. 

Babbitt, F . C. , Plutarch's Moralia 2 , LC L 222 (Cambridge , Mass. , 192 8 an d 
reprints). 

Bacher, W. , Die Agada der palästinensischen Amoräer 1 (Strassburg, 1892) . 
Baker, A. , "Pseudo-Macarius and th e Gospel of Thomas", VC 18 (1964) 215-225 . 

, '"Fastin g to the World'" , JBL 84 (1965 ) 291-294 . 
, "Th e 'Gospe l o f Thomas ' an d th e Syria c 'Libe r Graduum'" , NTS 1 2 
(1965/66) 49-55. 

Baynes, C. A., A Coptic Gnostic Treatise contained in the Codex Brucianus [Bruce MS. 
96. Bod. Lib. Oxford]. A Translation from the Coptic: Transcript and Commentary 
(Cambridge, 1933) . 

Bauer, J. , "Da s Thomas-Evangeliu m i n de r neueste n Forschung" , Geheime 
Worte Jesu: Das Thomas-Evangelium (eds . R . Gran t an d D . Freedman ; 
Frankfurt, 1960 ) 182-205 . 
,. "The Synopti c Tradition i n the Gospe l o f Thomas", SE 3, TU 88 (Berlin , 
1964) 314-317. 

Beck, E. , "Ei n Beitra g zur Terminologi e des älteste n syrische n Mönchtums" , 
Antonius Magnus Eremita, Studi a Anselmiana 38 (Rome, 1956 ) 254-267. 

Beckwith, R . T. , "Th e Prehistor y an d th e Relationshi p o f th e Pharisees , 
Sadducees, and Essenes: A Tenative Reconstruction", RevQ_ 11 (1982) 3-46. 



184 BIBLIOGRAPHY 

Behm, J. , "Da s Bildwor t vo m Spiege l I.Korinthe r 13,12" , Reinhold- Seeberg-
Festschriß 1  (ed. W. Koepp; Leipzig , 1929) 315-342 . 

Belleville, L . L. , Reflections of Glory: Paul's Polemical Use of the Moses-Doxa 
Tradition in 2 Corinthians 3.1-18, JSNTSup 52 (Sheffield, 1991) . 

Berthelot, Μ., Collection des Anciens Alchimistes Crecs 3 (Paris , 1888) . 
Betz, H . D „ "Th e Delphi c Maxi m ΓΝΩΘΙ ΣΑΥΤΟΝ i n Hermeti c Interpre ­

tation", HTR 63 (1970) 465-484 . 
, "Th e Delphi c Maxim  'Kno w Yoursel f i n th e Gree k Magica l Papyri" , 
HR21 (1981 ) 157-158 . 

, The Greek Magical Papyri in Translation Including the Demotic Spells (Chicago, 
1986). 

Bianchi, U. , Le Origini dello Gnosticismo. Colloquio di Messina 13-18 Aprile 1966. 
Testi e Discussioni, Studie s i n th e Histor y o f Religions , NumenSup 1 2 
(Leiden, 1967) . 
, " A propo s d e quelque s discussion s recente s su r l a terminologie , l a 
definition e t l a m6thod e d e l'etud e d u gnosticisme" , Proceedings of the 
International Colloquium on Gnosticism, KVHAH , Filol.-filos . ser . 1 7 
(Stockholm, 1977 ) 16-26 . 
, "Th e Religio-Historica l Relevance o f L k 20:34-36" , Studies in Gnosticism 
and Hellenistic Religions, presented to Gilles Quispel on the Occasion of his 65th 
Birthday, EPR O 9 1 (eds . R . va n de n Broe k an d M . J. Vermaseren ; 
Leiden, 1981 ) 31-37 . 

Bietenhard, Η. "όνομα, etc.", TDNT 5  (1967 ) 268-269 . 
Black, M., The Scrolls and Christian Origins, BJ S 48 (Chico , 1961) . 

, "Th e Traditio n o f Hasidaean-Essen e Asceticism : It s Origin s an d 
Influence", Aspects du Judeo-Christianisme (Paris , 1965 ) 19-33 . 

Blanco, A . G. , "Hermeticism . A  Bibliographica l Approach" , ANRW 2.17. 4 
(New York, 1984) 2253-2257 . 

Blenkinsopp, J., Prophecy and Canon: A Contribution to the Study of Jewish Origins 
(Notre Dame, 1977) . 

Blonde, G. , "Encratisme" , Dictionnaire de Spiritualite 4  (eds . M . Viller, F . 
Cavallera, an d J . D e Guibert ; Paris , 1960 ) 628-642 . 

Blumenthal, D . R. , Understanding Jewish Mysticism: A Source Reader: The 
Merkabah Tradition and the Zoharic Tradition 1  (Ne w York , 1978) . 

Böhlig, Α., and Wisse , F. , The Gospel of the Egyptians, NH S 4  (Leiden , 1975) . 
Bolgiani, F. , "L a tradizion e eresiologic a sull'encratismo , I I . La confutazion e 

di Clement e d i Alessandria", AAST 9 6 (1961-1962 ) 537-664 . 
Bonsirven, J., Lejudaisme Palestinien 2  (Paris , 1935) . 
Borgen, P. , Bread From Heaven, NTSu p 1 0 (Leiden , 1965) . 

, "God' s Agen t i n th e Fourt h Gospel" , Religions in Antiquity, Essays in 
Memory of Erwin Ramsdell Goodenough, Studie s i n th e Histor y o f Religion s 
14 (ed. J. Neusner; Leiden, 1968 ) 148 . 
, "Som e Jewis h exegetica l tradition s a s backgroun d fo r So n o f Ma n 
sayings in John's Gospel (Joh n 3:13-1 4 and context)" , ETL (1977 ) 243-58 . 
, "Phil o o f Alexandria . A  Critica l an d synthetica l surve y o f researc h 
since Worl d Wa r I I " , ANRW 2.21. 1 (Berlin , 1984) 98-154 . 

Bousset, W., "Die Himmelsreise de r Seele" , ARW 4  (1901 ) 136-169 . 
, "Ein e judisch e Gebetssammlun g i m siebente n Buc h de r Apostolische n 
Konstitutionen," Wilhelm Bousset, Religionsgeschichtliche Studien, NTSu p 5 0 
(ed. A. F. Verheule; Leiden , 1979 ) 231-286 . 

, Die Religion des Judentums im spathellenistischen Zeitalter, HNT 2 1 (3r d ed . H . 
Gressman; Tübingen, 1926) . 

Boyance, P. , "Le s deu x demon s personnel s dan s L'Antiquit e Grecqu e e t 
Latine", RP 59 (1935 ) 189-202 . 

Brandenburger, Ε., Adam und Christus, WMAN T 7  (Neukirchen , 1962 ) 68-157 . 



BIBLIOGRAPHY 185 

Brandt, W. , Mandäische Schriften (Göttingen , 1893) . 
Brehier, E. , Les idees philosophiques et religieuses de Philon d'Alexandrie (Pari s 

1908). 
Breslin, J., A Greek Prayer (Malibu , n.d.) . 
Broek, R. van den , an d Quispel , G. , Corpus Hermeticum (Amsterdam , 1991) . 
Brown, Pa. , "Th e Sabbat h and th e Wee k i n Thomas 27", NT 34 (1992 ) 193 . 
Brown, Pe. , The Body and Society: Men, Women, and Sexual Renunciation in Early 

Christianity, Lecture s o n th e Histor y of Religions 1 3 (Ne w York, 1988) . 
Buckley, J. J., "A n Interpretation o f Logion 11 4 in The Gospel of Thomas", NT 27 

(1985) 245-272 . 
Budge, E . A . Wallis , The Book of the Dead: The Papyrus of Ani, Scribe and 

Treasurer of the Temples of Egypt, About B.C. 1450 1  an d 2  (Ne w Yor k an d 
London, 1913). 

Bultmann, R. , "Zu r Geschicht e de r Lichtsymboli k i m Altertum" , Exegetica. 
Aufsätze zur Erforschung des Neuen Testaments (ed . E . Dinkier ; Tübingen, 
1967) 323-355 . 

, The Gospel of John. A Commentary (trans . G . R . Beasley-Murray , R . W . N . 
Hoare, an d J. K . Riches; Philadelphia , 1971) . 
, The Second Letter to the Corinthians (ed . E . Dinkier ; trans . R . A . 
Harrisville; Minneapolis , 1985) . 

Capart, J. , "Le s ancien s Egyptien s pratiquaient-il s dej ä  l a lecanomancie?" , 
Chronique d'Egypte 19 (1944) 26 3 plus photos on face page. 

Casey, R . P. , The Excerpta ex Theodoto of Clement of Alexandria, S D 1  (London , 
1934). 

Cerfaux, L. , and Garitte , G. , "Le s parabole s d u Royaum e dan s L'Evangil e d e 
Thomas", Museontd (1957 ) 307-327 . 

Chadwick, H. , "St. Pau l an d Phil o of Alexandria", BJRL 4 8 (1966 ) 286-307 . 
Charles, R. H. , The Apocrypha and Pseudepigrapha of the Old Testament 2  (Oxford , 

1913 an d reprints) . 
Charlesworth, J . H. , The Old Testament Pseudepigrapha 1  and 2  (Ne w York, 198 3 

and 1985) . 
, "History of the Rechabites" , OTP 2  (1985 ) 443-461. 

Chavannes, E. , an d Pelliot , P. , Un traite manicheen retrouve en Chine (Paris , 
1912). 

Chernus, I . , "Visions of God i n Merkabah Mysticism" , JSJ 13 (1982 ) 123-146 . 
Cohen, J. D. , From the Maccabees to the Mishnah (Philadelphia , 1987) . 
Cohen, M . S. , The Shi'ur Qomah: Texts and Recensions, Text e un d Studie n zu m 

Antiken Judentum 9  (Tübingen, 1985) . 
Collins, J . J. , The Apocalyptic Vision of the Book of Daniel, HS M 1 6 (Missoula , 

1977). 
Colpe, C. , "Di e 'Himmelsreis e de r Seele ' ausserhal b un d innerhal b de r 

Gnosis," Le Origini dello Gnosticismo, Colloquio dt Messian 13-18 Aprile 1966, 
Studies i n th e Histor y o f Religions , NumenSup 1 2 (ed . U . Bianchi ; 
Leiden, 1967 ) 429-447 . 
, "Daena , Lichtjungfrau , zweit e Gestak : Verbindungen un d Unterschied e 
zwischen zarathustrische r un d manichäische r Selbst-Anschauung" , 
Studies in Gnosticism and Hellenistic Religions, presented to Gilles Quispel on the 
Occasion of his 65th Birthday, EPR O 9 1 (eds . R . va n de n Broe k an d M . J . 
Vermaseren; Leiden , 1981 ) 58-77 . 

Colson, F . H. , and Whitaker , G . H„ Philo 1 , LCL 226 (Cambridge , Mass. , 192 9 
and reprints) ; Philo 2 , LC L 227 (Cambridge , Mass. , 192 7 an d reprints) ; 
Philo 3 , LC L 247 (Cambridge , Mass. , 193 0 and reprints) ; Philo 5 , LCL 275 
(Cambridge, Mass. , 193 4 an d reprints) ; Philo 9 , LC L 363 (Cambridge , 
Mass., 194 1 an d reprints) . 

Connolly, R . H. , "Aphraates an d Monasticism" , JTS 6 (1905) 522ff . 



186 BIBLIOGRAPHY 

Conzelmann, Η., "φως, etc." , TDNT 9  (1974 ) 310-358 . 
, 1 Corinthians: A Commentary on the First Epistle to the Corinthians, Hermenei a 
- A  Critica l an d Historica l Commentar y o n th e Bibl e (trans . J . Leitch ; 
bib. an d refs . J. Dunkly ; ed. G . MacRae; Philadelphia , 1975) . 

Copenhaver, B . P. , Hermetica: The Greek Corpus Hermeticum and the Latin Asclepius 
in a New English Translation, With Notes and Introduction (Cambridge , 1992) . 

Coppens, J., "L e celiba t essenien", Qumran, sa piete, sa theologie et son milieu (ed . 
M. Delcor ; Paris , 1978 ) 297-303 . 

Corbin, H. , "L e Reci t d'Initiatio n e t l'Hermetism e e n Iran" , Eranos 1 7 
(1949/50) 158-187 . 

, Avicenne et le Recit Visionnaire 1  (Paris 1954). 
Cornells, E. , "Quelque s element s pou r un e compariso n entre  PEvangil e d e 

Thomas e t l a notice d'Hippolyt e sur le s Naassenes", VC 15 (1961) 83-104 . 
Corssen, P. , "Paulu s un d Porphyrio s (Zu r Erklärun g vo n 2  Ko r 3,18)" , ZNW 

19 (1920) 2-10. 
Cowley, Α. Ε., The Samaritan Liturgy (Oxford , 1909) . 
Culianu, I . P. , "L"Ascensio n d e l'äme ' dan s le s mystere s e t hor s de s mys -

teres," La Soteriologia dei culti orientali nell'Impero romano (eds . U . Bianch i 
and M . J. Vermaseren ; Leiden , 1982 ) 276-302 . 
, Psychanodia I : A Survey of the Evidence Concerning the Ascension of the Soul and 
Its Relevance (Leide n 1983) . 
, Experiences de VExtase (Paris , 1984) . 
, The Tree of Gnosis: Gnostic Mythology from Early Christianity to Modern Nihil­
ism (Eng . trans . H . S. Wiesner an d I . Coulianu; San Francisco , 1992) . 

Cumont, F. , Recherches sur le Manicheisme 1 : La Cosmogonie manicheenne (Brussels , 
1908). 
, L'Egypte des astrologues (Bruxelles , 1937) . 
, Lux Perpetua (Paris , 1949) . 

Cunen, F. , "Lampe e t coupe magiques", SO 36 (1960) 65-71. 
Davies, P. , "Hasidi m in the Maccabea n Period" , JJS 28 (1977 ) 127-140 . 
Davies, S. L. , The Gospel of Thomas and Christian Wisdom (Ne w York , 1983) . 
Dean-Otting, M. , Heavenly Journeys: A Study of the Motif in Hellenistic Jewish 

Literature (Frankfurt , 1984) . 
De Conick , A . D. , "Fastin g Fro m th e World : Encratit e Soteriolog y i n th e 

Gospel o f Thomas", The Notion of "Religion " in Comparative Research. Selected 
Proceedings of the XVIth IAHR Congress, Rome, 3rd-8th September, 1990 (ed . 
Ugo Bianchi; Rome, 1994 ) 425-440 . 
, "Th e Dialogue of the Savior an d th e Mystica l Sayings o f Jesus", VC 49 
(1995). 

, '"Blesse d ar e thos e who have not seen ' (Joh n 20:29) : Johannine Polemi c 
Against Ascen t an d Visio n Mysticism " (forthcoming). 

De Conick , A . D. , and Fossum , J. , "Strippe d Befor e God : A New Interpreta -
tion of Logion 37 in the Gospel o f Thomas", VC 45 (1991 ) 123-150 . 

Delatte, Α., La catoptromancie grecque et ses derives (Paris , 1932) . 
Dieterich, Α., Eine Mithrasliturgie (Berlin , 1923) . 
Dillon, J., The Middle Platonists, CL L (London, 1973) . 
Dirkse, P . Α., and Brashler , J. , 'Th e Praye r o f Thanksgiving" , Nag Hammadi 

Codices V, 2-5 and VI with Papyrus Berolinensis 8502, 1 and 4, NHS 1 1 (ed . D . 
Parrott; Leiden , 1979) 375-387 . 

Dirkse, P . Α., Brashler , J. , an d Parrot , D . M. , "The Discours e o n th e Eight h 
and Ninth" , Nag Hammadi Codices V, 2-5 and VI with Papyrus Berolinensis 
8502, 1 and 4, NHS 11 (ed . D. Parrott; Leiden, 1979) 358-375 . 

Dirkse, P . Α., and Parrott , D . M. , "Asclepius 21-29" , Nag Hammadi Codices V, 
2-5 and VI with Papyrus Berolinensis 8502, 1 and 4, NHS 1 1 (ed . D . Parrott ; 
Leiden, 1979 ) 395-451. 



BIBLIOGRAPHY 187 

Dodd, C. H., The Bible and the Greeks (London, 1935). 
, The Interpretation of theFourth Gospel (Cambridge, 1968) . 

Dodds, E . R. , "Th e Astra l Bod y i n Neoplatonism " Proclus. The Elements of 
Theology (Oxford , 1933 ) 313-321. 

Doresse, J., L'Evangile selon Thomas. <<Les Paroles Secretes de Jesus» (Plö n an d 
Rocher, 1957 , and revise d and augmente d secon d ed. 1988) . 
, The Secret Books of the Egyptian Gnostics (Rochester , Vermont , 195 8 an d 
1986 reprint). 

Dörries, Η., Klostermann , Ε., an d Kroeger , Μ., Die 50 Geistlichen Homilien des 
Makarios, PT S 4 (Berlin , 1964) . 

Dower, E. S., The Secret Adam (Oxford , 1960) . 
Drijvers, H . J. W., "Quq and th e Quqites" , Numen 1 4 (1967) 104-129 . 

, "Bardaisan o f Edessa and th e Hermetica" , Jaarbericht van het Vooraziatisch-
Egyptisch Genootschap ex Oriente Lux 21 (Leiden, 1969/70) 190-210 . 
, "Edessa und das jüdische Christentum" , VC 24 (1970) 4-33 . 
, "Fact s an d Problem s i n Earl y Syriac-Speakin g Christianity",  The Second 
Century 2 (1982) 157-175. 

Duchesne-Guillemin, J. , The Hymns of Zarathustra. Being α Translation of the 
Gothas together with Introduction and Commentary (London , 1952) . 

Dupont, J., "L e chretien, miroi r d e l a gloire divine d'apres 2  Cor. 111,18" , RB 
56 (1949) 392-411. 

Dupont-Sommer, Α., "Adam . 'Per e d u Monde ' dan s l a Sagesse d e Solomo n 
(10,1.2)", RHR 119 (1939) 182ff. 

Ehlers, Β., "Kan n da s Thomasevangeliu m au s Edess a stammen? Ei n Beitra g 
zur Frühgeschichte de s Christentu m i n Edessa", NT 1 2 (1970) 284-317 . 

Emmel, S. , Nag Hammadi Codex 111,5. The Dialogue of the Savior, NH S 2 6 (Leiden , 
1984). 

Fallon, F . T., an d Cameron , R. , "Th e Gospe l o f Thomas: Α Forschungsberich t 
and Analysis" , ANRW 2.25. 6 (Ne w York, 1988 ) 4213-4224 . 

Feldman, L . H. , "Scholarshi p o n Phil o an d Josephu s (1937-59)" , Classical 
Worlds (1960/61 ) 281-91 , and 55 (1961/62) 36-39. 

Festugiere, A.-J. , Hermes Trismegiste 3 . Fragments extraits de Stobee. I-XXII (Paris , 
1954). 

Fieger, M. , Das Thomasevangelium: Einleitung, Kommentar, und Systematik 
(Münster, 1991) . 

Finkelstein, L. , MGWJ 7 6 (1932 ) 529-530 . 
Fitzmyer, J. Α., "The Oxyrhynchu s Logo i an d th e Copti c Gospe l o f Thomas" , 

Essays on the Semitic Background of the New Testament (London , 1971 ) 
355-433. 

Fossum, J. , "Jewish-Christia n Christolog y an d Jewis h Mysticism" , VC 37 
(1983) 260-287. 

, The Name of God and the Angel of the Lord, WUN T 36 (Tübingen, 1985) . 
, "Gen . 1,2 6 an d 2, 7 i n Judaism, Sainaritanisin , an d Gnosticism" , JSJ 16 
(1985) 202-239. 
, "Kyrio s Jesus an d th e Ange l o f th e Lor d i n Jude 5-7" , NTS 3 3 (1987 ) 
226-243. 
, "Th e Magharians : A  Pre-Christia n Jewish Sec t an d It s Significanc e fo r 
the Stud y of Gnosticism and Christianity" , Henoch 9 (1987) 303-344 . 
, "Colossian s 1.15-18 a in th e Ligh t o f Jewish Mysticis m an d Gnosticism" , 
NTS 35 (1989) 183-201. 
, "Sect s an d Movements" , The Samaritans (ed . A . D . Crown; Tübingen, 
1989) 368-377. 

, "Glory 1133 δόξα", Dictionary of Deities and Demons in the Bible (eds . K . van 
der Toorn et.al.; Leiden, 1995). 
, "Joh n 1.51 , Targumi c Tradition , an d Jewish Mysticism " (forthcoming). 



188 BIBLIOGRAPHY 

Fowden, G. , The Egyptian Hermes: A Historical Approach to the Pagan Mind 
(Cambridge, 1986) . 

Fraade, S . D., "Ascetical Aspect s o f Ancient Judaism", Jewish Spirituality from 
the Bible through the Middle Ages 1 3 (ed . A . Green ; Ne w York , 1986 ) 
253-288. 

Francis, F . O., "Humilit y an d Angelic Worshi p i n Col 2:18", ST 1 6 (1962 ) 
109-134. 

Frend, W . H. C., "The Gospel o f Thomas: I s Rehabilitation Possible?" , JTS 1 8 
(1967) 13-26 . 

Friedmann, M. , Pesikta Rabbati 1  (Vienna 1880 , second ed . Tel Aviv, 1963) 
and trans . Braud e (Ne w Haven and London, 1968) . 

Gall, A. von, Basileia tou theou (Heidelberg, 1926) . 
Gan5zyniec, R. , "Λεκανομαντεία", PW12 (1925 ) 1879-89 . 
Gaster, M. , "Das Shiu r Komah" , Studies and Texts in Folklore, Magic, Medieval 

Romance, Hebrew Apocrypha and Samaritan Archaeology 2  (New York, 1971 ) 
1343-1348. 

Gärtner , Β., The Theology of the Gospel according to Thomas (trans . E . Sharpe; New 
York, 1961) . 

Ginzberg, L. , The Legends of the Jews 5 . Notes to Volumes I and II: From Creation to 
the Exodus (Philadelphia , 192 5 and reprints). 
, The Legends of the Jews 6 . Notes to Volumes III and IV: From Moses in the 
Wilderness to Esther (Philadelphia , 192 8 and reprints). 

Goodenough, E . R. , By Light, By Light (Ne w Haven, 1935) . 
, The Politics of Philo Judaeus (Ne w Haven, 1938) . 
, An Introduction to Philo Judaeus (Ne w Haven, 1940). 
, Jewish Symbols in the Greco-Roman Period 1-1 3 (Ne w York, 1953-68) . 
, "Philo Judaeus", IDB 3 (New York, 1962 ) 796-99. 

Goodhart, H . L., and Goodenough , E . R., "A Bibliography of Philo" , The 
Politics of Philo Judaeus (ed . E. R. Goodenough; Ne w Haven, 1938 ) 130-321 . 

Grant, R . M., "Notes on the Gospel of Thomas," VC 13 (1959) 170-180 . 
, "The Myster y of Marriage in the Gospel o f Philip", VC 15 (1961) 129-140 . 

Grant, R . M. , and Freedman , D . N., The Secret Sayings of Jesus (Ne w York, 
1960). 

Grenfell, B. , and Hunt , Α., ΛΟΓΙΑ ΙΗΣΟΥ: Sayings of Our Lord from an Early Greek 
Papyrus (London , 1897). 

Gribomont, J. , "L e monachisme a u sei n d e l'Eglis e e n Syri e e t e n Cappa -
doce", Studio Monastica 7 (1965) 2-24 . 

Griffith, F . L., and Thompson , H. , The Leyden Papyrus: An Egyptian Magical Book 
(London, 1904 ; New York, 1974) . 

Grobel, K., "How Gnostic is the Gospel o f Thomas?", NTS 8 (1962) 367-373 . 
Gruenwald, I . , "New Passages fro m Hekhalot Literature" , Tarbiz 3 8 (1969 ) 

354-372, and Tarbiz 39 (1970) 216-217 . 
,"Re'uyot Yehezkief, Temirim 1  (1972) 101-139 . 
, "Knowledg e an d Vision : Toward s a  Clarificatio n o f Two 'Gnostic ' 
Concepts in the Ligh t o f Their Allege d Origins" , Israel Oriental Studies 3 
(1973) 63-107. 

, "Jewis h Esoteri c Literatur e i n the Time o f the Mishna h an d Talmud", 
Immanuel 4 (1974) 37-46. 
, "Aspect s o f the Jewish-Gnostic Controversy" , The Rediscovery of Gnosticism: 
Proceedings of the International Conference on Gnosticism at Yale, New Haven, 
Connecticut, March 28-31, 1978 2 (ed. B. Layton; Leiden, 1980-1981) 713-723 . 

, Apocalyptic and Merkavah Mysticism, AGJ U 14 (Leiden, 1980) . 
, "Th e Problems o f Anti-Gnostic Polemic i n Rabbinic Literature" , Studies 
in Gnosticism and Hellenistic Religions (eds . R . va n de n Broe k an d M . J. 
Vermaseren; Leiden , 1981 ) 171-189. 



BIBLIOGRAPHY 189 

, "Jewis h Merkaba h Mysticisi m an d Gnosticism" , Studies in Jewish Mysti­
cism (eds . J . Da n an d F . Talmage ; Cambridge, Mass. , 1982 ) 47-55 . 
, "Jewis h Apocalypticis m i n th e Rabbini c Period" , The Encyclopedia of 
Religion 1  (ed . M . Eliade; New York , 1987 ) 336-342 . 
,From Apocalypticism to Gnosticism, Studies in Apocalypticism, Merkavah 
Mysticism, and Gnosticism (Ne w Yor k an d Paris , 1988) . 

Guillaumont, A. , "NTIOTEÜEI V TO V KOOUOV (P . Oxy . 1 , verso, 1,5-6)" , BIFAO 6 1 
(1962) 15-23 . 
, " A propos d u celiba t de s Esseniens" , Hommages ä Andre Dupont-Sommer 
(Paris, 1971 ) 395-404 . 
, "Monachism e e t ethiqu e judeo-chretienne" , i n Judeo-Christianisme: 

Recherches historiques et theologiques offertes en hommage au Cardinal Jean 
Danielou, RS R (Paris , 1972 ) 199-218. 
, "Situatio n e t significatio n d u Libe r Graduu m dan s l a spiritualit e 
Syriaque", OrChrA (1974 ) 311-322 . 
, "Liber Graduum", i n Dictionnaire de Spiritualite 9 , 749-754. 

Guillaumont, A. , Puech , H.-Ch. , Quispel , G. , Till , W. , an d Yassa h 'Ab d a l 
Masih, The Gospel According to Thomas (Sa n Francisco , 1959) . 

Gummere, R . M. , Seneca, Ad Lucilium Epistulae Morales 2 , LC L (Ne w York , 
1917). 

Guthrie, W. , Orpheus and Greek Religion: A Study of the Orphic Movement (Ne w 
York, 1966) . 

Haenchen, E. , Die Botschaft des Thomas-Evangeliums, Theologisch e Bibliothe k 
Töpelmann 6  (Berlin , 1961) . 

Halperin, D . J., The Merkabah in Rabbinic Literature (Ne w Haven , 1980) . 
, The Faces of the Chariot: Early Jewish Responses to Ezekiel's Vision (Tübingen , 
1988). 
, "Ascensio n o r Invasion : Implication s o f th e Heavenl y Journe y i n 
Ancient Judaism," Religion 1 8 (1988) 47-67 . 

Harl, M. , "A propos des Logia d e Jesus: le sens du mo t monachos", REG 73 (1960) 
464-474. 

Harrington, D . J., "Pseudo-Philo" , OTP 2  (1985 ) 297-377 . 
Harrington, D . J. , an d Cazeaux , J., Pseudo-Philon: Les Antiquites Bibliques 1 , S C 

229 (Paris , 1976) . 
Härtel , G. , Cyprian of Carthage. Lettersand Writings, CSE L 3 (Vienna , 1868) . 
Helderman, J., Die Anapausis im Evangelium Veritatis, NHS 1 8 (Leiden, 1984) . 
Hengel, M. , Judaism and Hellenism 1  (Philadelphia , 1974) . 
Henning, W . B., Sogdica, James G. Forlon g Fun d 2 1 (London, 1940) . 
Hermann, I . , Kyrios und Pneuma (Munich , 1961) . 
Higger, M. , MassekhtotDerekhErez (1935) . 
Higgins, A . J. B. , "Non-Gnosti c Saying s i n th e Gospe l o f Thomas" , A T 4 

(1960) 292-306. 
Hilgert, E. , Studia Philonica 1  (1972) 57-71 , 2  (1973 ) 55-73 , 3  (1974/75 ) 117-125 , 4 

(1976/77) 79-85 , 5 (1978 ) 113-120 , 6 (1979/80) 197-200 . 
Himmelfarb, M. , "Heavenly Ascen t an d th e Relationshi p o f th e Apocalypse s 

and th e Hekhalot Literature" , HUCA 5 9 (1988 ) 73-100 . 
, Ascent to Heaven in Jewish and Christian Apocalypses (Oxford, 1993) . 

Hopfner, T. , Griechisch-aegyptischer Offenbarungszauber 1- 2 (Leipzig , 192 1 and 1924) . 
, "Mageia" , PW (14,1 ) 301-393 . 

Horsley, R . A. , "Spiritua l Marriag e wit h Sophia" , VC 33 (1979 ) 30-54 . 
Horst, P . W . van der , "Observation s on a  Pauline Expression" , AT S 1 9 (1973) 

181-187. 
Hübner, H. , "Zölibat i n Qumran?" , AT S 1 7 (1971 ) 153-67 . 
Hugede, N. , La metaphore du miroir dans les Epitres de saint Paul aux Corinthians 

(Neuchäte l an d Paris , 1957) . 



190 BIBLIOGRAPHY 

Jacobs, L. , Jewish Mystical Testimonies (Ne w York, 1976) . 
James, M. R., The Biblical Antiquities of Philo, i n Translations of Early Documents I.­

Palestinian Jexuish Texts (London, 1917) . 
Janowitz, N . The Poetics of Ascent: Theories of Language in a Rabbinic Ascent Text 

(New York , 1989) . 
Jansen, H . L. , "Di e Frag e nac h Tenden z un d Verfasserschaf t i m Poiman -

dres", Proceedings of the International Colloquium on Gnosticism, Stockholm, 
August 20-25, 1973, KVHAH, Filol.-filos . ser. , 1 7 (eds . G . Widengren an d 
D. Hellholm ; Stockholm , 1977 ) 157ff . 

Jastrow, M. , A Dictionary of the Targumim, the Talmud, Babli and Yerushalmi, and 
the Midrashic Literature 1  (New York, 1950) . 

Jellinek, A. , Bet ha-Midrasch 6  (Jerusalem , second edition , 1938) . 
Jervell, J., Imago Dei, FRLAN T 76 (Göttingen, 1960) . 
Jung, C . G. , Psychology and Alchemy, Th e Collecte d Work s o f C . G . Jung 1 2 

(trans. R . F. C. Hull ; London , 1968) . 
Kaplan, A., Meditation and Kabbalah (Yor k Beach , Maine , 1982) . 
Kasser, R. , L'Evangile selon Thomas: Presentation et commentaire theologique, 

Biblioteqne Theologique (Neuchätel , 1961) . 
Kee, H. , '"Becomin g a  Child ' i n th e Gospe l o f Thomas, " JBL 8 2 (1963 ) 

307-314. 
Kim, S. , The Origins of Paul's Gospel, WUNT 4  (Tübingen, 1981) . 
Kim, Y . O., "Th e Gospe l o f Thomas an d th e Historica l Jesus", The Northeast 

Asia Journal ojTheology 2 (1969) 17-30. 
King, K. , "Kingdom in the Gospe l o f Thomas", Forum 3  (1987) 48-97 . 
Klijn, A . F . J. , " A Survey o f th e Researche s int o th e Wester n Tex t o f th e 

Gospels and Acts (1949-1959)", ivT3 (1959) 1-27 . 
, "Da s Thomasevangeliu m un d da s altsyrisch e Christentum" , V C 15 
(1961) 146-159 . 
, "The 'Singl e One ' i n the Gospe l o f Thomas,"/ÄL 81 (1962) 271-278 . 
, The Acts of Thomas. Introduction-Text-Commentary, NTSup 5  (Leiden , 1962). 
, A Survey of the Researches into the Western Text of the Gospels and Acts: Part 
Two (Leiden, 1969). 

, "Christianity in Edessa and th e Gospe l o f Thomas", NT 1 4 (1972) 70-77 . 
Klijn, A . F . J. , an d Reinink , G . J. , Patristic Evidence for the Jewish-Christian 

Sects, NTSup 36 (Leiden, 1973). 
Kloppenborg, J . S. , Meyer , M . W. , Patterson , S . J. , Steinhauser , M . G. , g 

Thomas Reader (Sonoma, 1990) . 
Kmosko, M. , Liber Graduum, Patrologi a Syriac a 1, 3 (Paris , 1926) . 
Knibb, M . A., "Martyrdom and Ascensio n o f Isaiah", OTP 2 (1985) 143-176 . 
Koester, H. , "GNOMA I DIAPHOROI : Th e Origi n an d Natur e o f Diversifi -

cation i n th e Histor y o f Earl y Christianity" , Trajectories through Early 
Christianity (eds . J . M . Robinson an d H . Koester ; Philadelphia , 1971 ) 
114-157 = HTR 58 (1965) 279-318. 
, "On e Jesu s an d Fou r Primitiv e Gospels" , Trajectories through Early 
Christianity (eds . J . Robinso n an d H . Koester ; Philadelphia , 1971 ) 
158-204. 
, "Introduction t o th e Gospe l o f Thomas", The Other Bible: Ancient Alternative 
Scriptures (ed . W . Barnstone; Sa n Francisco , 1984 ) 299-300 . 
, Ancient Christian Gospeh (Philadelphia, 1990) . 

Koester, H. , Pagels , E. , "Introduction" , NagHammadi Codex 111,5. The Dialogue of 
the Savior, NH S 26 (ed . S. Emmel; Leiden, 1984 ) 1-17 . 

Kohler, K. , "Merkabah" , The Jewish Encyclopedia 8  (ed . I . Singer; Ne w York , 
1904) 500. 

Krauss, S., Griechische und lateinische Lehnworter im Talmud, Midrash und Targum 2 
(Berlin, 1899) . 



BIBLIOGRAPHY 191 

Kretschmar, G. , "Ei n Beitra g zu r Frag e nac h de m Ursprun g frühchristlicher 
Askese", ZThK6l (1964 ) 27-67. 

Kroll, J. , Die Lehren des Hermes Trismegistos, Beiträg e zu r Geschicht e de r 
Philosophie un d Theologie de s Mittelalter s 12.2.4 (Münster, 1914) . 

Kropp, A. M., Ausgewählte koptische Zaubertexte 1 (Bruxelles, 1930). 
Lampe, G. W. H., The Seal of the Spirit (London , 1951). 
Lasch, R. , "Da s Pfeife n un d Schnalze n un d sein e Beziehun g z u Dämonen -

glauben un d Zauberei" , ARW18 (1915 ) 589-593 . 
Layton, B. , The Gnostic Scriptures (Ne w York, 1987) . 

, Nag Hammadi Codex 11,2-7 together with XII,2 Brit. Lib. Or. 4926 (1), and P. 
Oxy. 1,654, 655 1 : Gospel According to Thomas, Gospel According to Philip, 
Hypostasis of the Archons, and Indexes, NHS 20 (ed . B. Layton; Leiden, 1989). 

Leisegang, H. , Der Heilige Geist 1. 1 (Berlin , 1919) . 
, "La Connaissance de Die u au Miroi r d e l'äm e e t d e l a nature", RHPR 1 7 
(1937) 145-171. 

, "Philon", W 2 0 ,l (Stuttgart , 1941 ) cols . 1-50 . 
Lelyveld, M. , Les Logia de la Vie dans L'Evangile selon Thomas, NH S 3 4 (Leiden , 

1987). 
Levenson, J. D. , Sinai and Zion: An Entry into theJewish Bible (San Francisco , 1985). 
Lewy, H. , Sobria Ebrietas, BZN W 9 (Giessen , 1929) . 
Lichtenberger, H. , Studien zum Menschenbild in Texten der Qumrangemeinde, SUNT 

15 (Göttingen, 1980) . 
Lidzbarski, M. , Das Johannesbuch der Mandäer (Berlin , 1915) . 

, Mandäische Liturgien, Abhandlunge n de r Königliche n Gesellschaf t de r 
Wissenschaften z u Götüngen 1 7 (Berlin , 1920) . 

Lieb, M. , The Visionary Mode: Biblical Prophecy, Hermeneutics, and Cultural Change 
(London, 1991). 

Lieberman, S. , "Ho w Muc h Gree k i n Jewish Palestine?" , Biblical and Other 
Studies (ed . Alexander Altmann ; Cambridge, Mass. , 1963 ) 123-141 . 

Lipsius, R. A., and Bonnet , M. , Acta Apostolorum Apocrypha 1  (Leipzig, 1891) . 
Lowy, S. , "Som e Aspect s o f Normativ e an d Sectaria n Interpretatio n o f 

Scriptures", ALUOS 6  (Leiden, 1969) 112ff . 
MacDonald, D . R. , There is No Male and Female: The Fate of a Dominical Saying in 

Paul and Gnosticism, HDR 20 (Philadelphia , 1987). 
Macdonald, J. , Memar Marqah. The Teaching of Marqah 2 , BZA W 83 (Berlin , 

1963). 
MacRae, G. , "Na g Hammad i an d th e Ne w Testament" , Gnosis: Festschrift für 

Hans Jonas (Götüngen, 1978 ) 144-157 . 
Mahe, J. -P. , "L e Sens des symbole s sexuel s dans quelques texte s Hermetique s 

et gnostiques" , Les Textes de Nag Hammadi: Colloque du Centre d'Histoire des 
Religions, Strasbourg, 23-25 Octobre 1974, NH S 7  (ed . J.-E. Menard ; Leiden , 
1975) 123-145. 
, "Le s definition s d'Herme s Trismegist e ä  Asclepius" , RSR 5 0 (1976 ) 
193-214. 
, Hermes en Haute-Egypte 1 : Les Textes Hermetiques de Nag Hammadi et Leurs 
Paralleles Grecs et Latins, BCN H 3 (Quebec, 1978). 
, Hermes en Haute-Egypte 2 : Le Fragment du Discours Parfait et les Definitions 
Hermetiques Armeniennes, BCNH 7 (Quebec, 1982). 
, "Fragment s Hermetique s dan s le s Papyr i Vindobonense s Graeca e 2945 6 
r° e t 2982 8 r°" , Memorial Andre-Jean Festugiere (eds . E . Lucches i an d H . D. 
Saggrey; Geneve, 1984) 51-64 . 
, "L a Voie d'Immortalite ä  l a lumier e de s Hermetica d e Na g Hammad i e t 
de Decouvertes plu s Recentes", VC 45 (1991) 347-375 . 

Maier, J. , "Da s Gefährdungsmoti v be i de r Himmelsreis e i n de r jüdischen 
apokalyptik un d 'Gnosis', " Kairos 5 (1963) 18-40 . 



192 BIBLIOGRAPHY 

Maloney, G . A. , Pseudo-Macarius. The Fifty Spiritual Homilies and the Great Letter, 
The Classic s o f Western Spiritualit y (New Jersey, 1992) . 

Marcus, R. , Philo Supplement 1, LCL 380 (Cambridge , Mass. , 195 3 an d reprints) . 
Marx, A., "Les racines du celiba t essenien" , RQ 7 (1970) 323-42 . 
Mead, G . R . S. , "Th e Spiri t Body : A n Excursio n int o Alexandria n Psycho -

Physiology", The Quest (1910) 472-488 . 
, The Doctrine of the Subtle Body in Western Tradition (Londo n 1919) . 

Meeks, W. A., The Prophet-King, NTSu p 1 4 (Leiden , 1967) . 
, "Moses as Go d an d King" , Religions and Antiquity, Studie s i n th e Histor y 
of Religions , NumenSup 1 4 (ed. J. Neusner; Leiden, 1968 ) 354ff . 
, "Th e Imag e o f th e Androgyne : Som e Use s o f a  Symbo l i n Earlies t 
Christianity", HR 1 3 (1974 ) 165-208 . 

Menard, J., L'Evangile sefon Thomas, NHS 5 (Leiden, 1975) . 
Merrill, E. , Qumran and Predestination: A Theological Study of the Thanksgiving 

Hymns, STDJ 8 (Leiden, 1975) . 
Meyer, M. , "Making Mar y Male : Th e Categorie s 'Male ' an d 'Female ' i n th e 

Gospel o f Thomas", NTS 31 (1985) 554-570 . 
, The Ancient Mysteries. A Sourcebook: Sacred Texts of the Mystery Religions of the 
Ancient Mediterranean World (San Francisco , 1987) . 
, The Gospel of Thomas: The Hidden Sayings of Jesus (Sa n Francisco , 1992) . 

Meyer, M. , an d Smith , R. , Ancient Christian Magic: Coptic Texts of Ritual Power 
(San Francisco , 1994) . 

Meyer, R. , Hellenistisches in der rabbinischen Anthrolopogie, BWAN T 7 4 (Stuttgart , 
1937). 

Milik, J. T. , Ten Years of Discovery in the Wilderness ofJudea, SB T 2 6 (London , 
1959). 

Mirecki, P . A. , "Copti c Manichaea n Psal m 27 8 an d Gospe l o f Thoma s 37" , 
Manichaica Selecta. Studies presented to Professor Julien Ries on the occasion of 
his seventieth birthday, Manichaea n Studie s 1  (eds . A . van Tongerlo o an d 
S. Giversen ; Lovanii , 1991) . 

Mole, M. , "L e Pon t Cinva t e t l'lnitiatio n dan s l e Mazdeisme" , RHR 15 7 
(1960) 155-185 . 

Morard, F.-E. , "Monacho s Moine , Histori e d u term e grec jusqu'au 4 e siecle" , 
Freiburger Zeitschrift für Philosophie und Theologie (1973) 332-411 . 
, "Encore quelques reflexions su r monachos," FC 34 (1980) 395-401 . 

Morray-Jones, C , Merkabah Mysticism and Talmudic Tradition (Ph.D . 
Dissertation, Universit y of Cambridge , 1988) . 
, "Hekhalo t Literatur e an d Talmudi c Tradition : Alexander's Thre e Tes t 
Cases", JSJ 2 2 (1991) 1-39 . 
, "Transformationa l Mysticis m i n th e Apocalyptic-Merkaba h Tradition" , 
i ß 4 8 (1992) 1-31 . 
, "Paradis e Revisited ( 2 Cor . 12.1-12) : Th e Jewish Mystica l Background o f 
Paul's Apostolate", "Par t 1 : The Jewish Sources" , #77? 86:2 (1993 ) 177-217 , 
and "Par t 2 : Paul' s Heavenl y Ascen t an d it s Significance" , HTR 86: 3 
(1993) 265-292 . 
, "The Bod y of the Glory : Shi'ur Qomah an d Transformationa l Mysticis m 
in th e Epistl e t o th e Ephesians " (forthcoming) . 

Moulton, J. H. , "'It is his angel'" , JTS 3  (1902 ) 514-527 . 
Murdock, W . R., an d MacRae , G . W., "The Apocalyps e o f Paul", Nag Hammadi 

Codices V.2-5 and VI with Papyrus Berolinensis 8502, 1 and 4, NHS 1 1 (ed . D . 
M. Parrott ; Leiden , 1979 ) 47-63 . 

Murmelstein, B. , "Ada m ei n Beitra g zu r Messiaslehre" , WZKM 3 5 (1928 ) 
5 Iff. 

Murray, G. , "Critica l Appendi x o n th e Orphi c Tablets" , Prolegomena to the Study 
of Greek Religion (ed . J. Harrison ; New York, 195 9 3r d ed. ) 659-673 . 



BIBLIOGRAPHY 193 

Murray, R. , Symbols of the Church and Kingdom: A Study in Early Syriac Tradition 
(Cambridge, 1975) . 
, "Th e Exhortatio n t o Candidate s fo r Ascetica l Vow s a t Baptis m i n th e 
Ancient Syria c Church" , NTS 21 (1974/75 ) 60-70 . 

Mussies, G. , "Catalogue s o f Sins an d Virtue s Personifie d (NH C 11,5)" , Studies 
in Gnosticism and Hellenistic Religions presented to Gilles Quispel on the Occasion 
of his 65th Birthday, EPR O 9 1 (eds . R . va n de n Broe k an d M . J. Ver -
maseren; Leiden, 1981 ) 315-335 . 

Nagel, P. , Die Motivierung der Askese in der alten Kirche und der Ursprung des 
Mönchtums, T U 95 (Berlin , 1966) . 

Nazzano, Α. V , Recenti Studi Filoniani (1963-70) (Napoli , 1973) . 
Neusner, J., Studying Classical Judaism: A Primer, Judaisms (Louisville , 1991) . 
Newsom, C, Songs of the Sabbath Sacrifice (Atlanta , 1985) . 

, "Merkava h Exegesi s i n th e Qumra n Sabbat h Shirot" , JSJ 3 8 (1987 ) 
11-30. 

Nock, A . D. , "Gree k Magica l Papyri" , Essays on Religion and the Ancient World 1 
(ed. Z . Stewart; Cambridge, Mass. , 1972 ) 187ff . 

Nock, A . D. , an d Festugiere , A.-J. , Hermes Trismegiste 1 . Corpus Hermeticum. 
Traites I-XII (Paris , 1945) ; Hermes Trismegiste 2 . Traites XIII-XVIII. Asclepius 
(Paris, 1945) ; Hermes Trismegiste 4 . Fragments extraits de Stobee. XXIII-XXIX. 
Fragments divers (Paris , 1945) . 

Norden, Ε., Agnostos Theos: Untersuchungen zur Formengeschichte Religiöser Rede 
(Berlin, 1913) . 

Odeberg, FL , The Hebrew Book of Enoch or Third Enoch (2n d ed . wit h a  ne w 
prolegomenon b y J. C . Greenfield ; Ne w York , 1973) . 
, The Fourth Gospel (Amsterdam, 1974) . 

E. Pagels , The Johannine Gospel in Gnostic Exegesis (Nashville , 1973) . 
, The Gnostic Paul: Gnostic Exegesis of the Pauline Letters (Philadelphia, 1975) . 
, "Ada m an d Eve , Chris t an d th e Church : A  Surve y o f Secon d Centur y 
Controversies concernin g Marriage" , The New Testament and Gnosis: Essays 
in Honour of Robert McL. Wilson (eds . Α. Η. B . Loga n an d A . J . M . 
Wedderburn; Edinburgh , 1983 ) 146-175 . 

Pascher, J., Ή βασιλική Όδός, der Königsweg zu Wiedergeburt und Vergöttung bei 
Philon von Alexandrien (Paderborn , 1931). 

Pasquier, Α., "L'eschatologi e dan s l'Evangil e selo n Marie : etud e de s notion s 
de natur e e t d'image" , Colloque International surles Textes de Nag Hammadi, 
Quebec, 22-25 aoüt 1978, BCN H 1  (ed . B . Bare ; Quebec-Louvain , 1981 ) 
390-404. 
, L'Evangile selon Marie, BCN H 1 0 (Quebec 1983). 

Parrott, D . M. , "Th e Scriba l Note" , Nag Hammadi Codices V, 2-5 and VI with 
Papyrus Berolinensis 8502, 1 and 4 , NHS 1 1 (ed . D . Parrott ; Leiden , 1979 ) 
389-393. 
, Nag Hammadi Codices 111,3-4 and V,l with Papyrus Berolinensis 8502,3 and 
Oxyrhynchus Papyrus 1081, Eugnostos and the Sophia of Jesus Christ, NH S 2 7 
(Leiden, 1991) . 

Patterson, S., The Gospel of Thomas and Jesus (Sonoma , 1993) . 
Pearson, Β. Α., "Jewis h Element s i n Corpus Hermeticum I (Poimandres)", Studies 

in Gnosticism and Hellenistic Religions presented to Gilles Quispel on the Occasion 
of his 65th Birthday, EPRO 91 (Leiden , 1981 ) 336-348 . 

Peterson, E. , "Di e Befreiun g Ada m au s de r ανάγκη", Frühkirche, Judentum, und 
Gnosis (Freiburg, 1959 ) 107-128 . 
, "Einig e Beobachtunge n z u de n Anfänge n de r christliche n Askese" , 
Frühkirche, Judentum, und Gnosis (Freiburg, 1959 ) 209-220 . 
, "Einig e Bemerkunge n zu m Hamburge r Papyrusfragmen t de r 'Act a 
Pauli'", Frühkirche, Judentum, und Gnosis (Freiburg , 1959 ) 183-208 . 



194 BIBLIOGRAPHY 

, "Di e 'Taufe ' i n Acherusische n See" , Frühkirche, Judentum, und Gnosis 
(Freiburg, 1959 ) 310-332. 

Petrement, S. , A Separate God: The Christian Origins of Gnosticism (trans . C . 
Harrison; Ne w York , 1990) . 

Philonenka, M. , "Essenisme e t Gnos e che z l e Pseudo-Philon : L e symbolisme 
de l a lumier e dan s l e Liber Antiquitatum Biblicarum", Le Origini dello 
Gnosticismo. Colloquio di Messina 13-18 Aprile 1966, Studie s in th e Histor y of 
Religions, NumenSup 1 2 (ed. U. Bianchi; Leiden, 1967) 401-410. 
,Joseph et Aseneth: Introduction, texte critique, traduction et notes, SP B 1 3 
(Leiden, 1968). 

Polotsky, H . J., an d Böhling , A. , Kephalaia 1 . Manichaische Handschriften der 
Staatlichen Museen Berlin, Bd. 1 (Stuttgart, 1940) . 

Preisendanz, K. , Papyri Graecae Magicae. Die Griechischen Zauberpapyri 1- 3 (ne w 
ed. A Henrichs; Stuttgart, 1973-74) . 

Preuschen, E., Die Apokryphen gnoslischen Adamschriften (Glessen , 1900) . 
Procksch, O. , "Di e Berufungsvisio n Hesekiels" , Beiträge zur alttestamentlichen 

Wissenschaft. Karl Budde Festschrift, BZA W 3 4 (Glessen , 1920 ) 141ff . 
Puech, H.-Ch. , "U n logion d e Jesus sur bandelett e funerarie" , RHR 147 (1955) 

126-129. 
, Un e collectio n de s parole s d e Jesus recemmen t retrouvee : L'Evangil e 
selon Thomas", CRAIBL (1957 ) 146-166 . 
, "Un e collectio n des parole s d e Jesus recemment decouvert e e n Egypte : 
L'Evangile selon Thomas" , RHR 153 (1958) 129-133 . 
, "Explicatio n de l'Evangile selon Thomas e t recherche s su r le s Parole s d e 
Jesus qui y sont reunies", Annuaire du College de France 58 (1958) 233-239; 59 
(1959) 255-264; 60 (1960) 181; 61 (1961) 175-181. 
, "Doctrine s esoterique s e t theme s gnostique s dan s l'Evangil e selo n 
Thomas'", Annuaire du College de France 6 2 (1962 ) 199-213 ; 6 3 (1963 ) 
199-213; 64 (1964) 209-217; 65 (1965) 247-256; 66 (1966) 259-262; 67 (1967) 
253-260; 68 (1968) 285-297; 69 (1969) 269-283. 
, "The Gospe l o f Thomas", New Testament Apocrypha 1  (eds . E . Henneck e 
and W . Schneemelcher ; Eng . trans . R . McL . Wilson ; Philadelphia , 
1963) 278-307. 
, En quäe de la Gnose 2 (Paris, 1978). 

Quasten, J., Patrology 1  (Westminster, 1950) . 
Quispel, G. , "Th e Gospe l o f Thomas an d th e Ne w Testament", VC 11 (1957) 

189-207. 
, "Da s Hebräerevangeliu m i m gnostischen Evangeliu m nac h Maria" , VC 
11 (1957) 139-144. 

, L'Evangile selon Thoma s e t le s Clementines", VC 12 (1958) 181-196 . 
, "Some Remarks on the Gospel o f Thomas", NTS 12 (1958/59) 276-290 . 
, "L'Evangile selon Thoma s e t l e Diatessaron", VC 1 3 (1959) 87-117. 
, "L'Evangile selon Thoma s l e 'text e occidental ' d u Nouvea u Testament" , 
VC 14 (1960) 204-215. 

, "The 'Gospel of Thomas' and the 'Gospe l of the Hebrews'" , NTS 12 (1966) 
371-382. 
, Makarius, das Thomasevangelium, und das Lied von der Perle, NTSu p 1 5 
(Leiden, 1967). 
, "Makariu s un d da s Lie d vo n de r Perle" , Le Origini dello Gnosticismo, 
Colloquio di Messina 13-18 Aprile 1966, Studie s i n th e Histor y of Religions, 
NumenSup 1 2 (ed. U. Bianchi; Leiden, 1967) 625-644. 
, "Gnosticis m an d th e Ne w Testament" , Gnostic Studies 1 , Nederland s 
Historisch-Archaeologisch Instituu t t e Istanbu l 34, 1 (Leiden , 1974 ) 
196-212. 
, "Da s Ewig e Ebenbil d de s Menschen . Zu r Begegnung mi t dem selbs t i n 



BIBLIOGRAPHY 195 

der Gnosis" , i n Gnostic Studies 1 , Nederland s Historisch-Archaeologisc h 
Instituut te Istanbul 34,1 (Leiden , 1974) 140-157 . 
, "Gnosi s an d th e Ne w Saying s o f Jesus", Gnostic Studies 2 , Nederland s 
Historisch-Archaeologisch Instituu t t e Istanbu l 34, 2 (Leiden , 1975 ) 
180-209. 
, "L'Evangil e selo n Thoma s e t Le s Origine s d e l'Asces e Chretienne" , 
Gnostic Studies 2 , Nederland s Historisch-Archaeologisc h Instituu t t e 
Istanbul 34, 2 (Leiden , 1975) 98-112 . 
, "Th e Syria n Thoma s an d th e Syria n Macarius" , i n Gnostic Studies 2 , 
Nederlands Historisch-Archaeologisc h Instituu t t e Istanbu l 34, 2 (Leiden , 
1975) 113-121. 
, "Geniu s an d Spirit" , Essays on the Nag Hammadi Texts in Honour of Pahor 
Labib, NH S 6 (ed. M. Krause; Leiden, 1975 ) 155-169 . 
, Talian and the Gospel of Thomas (Leiden, 1975) . 
, "Ezekie l 1:2 6 i n Jewish Mysticis m and Gnosis" , VC 34 (1980 ) 1-13 . 
, "Th e Gospel of Thomas Revisited" , Colloque International sur les Textes de Nag 
Hammadi. Quebec, 22-25 aoüt 1978, BCN H 1  (ed . B . Bare ; Quebec, 1981 ) 
218-266. 
, 'Judaism , Judai c Christianit y and Gnosis" , The New Testament and Gnosis: 
Essays in honour of Robert McLachlan Wilson (eds . A . H . B . Logan an d A . J . 
M. Wedderburn ; Edinburgh , 1983 ) 46-68 . 
, "Th e Stud y o f Encratism : A  Historica l Survey" , La Tradizione 

dell'Enkrateia, Atti del Colloquio Internazionale - Milano 20-23 Aprile 1982 (ed . 
U. Bianchi ; Rome, 1985 ) 35-81. 
, "Revie w of M. Williams , The Immovable Race", VC 40 (1986 ) 411-412 . 
, "Hermelicis m an d th e Ne w Testament , especiall y Paul" , Religion: 
Gnostizismus und Verwandtes, ANR W 2.22 (ed . W. Haase; forthcoming). 

Rabbinowitz, J. , Midrash Rabbah 7  (Londo n an d Ne w York , 1939 , reprin t 
1983). 

Rahmani I I , I. E., Testamentum Domini nostriJesu Christi (Moguntiae , 1899) . 
Reitzenstein, R. , Poimandres (Leipzig , 1906) . 

, Historia Monachorum und Historia Lausiaca. Eine Studie zur Geschichte des 
Mönchtums und der frühchristlichen Begriffe Gnostiker und Pneumatiker, 
FRLANT 24 (Göttingen, 1916) . 
, Das iranische Erläsungsmysterium (Bonn , 1921) . 
, Hellenistic Mystery-Religions: Their Basic Ideas and Significance, Pittsburg h 
Theological Monograp h Serie s 1 5 (trans . J. E . Steely; Pittsburgh , 1978) . 
, "Griechisch e Lehren" , Studien zum antiken Synkretismus aus Iran und 
Griechenland, Studie n de r Bibliothe k Warburg 7  (Leipzig , 192 6 and 196 5 
reprint). 

Rengstorf, K . H. , "Urchristliche s Kerygm a un d 'gnostische ' Interpretatio n 
in einige n Sprüchen de s Thomasevangeliums" , Le Origini dello Gosticismo. 
Colloquio di Messina 13-18 Aprile 1966. Testi eDiscussioni, Studie s i n th e 
History of Religions, NumenSup 1 2 (ed . U. Bianchi; Leiden, 1967 ) 565-566 . 

Richardson, C , "Th e Gospe l o f Thomas: Gnosti c o r Encratite?" , The Heritage of 
the Early Church: Essays in Honor of G. V. Florovsky, OrChrA 19 5 (eds . D . 
Neiman an d M . Schatkin; Rome , 1973 ) 65-76 . 

Roques, R. , '"L'Evangil e selo n Thomas' : so n editio n critiqu e e t so n identifi -
cation", RHR 157 (1960 ) 187-218 . 
, "Gnosticism e e t Christianisme : L'Evangil e selo n Thomas" , Irenikon 3 3 
(1960) 29-40. 

Rordorf, W. , Sunday. The History of the Day of Rest and Worship in the Earliest 
Centuries of the Christian Church (trans . A. A. K. Graham; London , 1968). 

Rousseau, A. , an d Doutreleau , L. , Irenee de Lyon, Contre les Heresies I I , SC 26 4 
(Paris, 1979) . 



196 BIBLIOGRAPHY 

Rowland, C , "Th e Vision s of God i n Apocalyptic Literature" , JSJ 10 (1979) 
137-154. 
, The Open Heaven: A Study of Apocalyptic in Judaism and Early Christianity 
(New York , 1982) . 

, "Joh n 1.51 , Jewish Apocalypti c and Targumic Tradition" , NTS 30 (1984 ) 
498-507. 

Rowley, H. H., The Biblical Doctrine of Election (London , 1950) . 
Rubinkiewicz, R. , "Apocalyps e o f Abraham", OTP 1 (1983) 681-705 . 
Rudolph, K. , "Ein Grundtyp gnostische r Urmensch-Adam-Spekulation" , 

ZRGG9 (1957 ) 1-20. 
, Die Mandäer 2 , FRLANT 75 (Göttingen, 1960/61) . 
, Gnosis und Gnostizismus, W F 262 (Darmstadt , 1975) . 
, "De r Mandäismu s i n der neue n Gnosisforschung" , Gnosis (eds . B . 
Aland et ai; Göttingen, 1978 ) 244-277 . 
, Gnosis (trans . R . McL. Wilson ; San Francisco, 1983) . 
, '"Gnosis ' an d 'Gnosticism ' -  Problems o f their Definitio n an d Their 
Relation t o the Writings of the New Testament", The New Testament and 
Gnosis: Essays in honor of Robert McLachlan Wilson (eds . A. H. B. Logan and 
A.J. M . Wedderburn; Edinburgh , 1983 ) 21-37 . 

Runia, D. T., Philo of Alexandria: An Annotated Bibliography, 1937-1986 (Leiden , 
1992). 

Safrai, S. , The Jewish People in the First Century: Historical Geography, Political 
History, Social, Cultural, and Religious Life and Institutions 2  (eds . S . Safra i 
and M . Stern; Philadelphia , 1976) . 
, "The Pharisees and the Hasidim", Sidic 1 0 (1977 ) 12-16 . 
, 'The Pious (Hasidim) an d the Men of Deeds", Zion 5 0 (1985) 133-154 . 

Sanders, J. T., Schismatics, Sectarians, Dissidents, Deviants: The First One Hundred 
Years of Jewish-Chnslian Relations (Valle y Forge, 1993) . 

Sandmel, S. , Philo's Place in Judaism: A Study of Conceptions of Abraham in Jewish 
Literature (Ne w York, 1956 , aug. ed . 1971) . 
, Philo of Alexandria: An Introduction (Ne w York , 1979) . 

Säve-Söderbergh, T. , "Gnostic an d Canonical Gospe l Tradition s (wit h specia l 
reference t o the Gospel of Thomas)", Le Origini dello Gnosticismo, Colloquio di 
Messina, 13-18 Aprile, 1966. Testi e Discussioni, Studie s i n th e Histor y of 
Religions, NumenSup 1 2 (ed . U . Bianchi; Leiden, 1967 ) 552-562 . 

Schäfer , P. , Rivalität zwischen Engeln und Menschen (Berli n 1975) . 
, Synopse zur Hekhalot-Literatur, Text e un d Studie n zu m Antiken Judentum 2 
(Tübingen, 1981) . 

, "Traditio n and Redaction i n Hekhalot Literature , JSJ 1 4 (1983). 
, "Merkavah Mysticis m and Rabbinic Judaism", JAOS 10 4 (1984 ) 537-554 . 
, "Th e Aim and Purpose o f Early Jewish Mysticism" , Hekhalot-Studien, 
Texte un d Studie n zu m Antiken Judentum 1 9 (Tübingen, 1988 ) 277-295 . 

Schenke, H.-M. , Der Gott "Mensch" in der Gnosis (Göttingen, 1962) . 
, "Th e Functio n and Background o f the Belove d Discipl e in the Gospel of 
John," Nag Hammadi, Gnosticism, and Early Christianity (eds . C. W. Hedrick 
and R . Hodgson, Jr.; Peabody , 1986) 111-125 . 

Schechter, S., nwrou TI03 jn: on nO R rooo, Version s A  and B (Vienna, 1887 ; 
reprinted Ne w York , 1945) . 

Schiffman, L . H., "The Recal l o f Rabbi Nehunia h be n Ha-Qanah fro m Ecstas y 
in th e Hekhalot Rabbati"', Association forJewish Studies Review 1  (1976) 269-281 . 
, "Merkava h Speculatio n a t Qumran" , Mystics, Philosophers and Politicians 
(eds. J . Reinhar z an d D. Swetschinski; Durham , Nort h Carolina , 1982) 
15-47. 
, Sectarian Law in the Dead Sea Scrolls: Courts, Testimony, and the Penal Code, 
BJS 33 (Chico, 1983). 



BIBLIOGRAPHY 197 

,From Text to Tradition: A History of the Second Temple and Rabbinic Judaism 
(Hoboken, Ne w Jersey, 1991) . 

Schoedel, W . R., "Naassen e Themes i n th e Copti c Gospe l o f Thomas", VC 14 
(1960) 225-234 . 
, "(First ) Apocalyps e o f James", Nag Hammadi Codices V, 2-5 and VI with 
Papyrus Berolmensis 8502, 1 and 4 ,  NHS 1 1 (ed . D . Parrott ; Leiden , 1979 ) 
65-109. 

Scholem, G. , "Ube r ein e Forme l i n de n Koptisch-gnostische n Schrifte n un d 
ihren jüdischen Ursprung" , ZNW 30 (1931 ) 170-176 . 
, Major Trends in Jewish Mysticism (Ne w York , 1941) . 
,Jewish Gnosticism, Merkavah Mysticism and Talmudic Tradition (Ne w York , 
1960). 

, Kabbalah (Jerusale m an d Ne w York, 1974) . 
, Origins of the Kabbalah (Princeton , 1987) . 
, On the Mystical Shape of the Godhead: Basic Concepts in the Kabbalah (fore -
word J . Dan ; trans . J. Neugroschel ; ed . an d revise d accordin g t o 197 6 
Hebrew ed . J. Chipman ; Ne w York, 1991) . 

Stholer, D . M. , The Works of Philo. New Updated Edition (trans . C . D . Yonge ; 
Peabody, Mass., 1993) . 

Schräge , W. , Das Verhältnis des Thomas-Evangeliums zur synoptischen Tradition und 
zu den koptischen Evangelien-Übersetzungen: Zugleich ein Beitrag zur gnostischen 
Synoptikerdeutung, BZN W 29 (Berlin , 1964) . 

Schultz, J . P. , "Angeli c Opposition t o th e Ascensio n o f Moses and th e Revela -
tion o f the La.w",JQR6l (1971 ) 282-307 . 

Scott, W. , Hermetica 1 . Introduction, Texts, and Translation (Oxford , 1924 ; re -
printed London , 1968) . 
, Hermetica 2 . Notes on the Corpus Hermeticum (Oxford , 1925 ; reprinte d 
London, 1968) . 
, Hermetica 3 . Notes on the Latin Asclepius and the Hermetic Excerpts of Stobaeus 
(Oxford, 1926 ; reprinted London , 1968) . 
, Hermetica 4 . Testimonia (intro. , addenda , an d indice s A . S . Ferguson ; 
Oxford, 1936 ; reprinted London , 1968) . 

Segal, A . F. , "Heavenl y Ascen t i n Hellenisti c Judaism , Earl y Christianity , 
and thei r Environment, " ANRW 2.23.2 , (1980 ) 1333-1394 . 
, "Hellenisti c Magic : Some Question s o f Definition" , Studies in Gnosticism 
and Hellenistic Religions, presented to Gilles Quispel on the Occasion of his 65 th 
Birthday, EPR O 9 1 (eds . R . va n de n Broe k an d M . J. Vermaseren ; 
Leiden, 1981 ) 349-375 . 
, Paul the Convert: The Apostolale and Apostasy of Saul the Pharisee (New Have n 
and London , 1990) . 

Segal, J. B. , "Pagan Syria c Monument s i n th e Vilaye t of Urfa" , AS 3  (1953 ) 
97-119. 
, "Th e Sabia n Mysteries . Th e plane t cul t o f ancien t Harran" , Vanished 
Civilizations (ed . E. Bacon; London, 1963 ) 201-220 . 

, "Som e Syriac Inscription s o f th e 2n d an d 3r d centur y A.D." , BSOAS 1 4 
(1954) 97-120. 
,Edessa 'The Blessed City' (Oxford , 1970) . 

Sjöberg, E. , "cn « p un d D M T3 i m Hebräische n un d Aramäischen" , Acta 
OrientalialX (1950-1951 ) 57-6 5 and 91-107. 

Smith, J. Z. , "The Garment s of Shame," HR 5 (1966 ) 217-238 . 
Smith, M. , "Observations o n Hekhalo t Rabbati " Biblical and Other Studies (ed . 

Alexander Altmann ; Cambridge, Mass. , 1963 ) 142-160 . 
, "Goodenough's 'Jewish Symbols ' i n retrospect", JBL 86 (196 7 ) 53-68 . 
, "O n th e Shap e o f Go d an d th e Humanit y o f Gentiles" , Religions in 
Antiquity. Essays in Memory of Erwin Ramsdell Goodenough (ed . J . Neusner ; 



198 BIBLIOGRAPHY 

Leiden, 1968) 315-326 . 
, Book review of "The Origin s of Gnosticism", JBL 89 (1970 ) 82-84 . 
, Clement of Alexandria and a Secret Gospel of Mark (Cambridge , Mass. , 1973) . 
, "Ascen t t o th e Heaven s an d th e Beginnin g o f Christianity" , Eranos 5 0 
(1981) 403-429. 
, "Th e Histor y o f th e ter m Gnostikos", The Rediscovery of Gnosticism: Pro­
ceedings of the International Conference on Gnosticism at Yale, New Haven, Conn., 
March 28-31, 1978 2, SHR 4\,2 (ed . B . Layton; Leiden, 1981 ) 796-807 . 
, "Helios i n Palestine" , Eretz Israel 1 6 (1982 ) 199-214 . 
, "Two Ascended t o Heaven -  Jesus and th e Autho r o f 4Q491", Jesus and the 
DeaSeaScrolh (ed . J. H . Chariesworth; Ne w York, 1992 ) 290-301 . 

Smyth, K. , "Gnosticism i n 'Th e Gospe l accordin g t o Thomas'" , HeyJ 1  (1960 ) 
189-198. 

Staerk, W., Die Erlösererwartung in den östlichen Religionen (Stuttgar t an d Berlin , 
1938). 

Stählin , O. , Clemens Alexandrinus, Werke II, Di e griechischen  christliche n 
Schriftstellen de r erste n drei  Jahrhunderte 1 5 (ne w ed . b y L . Früchtel; 
Berlin, 1962) . 

Stanley, T. , The Chaldaean Oracles as Set Down By Julianus (Ne w Jersey , n.d.) . 
Steck, O . H. , "Die Aufnahme vo n Genesi s 1  in Jubiläe n 2  un d Esr a 6, " JSJ 8 

(1977) 154-182 . 
Strack, H . L . an d Billerbeck , P. , Kommentar zum Neuen Testament aus Talmud und 

Midrasch 1- 4 (Munich , 1922-1928) . 
Stroumsa, G-, "Form(s ) o f God: Some Notes on Metatro n an d Christ" , HTR 7 6 

(1985) 269-288 . 
Strugnell, J., "Th e Angeli c Liturgy", VTSup 7  (Leiden , 1960 ) 318-345 . 
Tabor, J. D. , Things Unutterable: Paul's Ascent to Paradise in its Greco-Roman, Judaic, 

and Early Christian Contexts, Studie s in Judaism (Ne w York, 1986) . 
Theissen, G. , "Itineran t Radicalism : Th e Traditio n o f Jesus Saying s fro m th e 

Perspective o f th e Sociolog y o f Literature , Radical Religion 2  (tran s A. 
Wire; 1976 ) 84-93 . 
, The Sociology of Early Palestinian Christianity (trans . J . Bowden ; Phila -
delphia, 1978) . 
, The Social Setting of Pauline Christianity (trans . J . Schütz ; Philadelphia , 
1982). 

, Studien zur Soziologie des Urchristentums, WUN T 1 9 (Tübingen, 1983) . 
Thiering, B. , "Th e Biblica l Sourc e o f Qumra n Asceticism" , JBL 9 3 (1974 ) 

429-444. 
Till , W . C , "Di e Berline r gnostisch e Handschrift" , Europäischer Wissen­

schafts-Dienst 4 (1944) 19-21. 
, Die gnostischen Schriften des Koptischen Papyrus Berolinensis 8502, T U 6 0 
(Berlin, 1955 ; second ed. , H . M. Schenke; Berlin , 1972) . 

Till W . C, an d Carratelli , G. P., "EüayjEA.iov Kar a Maptap." , La parola de passato 
1 (1946) 260-265 . 

Trigg, J . W. , "Th e Ange l o f Grea t Counsel : Chris t an d th e Angeli c Hier -
archy i n Origen's Theology" , JTS 4 2 (1991 ) 35-51 . 

Turner, H. , and Montefiore , H. , Thomas and the Evangelists, SB T 35 (London , 
1962). 

Turner, J. D. , The Book of Thomas the Contender from Codex II of the Cairo Gnostic 
Library from Nag Hammadi (CG II, 7): The Coptic Text with Translation, 
Introduction, and Commentary, SB L Dissertation Serie s 23 (Missoula , 1975) . 

Unnik, W . C . van , '"Wit h Unveile d Face' , a n Exegesi s o f 2  Corinthian s ii i 
12-18", NT6 (1963 ) 153-169 . 

Vaillant, A. , Le livre des secrets d'Henoch: Texte slave et traduction francaise, TIE S 4 
(Paris, 1952 ; reprin t 1976) . 



BIBLIOGRAPHY 199 

Vermes, G. , The Dead Sea Scrolls. Qumran in Perspective (Philadelphia , revise d 
ed. 1977) . 

Vielhauer, P. , "ANAI1AYEI E Zu m gnostische n Hintergrun d de s Thomas -
evangeliums", Apophoreta. Festschrift für Ernst Haenchen, BZN W 3 0 (ed . W . 
Eltester; Berlin , 1964 ) 281-299 . 

Vööbus, A. , Celibacy, A Requirement for Admission to Baptism in the Early Syrian 
Church, Paper s of the Estonia n Theologica l Societ y i n Exile 1  (Stockholm, 
1951). 
, History of Asceticism in the Syrian Orient. A Contribution to the History and 
Culture in the Near East: Early Monasticism in Mesopotamia and Syria 2 , CSCO 
197,17 (Louvain , 1960). 

Vriezen, T . C. , Die Erwählung Israels nach dem Alten Testament, ATAN T 2 4 
(Zurich, 1953) . 

, An Outline of Old Testament Theology (Newton , Mass. , 1958). 
Wagner, C. , "Gotteserkenntni s i m Spiege l un d Gotteslieb e i n de n beide n 

Korintherbriefen", Bijdragen 1 9 (1958) 380ff . 
Waszink, J. H. , Quinti Septimi Florentis Tertulliani. De Anima. Edited with Intro­

duction and Commentary (Amsterdam , 1947) . 
Wedderburn, A . J. M. , "Philo's 'Heavenl y Man'" , NT 1 5 (1973 ) 301-326 . 
Weinfeld, M. , "Sabbath , Templ e an d th e Enthronemen t o f th e Lord" , 

Melanges bibliques et orientaux en l'honneur de M. Henri Cazelles, AOAT 21 2 
(eds. A . Caquot an d M . Delcor; Neukirchen-Vluyn , 1981) 501-512 . 

Wertheimer, S . A. , Batei-Midrasot 1- 2 (Jerusale m 1950-1953) . 
Widengren, G. f The Ascension of the Apostle and the Heavenly Book, Uppsal a 

University Arsskrif t 7  (Uppsala , 1950) . 
, "Der iranisch e Hintergrun d de r Gnosis" , ZRGG 2  (1952 ) 103-104 . 
, Religionens värld (2n d ed. , Stockholm , 1953) . 
, The Gnostic Attitude (trans . B . A. Pearson; Santa Barbara, 1973) . 

Williams, M. , The Immovable Race: A Gnostic Designation and the Theme of Stability 
in Late Antiquity, NHS 2 9 (Leiden , 1985) . 

Wilson, R . McL. , "The Ne w Testament in th e Gnosti c Gospe l o f Mary" , NTS 3 
(1956/57) 236-243 . 
, "The Early History of the Exegesi s of Gen. 1.26" , TU 63 (1957) . 
, "The Coptic 'Gospel o f Thomas'", NTS 5 (1958/1959) 273-276 . 
, '"Thomas' an d th e Growt h of the Gospels" , HTR 53 (1960 ) 231-250 . 
, Studies in the Gospel of Thomas (London, 1960) . 
, The Gospel of Philip: Translated from the Coptic text, with an introduction and 
commentary (London , 1962) . 

Wilson, R . McL. , and MacRae , G . W. , "Th e Gospe l accordin g t o Mary" , Nag 
Hammadi Codices V, 2-5 and VI with Papyrus Berolinensis 8502, 1 and 4 , NH S 
11 (ed. D. Parrott; Leiden , 1979 ) 453-471. 

Windisch, H. , Der zweite Korint her brief (Göttingen, 192 4 an d reprints) . 
Winston, D. , "Wa s Phil o a  Mystic?" , Studies in Jewish Mysticism, Proceedings of 

Regional Conferences Held at the University of California, Los Angeles and McGill 
University in April, 1978 (eds . J . Da n an d F . Talmage; Cambridge , Mass. , 
1982) 15-39 . 

Wolfson, H . A., Philo 1  (Cambridge, Mass. , 1947) . 
Zandee, J., '"Th e Teaching s o f Silvanus ' (NH C VII , 4 ) an d Jewis h Christian -

ity", Studies in Gnosticism and Hellenistic Religions, Presented to Gilles Quispel on 
the Occasion of his 65th Birthday, EPR O 91 (eds . R . va n de n Broe k an d M . J. 
Vermaseren; Leiden ; 1981 ) 498-584 . 



AUTHOR INDE X 

Achelis, H. , 169 n . 56. 
Adam, A. , 5 n . 12 . 
Alberry, C . R . C, 8 2 n . 58 . 
Alexander, P . S. , 5 9 n . 47 
Amidon, P . R. , 13 1 n . 24 . 
Anderson, G. , 13 2 an d n.26 . 
Arnold-Doben, V. , 82 n . 58 . 
Attridge, H. , 26 n.84; 12 6 n.2. 
Aune, D. E., 38 n.40 . 

Baarda, T., 6  n.13; 12 8 and ns.12-15 ; 
129. 

Babbitt, F. C., 15 1 ns. 5  and 6 . 
Bacher, W. , 15 2 n.7 . 
Baker, A. , 6 ns . 1 7 and 18 ; 12 7 and 

n.8. 
Baynes, C. A., 93 n . 87. 
Bauer, J., 1 2 n. 45. 
Beck, E. , 5 n. 12. 
Beckwith, R . T., 13 2 n.27 . 
Behm, J., 16 9 n.56 . 
Belleville, L . L., 17 0 n.58 . 
Berthelot, M. , 116 n.50 . 
Betz, H. D., 9 n.31; 33 n.15; 3 7 n.39; 

38 n.40; 58 ns. 42-44; 11 9 n.63; 
120 and n . 66; 16 7 n.50 . 

Bianchi, U. , 7 n.20; 1 5 n.50; 92 n.85. 
Bietenhard, H. , 11 3 n.41. 
Black, M. , 132 n.27; 13 8 n.40 . 
Blanco, A. G., 9 n.30 . 
Blenkinsopp, J. , 13 2 n.26 . 
Blonde, G. , 3  n.3. 
Blumenthal, D . R. , 2 9 n. l . 
Bolgiani, F. , 4  n.4 . 
Borgen, P. , 3 4 n.20; 3 5 n.27 ; 36 

n.30; 3 7 and ns . 3 4 and 36 . 
Bousset, W., 29 n.2; 3 3 n.16; 12 3 ns . 

69 and 70 ; 15 6 n.22. 
Boyance, P. , 15 0 n.4 . 
Brandenburger, E. , 16 2 n.41. 
Brandt, W. , 87 n.67 . 
Brehier, E. , 3 5 and n.22 . 
Breslin, J., 5 1 ns . 2 6 and 27 . 
Broek, R . van den , xii. 
Broek, R . van den , an d Quispel , G. , 

9 n.30 . 
Brown, Pa. , 12 9 n.17 . 
Brown, Pe. , 3  n.3 . 
Buckley, J. J., 1 9 and n.65 . 

Budge, E . A. Wallis, 50 ns . 19-22 . 
Bultmann, R. , 73 ; 74 and n.27 ; 10 9 

n.33; 17 0 ns.57 and 58 ; 17 1 ns.59 
and 60 . 

Cameron, R. , xi. 
Capart, J., 16 6 n.49. 
Casey, R. P., 2 4 n.79; 4 8 n.l4. 
Cerfaux, L. , and Garitte , G. , 1 2 and 

n.43. 
Chadwick, H. , 36 and n.32 . 
Charles, R . H„ 6 7 n.10; 10 4 n.16. 
Charlesworth, J . H. , 58 n.45 ; 7 6 

n.35; 77 n.41; 139 n.42. 
Chavannes, E. , an d Pelliot , P. , 8 2 

n.58. 
Chernus, I . , 10 7 n.25 . 
Cohen, J . D. , 32 n.9 . 
Cohen, M . S., 10 2 n . l l . 
Collins, J. J. , 13 2 n.27 . 
Colpe, C , 15 1 n.4. 
Colson, F . H. , and Whitaker , G . 

H., 3 2 ns. 10-11 ; 46 n.8; 66 ns. 
5-9; 10 4 ns. 17-19 ; 13 7 n.37; 15 6 
ns.23-26. 

Connolly, R . H. , 5 n.12 . 
Conzelmann, H. , 65 n.3 ; 16 2 n.41; 

169 n.56. 
Copenhaver, B . P., 8  n.30. 
Coppens, J., 3 4 n.19. 
Corbin, H. , 154 n.15 . 
Cornells, E. , 1 2 n.42 . 
Corssen, P., 16 9 n.56; 17 0 n.58 . 
Cowley, A. E., 90 n.80 . 
Culianu, I . P., 2 9 n.2; 81 n.56; 82 

ns. 57-58 . 
Cumont, F. , 81 n.54 . 
Cunen, F. , 16 6 n.49. 

Davies, P. , 13 2 n.27 . 
Davies, S . L. , 14 n.49. 
Dean-Otting, M. , 29 n.2 . 
De Conick , A. D., 7 n.22; 7 2 ns . 

24-25. 
De Conick , A. D., and Fossum , J., 7 

n.22; 1 8 n.58; 1 9 n.68; 11 7 n.54; 
144 and ns . 54 and 56 ; 14 5 ns . 57 
and 58 ; 146 n.62; 15 8 n. 31; 16 2 
n. 41. 



AUTHOR INDEX 201 

Delatte, Α., 16 7 η.49. 
Dieterich, Α., 58 η.41; 155 η.18. 
Dillon, J. , 15 0 η.4. 
Dirk.se, P . Α., an d Brashler , J. , 9 

n.30. 
Dirk.se, P . Α., Brashler , J. , an d 

Parrot, D . M., 9 n.30; 16 5 ns . 
46-47. 

Dirkse, P . Α., and Parrott , D . M., 9 
n.30. 

Dodd, C. H., 113 n.42 . 
Dodds, E . R. , 15 5 n.18 . 
Doresse, J., 8 0 n.50 . 
Dorries, H. , Klostermann, E. , an d 

Kroeger, M. , 160 ns . 3 6 and 37 ; 
164 n. 45. 

Dower, E . S., 16 2 n . 41. 
Drijvers, H . J. W. , 6 n.13 ; 1 0 an d 

n.36; 11. 
Duchesne-Guillemin, J. , 4 8 n.14 . 
Dupont, J., 17 0 n.58. 
Dupont-Sommer, Α., 23 η. 76. 

Ehlers, Β., 5  η.12. 

Fallon, F . Τ., an d Cameron , R. , 6 
n. 13 ; 44; 45 n.4 ; 64 and n.2 . 

Feldman, L . H., 34 n . 20. 
Festugiere, A.-J. , 9  n.30 . Fieger , 

M., 1 3 n.45 . 
Finkelstein, L. , 133 an d n.29 . 
Fitzmyer, J. Α., 12 3 η.67; 127 η.7; 

144 η.53. 
Fossum, J., xi ; 16 η.54; 22 ns. 7 3 

and 74 ; 25 ns. 82 and 83 ; 31 n. 8; 
66 n.10; 69 n.18; 90 ns. 78, 79, 
and 81 ; 10 1 n.6; 10 2 n.9; 10 3 
n.13; 10 5 n.21; 113 n.43; 11 5 
n.49; 11 6 ns. 52 and 53 ; 13 0 n. 
19; 134 n.31; 153 ns. 9  and 10 ; 
156 n.21; 15 7 n.27; 16 2 ns. 40 
and 41. 

Fowden, G. , 8 n.30 . 
Fraade, S. D. , 5 n.12 . 
Francis, F . O. , 4  n.5 ; 13 5 n.33 . 
Frend, W . H. C., 1 4 n.49 . 
Friedmann, M. , 106 n.23 . 

Gall, A. von, 15 1 n.4 . 
Ganszyniec, R. , 16 6 n.49 . 
Gaster, M., 69 and n.20 . 
Gartner, B „ 1 2 and n . 43; 93 n.86 ; 

113 n.40; 14 9 n.3. 
Ginzberg, L. , 56 n.33; 15 6 n.22; 15 8 

n.30. 

Goodenough, E . R., 35 and ns . 
23-26; 36 n.30; 65 n.4. 

Goodhart, H . L., and Goodenough , 
E. R. , 34 n.20 . 

Grant, R . M., 21 n.70 . 
Grant, R . M. , and Freedman , D. 

N„ 1 2 and n.42 ; 80 n.50 ; 93 ns . 
86-87; 11 3 n.40. 

Grenfell, B. , and Hunt , Α., 4  and 
n.7; 12 6 ns.4 and 5 ; 127; 129 
n.16. 

Gribomont, J., 5  n.12 . 
Griffith, F . L. , and Thompson , H. , 

38 n.40 . 
Grobel, K. , 14 n.49 . 
Gruenwald, I . , 30 and n.4 ; 5 7 ns . 

35, 37, and 38 ; 102 n.10; 111 
n.36; 12 5 n.72; 14 2 n.50 . 

Guillaumont, Α., 5 n.12; 6  n.17; 3 4 
n.19; 10 1 n.6; 12 7 n.8. 

Guillamont, Α., H.-Ch. Puech, G. 
Quispel, W . Till , an d Yassa h 
~Abd a l Masih , 10 1 n.6 . 

Gummere, R . M. , 45 n.7 . 
Guthrie, W. , 51 an d ns.23-25 . 

Haenchen, E., 1 2 and n.44 ; 13 ; 93 
ns. 8 6 and 87 . 

Halperin, D . J., 3 0 n.5 ; 5 6 n.32 . 
Had, M. , 4  and n . l l ; 13 6 n.36 . 
Harrington, D . J., 7 6 n.35 . 
Harrington, D . J., an d Cazeaux , J., 

77 ns.40 and 44 . Hartel , G., 169 
n.55. 

Helderman, J. , 9 3 n.86 . 
Hengel, M. , 132 n.27 . 
Henning, W . B. , 82 n.58 . 
Hermann, I . , 170 n.59 . 
Higger, M. , 47 n.9 . 
Higgins, A . J. B. , 1 4 n.49 . 
Hilgert, E. , 34 n.20 . 
Himmelfarb, M. , 29 n.2 . 
Hopfner, T. , 167 n.49. 
Horsley, R . Α., 33 ns . 1 2 and 13 . 
Horst, P . W. van der , 8 2 n . 59. 
Hiibner, H„ 34 n.19. 
Hugede, N. , 169 n.56. 

James, M. R., 7 6 n.35 . 
Janowitz, N. , 29 n . l. 
Jansen, H. L., 38 n.41. 
Jastrow, M. , 152 n.7 . 
Jellinek, Α., 15 3 n.10 . 
Jervell, J., 16 2 n.41. 
Jung, C . G., 11 6 n.50. 

http://Dirk.se
http://Dirk.se


202 AUTHOR INDEX 

Kaplan, A. , 29 n. l. 
Kasser, R. , 93 ns.86 and 87 . 
Kee, H. , 14 6 n.61 . 
Kim, S. , 15 7 n.27 . 
Kim, Y . O., 1 4 n.49 . 
King, K. , 1 4 n.49 . 
Klijn, A . F. J., xii ; 4  n.8 ; 6  n.13; 48 

n.16; 89 n.74; 14 6 n.61. 
Klijn, A . F. J., an d Reinink , G . J., 

103 n.12; 116 n.51 . 
Kloppenborg, J. S. , Meyer , M . W. , 

Patterson, S . J., Steinhauser , M. 
G., 14 9 n.3. 

Kmosko, M. , 6  n.17; 12 7 n.9. 
Knibb, M . A., 60 n.48 . 
Koester, H. , xii; 5  n.12; 6  n.13; 13 

and ns.4 7 and 48 . 
Koester, PL , Pagels, E., 72 n.23 . 
Kohler, K. , 36 and n.31 . 
Krauss, S. , 15 2 n.7. 
Kretschmar, G. , 5  n.12. 
Kroll, J., 3 7 n.39 . 
Kropp, A. M., 37 n.34. 

Lampe, G . W. PL, 110 n.34. 
Lasch, R. , 58 n.41. 
Layton, B., 14 n.49; 1 6 n.53; 1 7 n.56; 

18 n.61; 2 0 ns.71 and 72 ; 43 n.l ; 
53 n.29; 80 n.49; 89 ns. 72, 73, 
and 75 ; 91 n.83; 10 0 n.2; 101 
ns.4, 6 ; 108 n.30; 10 9 n.31; 11 2 
n.38; 11 5 ns.46-48; 11 7 ns.55 and 
56; 11 8 ns. 57 and 58 ; 119 ns. 60 
and 61 ; 12 3 n.68; 12 6 ns. 2 and 3; 
127 n. 11; 144 n.53; 148 n.l ; 15 8 
n.28; 16 1 ns.38 and 39 . 

Leisegang, PL , 35 and n.21. 
Lelyveld, M. , xi; 49 and n.18 . 
Levenson, J. D. , 132 n.26. 
Lewy, H., 109 n.32; 11 1 n.37. 
Lichtenberger, H. , 75 n.31. 
Lidzbarski, M. , 87 n.66 ; 88 ns.68-70 . 
Lieb, M. , 10 7 n.27. 
Lieberman, S. , 4 7 and ns . 1 0 and 

12; 7 8 n. 47. 
Lipsius, R . A., and Bonnet , M. , 127 

n.10. 
Lowy, S., 13 3 n.30. 

MacDonald, D . R., 1 8 n.58. 
Macdonald, J., 11 0 n.35; 15 9 ns.33 

and 34 . 
MacRae, G. , 12 n.45. 
Mahe, J. -P. , 8  and n.26 ; 9  n.30; 10 

and ns.32-35 ; 67 ; 68 n . l l ; 11 9 

n.62. 
Maier, J., 5 9 n.46 . 
Maloney, G. Α., 12 4 η.71; 16 4 ns,43 

and 44 . 
Marcus, R„ 70; 78 ns.45 and 46. 
Marx, Α., 34 η.19. 
Mead, G. R. S., 15 5 n.18. 
Meeks, W . Α., 1 8 n.58; 3 7 and n.37 . 
Menard, J., 1 2 n.45; 80 n.50; 93 

n.86; 14 9 n.3. 
Merrill, E. , 7 6 n.34 . 
Meyer, M. , 1 8 n.58; 1 9 and n.67 ; 51 

n.26; 64 and n.l ; 10 1 n.6; 136 
n.36. 

Milik, J. T. , 13 2 n.27 . 
Mirecki, P . Α., xi; 144 n.56 . 
Mole, M. , 151 n.4. 
Morard, F.-E. , 4; 5 n . l l; 136 n.36. 
Morray-Jones, C. , 3 0 and n.6 ; 31 

and ns. 7 and 8 ; 105 n.22; 107 
n.27; 11 4 n.44; 13 0 and n.20 ; 14 6 
n.63. 

Moulton.J. H. , 151 n.4. 
Murdock, W . R., and MacRae , G. 

W., 4 4 n.3 ; 61 n.51. 
Murmelstein, B. , 15 8 n.30 . 
Murray, G. , 51 ns. 26 and 27. 
Murray, R. , 5  n.12. 
Mussies, G. , 81 n.53. 

Nagel, P. , 5  n.12. 
Nazzano, Α. V., 34 n.20. 
Newsom, C. , 3 4 n.17 . 
Nock, A . D., and Festugiere , A.-J. , 

8-9 ns. 30 and 31. 
Norden, E. , 45 ns. 5  and 6 . 

Odeberg, PL , 29 n.l; 159 n.32. 

Pagels, E., 20 n.70. 
Pascher, J., 3 5 and n.20 . 
Pasquier, Α., 60 η.50. 
Parrott, D . M., 9  n.30; 68 ns.12-17 . 
Patterson, S. , 7  n.21; 15 and n.52 ; 89 

n.76; 93 n.86; 11 2 n.39; 13 6 ns. 
35-37. 

Pearson, Β. Α., 39 η.41. 
Peterson, Ε., 23 and n.76 ; 13 2 n.25; 

155 and ns.1 9 and 20; 155 ns. 1 8 
and 20 . 

Petrement, S. , 2 4 n.80; 25 and n.81. 
Philonenka, M. , 7 6 n.36 ; 16 7 n.53 . 
Polotsky, H . J., an d Bohling , Α., 82 

n.58. 
Preisendanz, K. , 38 n.40 . 



AUTHOR INDEX 203 

Puech, H.-Ch. , 3  and ns . 1 , 4, and 6; 
5 n.12; 6 n.15; 1 3 and n.46 ; 27 n. 
85; 10 1 n.6 ; 113 n.40; 148; 149 n.2 . 

Quasten, J., 5 4 n.30. 
Quispel, G. , xi; 3 and ns. 2 and 3 ; 4 

and ns. 9 and 10 ; 5 n.12; 6 
ns. 13-18; 7 and ns.19 , 20 , and 23; 
8 and ns.24-25 , 27-30 ; 15 and 
n.52; 1 9 n.62; 22 n.73; 28; 39 and 
n.41; 6 0 n.50; 67 n.10; 89 n.77; 
101 ns . 5 and 6 ; 131 and ns.23 
and 25 ; 150 and n.4 ; 151 ; 15 3 
n . l l ; 154 ; 160 n.35; 167 n.51; 17 5 
and n.l ; 178 n.4; 17 9 ns.7-9. 

Rahmani I I , I. E., 15 4 n.12. 
Reitzenstein, R. , 3 7 n.39 ; 81 and ns . 

53 and 55 ; 15 5 n.18; 162 n.41; 16 7 
n.53; 16 9 n.56; 17 0 n.59; 17 6 ns. 
2 and 3. 

Rengstorf, Κ. H., 19 and n.63 . 
Richardson, C. , 4  n.8. 
Roques, R , 1 2 n.45. 
Rordorf, W. , 131 n.22; 13 4 n.32. 
Rousseau, Α., and Doutreleau , L., 5 4 

n.30. 
Rowland, C. , 31 n.8; 65 n.3 ; 76 

n.35; 77 n.38; 99 n.l ; 15 3 n.9. 
Rowley, Η. H., 86 n.63. 
Rubinkiewicz, R. , 5 6 n.34 . 
Rudolph, K. , 15 n.50; 24 n.80; 57 

n.39; 87 n.65; 11 0 n.34. 
Runia, D.T. , 34 n.20. 

Safrai, S. , 13 3 ns. 2 7 and 28. 
Sanders, J. T. , 32 n.9. 
Sandmel, S. , 35-3 6 n.27. 
Säve-Söderbergh, Τ., 1 2 n.45. 
Schäfer , P. , 2 8 n.l; 57 n.35; 103 

n.14; 14 1 ns.45-47. 
Schenke, H.-M. , 11 3 n.40; 16 2 n.41. 
Schechter, S„ 47 n . l l ; 79 n.48. 
Schiffman, L . H., 34 ns. 1 7 and 19 ; 

142 n.50. 
Schoedel, W . R, 5 2 n.28 . 
Scholem, G. , 30 n.3; 36; 57 n.39; 62 

n.52; 10 3 ns. 1 4 and 15 ; 105 n.20; 
107 n.26; 13 0 n.21; 14 2 and n.50; 
143 n.51; 15 4 and ns.1 4 and 15; 
155 and ns.1 6 and 17 ; 156. 

Scholer, D . M„ 34 n.20. 
Schräge , W. , 1 2 n.45 . 
Schultz, J. P. , 57 n.36. 
Scott, W., 9 n.30; 11 6 n.50. 

Segal, A. F., 29 n.2; 31 n.8; 36 n.33; 
37 n.38; 170 n.57. 

Segal, J. B. , 11 ns.37-39. 
Sjoberg, E. , 69 n.18. 
Smith, J. Z. , 144 ns. 55 and 56. 
Smith, M. , 1 4 n. 49; 1 5 n.50; 28 n.l; 

33 n.14; 34 and n.18 ; 37 and 
n.34; 38 and n.40 ; 57 n.38; 58 
n.40; 76 n.33; 139 n.42; 14 2 n.50; 
167 n.52. 

Smyth, K. , 12 and n.42 . 
Staerk, W. , 158 n.30; 16 2 n.41. 
Stahlin, O. , 14 5 n.59. 
Stanley, T., 74 n.28. 
Steck, Ο. H., 65 n.3. 
Stroumsa, G. , 70 n.20. 
Strugnell, J., 3 4 n.17. 

Tabor, J. D., 29 n.2. 
Theissen, G. , 7 n.21; 89 n.77. 
Thiering, B. , 13 8 n.41. 
Till, W . C., 10 1 n.6. 
Till W . C., an d Carratelli , G. P. , 60 

n.50. 
Trigg, J. W. , 15 4 n.13. 
Turner, H. , and Montefiore , H., 12 

n.45. 
Turner, J. D. , 6 n.16; 1 1 n.40. 

Unnik, W . C. van , 17 1 n.60. 

Vermes, G. , 87 n.6 4 
Vielhauer, P. , 1 2 n.45; 1 9 and n.64 ; 

93 ns.86 and 87. 
Voobus, Α., 132 η.25. 
Vriezen, Τ. C., 86 n.63. 

Wagner, C. , 17 1 n.59. 
Waszink, J. H. , 1 7 n.57. 
Wedderburn, A . J. M. , 157 n.27 . 
Weinfeld, M. , 132 n.26 . 
Wertheimer, S . Α., 57 n.36 ; 10 6 ns . 

23 and 24. 
Widengren, G. , 29 n.2 ; 48 n.14 . 
Williams, M. , 80 an d ns . 50-52 ; 91 

n.84. 
Wilson, R . McL., 11 n.41; 12 n.45; 

20 n.69; 60 n.50. 
Wilson, R . McL. , an d MacRae , G . 

W„ 6 0 n . 50. 
Windisch, H „ 17 1 n.59. 
Winston, D. , 36 n.28 . 
Wolfson, Η. Α., 36 n.27. 

Zandee.J., 2 2 n.74; 48 n.15; 81 n.53. 



LOGION INDEX 

3) 8 ; 89 . 
3b) 39 ; 117-119; 122-124; 148. 
4) 7 ; 26. 
5) 103 . 
6b) 103 . 
7) 8 . 
11) 7 ; 15; 17; 158; 164; 172 . 
12) 129 . 
13) 39 ; 105; 111-112; 114. 
14) 7 . 
15) 15 ; 39; 97; 99. 
16) 7 ; 89-90. 
18) 15 ; 80; 91. 
19) 91 ; 178. 
19b) 80 ; 83; 85-86; 91. 
21) 145n.60. 
22) 7 ; 17-20; 145 n. 60; 161; 164 ; 

176-177. 
23) 7 ; 89. 
24) 71 ; 115-116; 148. 
25) 15 . 
26) 15 . 
27) 7 ; 39; 97; 126 and n.l ; 127-129; 

131; 134-135; 143 and n . 52; 178. 
27b) 129 . 
28) 7 . 
29) 115-117 ; 148. 
31) 15 . 
32) 15 . 
33) 7 . 
34) 15 . 
35) 15 . 
36) 7 . 
37) 7 ; 18; 97; 117 ; 124; 126; 143; 144 

and ns.54 and 56; 146 ; 147 n.64; 
161; 176-177. 

40) 15 . 
42) 7 . 
45) 15 . 
46) 7 . 
47) 15 . 
48) 179 . 
49) 7 ; 15; 44; 53; 89; 135-136; 178. 
50) 15 ; 23; 39; 41; 43; 44 and n.2; 

45; 48 n.14; 49-50; 52-55; 57-71; 

73; 77 n.39; 79; 88; 93 and n.87; 
95; 99-100; 124; 135-136; 178. 

51) 7 ; 95; 179. 
54) 7 ; 15; 143 n.52. 
55) 7 ; 179. 
56) 7-8 ; 39; 117; 148 . 
59) 39 ; 97; 123-124. 
60) 7 ; 15 . 
61) 23 . 
63) 7 . 
64) 7 . 
67) 8  and n.28; 15; 39; 118; 148. 
67b) 117 . 
68) 15 . 
69) 15 . 
70a) 117 ; 148 . 
72) 23 . 
77) 21 ; 114 . 
78) 7 . 
80) 7-8 ; 39; 117; 148 . 
82) 39 ; 105; 108-109; 114. 
83) 15 ; 39; 97; 99-101; 103 ; 105; 109; 

115-116; 148-149. 
84) 15 ; 39; 97; 148; 150; 157-159; 

164-165; 171-172. 
85) 16-17 ; 115; 117. 
86) 7 ; 15. 
87) 8 . 
88) 15 . 
92) 15 . 
94) 15 . 
95) 7 . 
97) 7 . 
101) 7 ; 15; 179 . 
103) 15 . 
104) 7 . 
106) 161-162 ; 179. 
108) 39 ; 105; 109; 114 . 
110) 7 ; 127 . 
111) 118-119 ; 148. 
111b) 8  and n.29; 39. 
112) 8 . 
113) 179 . 
114) 7 ; 18-20. 
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'Aboda Zara, 158. 
Aboth, 46 . 
Aboth de-R. Nathan, 47 ; 78-79. 
Abraham, 56; 59; 102; 130; 137; 153 

n.9; Apocalypse of, 30 ; 56; 59; 137; 
Testament of, 56 ; 59. 

Achamoth, Echamoth , 20 ; 52; 54. 
Acts, 11 1 n.37; 153. 
Adam, 7; 16-18; 20-21; 24-25; 56; 59; 

77; 85-86; 92; 102; 115-117; 125; 
135; 144-146 and n.61 ; 147; 149; 
155; 157; 158 and n.31 ; 159-164; 
181. 

Adam and Eve, Life of, 56 . 
Adoil, 6 6 and n.10 . 
Adul Barakat , 15 4 n.15. 
Akiba, Rabbi , 29, 57; 103. 
Ananias, 136 . 
Androgyny, 149 . Se e als o Man, 

androgynous prelapsarian ; 
Male, becoming , an d 
recombining wit h female . 

Angel(s), 23-25 ; 28; 33; 51; 56-59; 61 ; 
63-64; 68-70; 75 and n . 29; 87-88; 
90-93; 95-96; 99-100; 103; 105; 107; 
109; 112; 135 n.33; 138-139; 141 ; 
146; 149-151; 152 and n.7; 153-154 
and ns . 9 and 13 ; 156-157; 
161-162; 164; 167-168; 172; 
180-181; fallen , 7 7 n.38 ; hostilit y 
of, 56 and n . 52; 57-58; 63. Se e 
also Standing , Ones . 

Anthropos, 16 ; 70 and n.21 ; 116; 162 
n.41; 16 6 n.48. Se e also Phos. 

Aphrodite, 16 8 n.54. 
Apocalypticism, Jewish, 29-32 ; 38; 

55; 59; 86; 146. Se e 
also Eschaton, En d an d 

Eschatology, apocalyptic. 
Apostolic Constitutions, 131 . 
"Aqabiah be n Mahalaleel , Rabbi, 

46. 
Archon, 44 ; 55; 82. 
Ascetic, asceticism, 3  n.3; 5 n.12; 

9-10; 127-128; 131; 135 n.33; 
136-139; 141-143. 

Ascend, ascension, ascent, 10 ; 28-29; 
31-34; 37 and n.38 ; 38-39; 43-44; 
50; 52; 54-55; 57; 61; 64; 71-72; 73; 

80-86; 90-91; 95; 99; 105; 108-111 ; 
114; 121; 125 ; 130; 133-134; 135 
n.33; 136-137; 140-144; 146-147; 
165; 175; 178; 180-181. See also 
Heavenly journeys. 

Asclepius, 12 ; 79; 94-95. 
Astrology, 85 . 

Baba Batra, 102. 
Bachelor, 4; 136. Se e also Ihidaja, 

and Monachos. 
Banaah, Rabbi , 102. 
Baptism, 14 4 and n.56 . 
Bar Kappara , 158 . 
Bardaisan, 11 . 
Baruch, 56; 59; 2 Baruch, 65 ; 75 n.29; 

137; 3 Baruch, 56. 
Ben 'Azai , Rabbi , 46. 
Blasphemy, 112 . 
Body, of God, 102 115-117; 125-126; 

cf. 162; 166; human, 115-117; 
119-123; 125; 139-140; 143-146; 
148; 156-157; 161-163; 172; 181 . 

Book of the Dead, 50 . 
Born o f woman, 56 and n.33 ; 100. 
Bridal Chamber , 5 ; 21. 
Bride, 150 , 164. 
Bridegroom, 48 , 150 . 

Celibacy, celibate, 5; 32-34; 89, 92, 
96; 132; 134-135; 138; 140; 143; 
146; 180. Se e also Ascetic, 
asceticism, an d Encratism , 
encratite. 

Cerinthus, 2 6 n.83. 
Chaldaean Oracles, 74 . 
Child, children , 43; 123; 135 ; 144; 

145-146 and ns.60 and 61 ; 164 ; 
176-178; 180. 

Chronicles, First , 130 ; Second, 129 . 
Codex Brucianus , 93 n.87. 
Colossians, 82-83 ; 13 5 n.33. 
Clement o f Alexandria, 3 ; 6; 7; 117; 

127; 134; 169; 176; Stromata, 6-7; 
18; 117; 127; 134; 145-146; 176. 
See also Egyptians, Gospel of. 

Corinthians, First , 11 1 n.37 ; 162 ; 
169-170; Second, 169-171 . 

Corpse, 119-120 ; 122. 
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Corpus Hermeticum, 8 ; 9 and n.30 ; 10 
and n . 32; 11 ; 22; 67; 71; 79; 
81-82; 93-94; 107-108; 119-120; 
166. 

Cyril o f Jerusalem, 26 . 

Daena, 15 1 n.4. 
Daimon, 150-15 1 and n.4. 
Danger, o f divine encounter , 107 ; 

114; 126; 136; 147. Se e also 
Angel(s), hostilit y of . 

Daniel, 136 . 
Definitions of Hermes Trismegistos to 

Asklepios, 8 ; 10 ; 119. 
Deification, 45-46 ; 72; 81; 108 and 

n.28; 113; 120; 125. See also 
Immortality, immortalize , 
immortalization, an d 
Transformation. 

Demiurge, 16-17 ; 21-22 and n.75 ; 
23-25; 128. 

Derekh Eres Rabba, 46-47. 
Deuteronomy, 86 , 90. 
Deuteronomy Rabba, 152 and n.7. 
Dialogue of the Savior, 72 ; 124. 
Diatessaron, 6  and n.13 . 
Diet, 7; 136-138; 141. 
Discourse on the Eighth and Ninth, 10 ; 

12; 143; 147; 165-166 and n.48. 
Double, dotibleness, 164-165 ; 172; 

181. 
Doublets, 179. 
Drink, Drinking , 99 ; 105 ; 109-115 ; 

125. 

Ebionites, 8; 116; 130-131. 
Edessa, 5 and n.12 ; 10 ; 11 . 
Egyptians, Gospel of, Clem . Alex. 

Strom., 18 ; 145; 176-178. 
Eikon, 148 ; 152 and n.7 ; 153 and ns . 

9 and 11 . Se e als o Image. 
Elect, 43; 53; 73; 76; 79; 86*9; 91-92; 

95-96; 110; 123; 135; 178; 181 . 
Eliezer be n Hyrkanos , Rabbi , 29. 
Elkesai, Elkesaites , 8 ; 17 ; 102-103; 

116; 130 . 
Elohim, 6 9 n.19 . 
Elysius, 151. 
Enipedocles, 15 0 n.4. 
Encratism, Encratite , 3 ; 4; 5; 6 and 

n.17; 7; 18; 28; 32; 89; 91-92; 96; 
117; 127-129; 130 and n.25; 
134-135; 143-144; 145 and n.60; 
147; 175; 177; 179-180. 

Enoch, 31; 56; 59, 106; / Enoch, 30; 

56; 74-75; 100; 104; 59; 109-110; 
146; 2 Enoch, 56 ; 59; 66; 90; 100; 
102; 105 n.22; 3 Enoch, 22 n.75; 
56; 59-60; 100; 106-107. 

Epiphanius, 54-55; 103. 
Eschatology, 96; 134; 143 n.52; 

apocalyptic, 13 ; 134; realized, 13; 
134. Se e als o Apocalypticism, 
Jewish an d Eschaton . 

Eschaton, End , 74; 76; 149; 169; 171 . 
See als o Apocalypticism , Jewish, 
and Eschatology . 

Essenes, 33. 
Eugnostos the Blessed, 68 ; 115-116. 
Eusebius, 131 . 
Euthynous, 151. 
Eve, 18; 20; 144-145; 149; 158 and 

n.31; 159-160 . 
Excerpts of Stobaei, 22; 71; 79; 108 

n.28. 
Excerpts of Theodotus, 47 ; 48 n.14; 

149-150. 
Exegesis of the Soul, 11 . 
Exodus, 101; 104 ; 112-113; 120-121 . 
Exodus Rabba, 69 . 
Ezekiel, 28-31; 101-102 ; 107 n.27. 
Ezra, 136 ; 4 Ezra, 65; 110-111; 136. 

Fall, 17 ; 20; 24; 85-86; 117; 145-146; 
158 and n.31 ; 159-160; 162; 175. 

Fast, fasting, 3; 28; 32; 34; 126-129; 
135-137; 180. 

Fate, 45-46; 116. 
Female, 15 1 n.4. Se e als o Male, 

recombining wit h female . 
Fire, 47; 56-57; 79; 99; 101-103; 105 

and n.22 ; 10 6 and n.23 ; 10 7 and 
n.27; 108 and n.29 ; 109-114; 
125-126. 

Five, compartments o f the world s of 
Light an d Darkness , 81-82 ; 
plantary spheres , 81-82 ; trees, 
80-82; 83-84; virtues and vices, 
82-83; 178. 

Form, 69-70; 102; 116; 155-156; 159; 
181. 

Fravashi, 151 n.4. 

Garment, 81 , 83; 105 n.22; 107 ; 111 ; 
117; 120; 144-146; 155-156; 158 
and n.31 ; 160 ; 163; 168; 176. 

Genesis, 19; 22; 65; 69; 84; 95; 130; 
132; 144-146; 152; 153 n.9; 156; 
157 n.27; 158; 159 and n.34; 160; 
162 and n.41 ; 178 . 
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Genesis Rabba, 69; 78; 130; 152; 158 
and n.31. 

Genius, 150-15 1 and n.4. 
Ghayat al-hakim, 155. 
Gibborhayil, 138 . 
Glory, 17 ; 29; 31; 47; 57; 99; 101-102; 

104; 105 and n.20 ; 11 4 n.44; 126 ; 
139; 142; 158 n.31; 160-163 ; 
170-172; 175 ; Hidden, 103; Great, 
16; 104 ; 116. 

Gnostic, Gnosticism, 5 n.12; 11-15 ; 
24-27; 32; 38; 44; 47; 49; 54-55; 
63-64; 124-125; 128-129; 148-149; 
171; 179 ; Proto-, 25 n.83. 

Gnosis, 14-15 ; 24; 170 . 
Greek Magical Papyri, 23 ; 33; 38 n.40; 

155; 165-167; 16 8 n.54. See also 
Mithras Liturgy. 

Habakkuk, 136. 
Hagigah, b., 56. 
Hania ben Hanina, Rabbi , 152. 
Harran, 10-11 . 
Hasidim, 132-13 3 and n.27. 
Heavenly journeys, 30 ; 38; 64. Se e 

also Ascend, ascension , ascent . 
Hebrews, Epistl e to, 134; Gospel of, 8 

n.25; 17 6 n.2. 
Heimarmene, 116 . 
Hekhalot, 28-30; 33; 38; 55; 58; 63; 

114 n.44; 141-142 . Se e also 
Mysticism, Hekhalot . 

Hekhalot Rabbati, 57; 62; 107; 
141-142; 153 n.9. 

Hekhalot Zutrati, 103 ; 114 n.44; 143 
n.52. Helios, 22-23; 38; 76 . 

Heracleonites, 54. 
Hermetic, Hermeticism , 8 and 8-9 

n.30; 9-10; 14 ; 22-23; 28; 37 and 
n.39; 38-39; 46-47; 49; 57; 67-68; 
70-71; 79; 80-81; 83; 85; 91; 93 and 
n.87; 95-96; 108-109 ; 119 and 
n.63; 120 ; 122-123; 128; 154; 156 ; 
165 and n.48; 171-172; 178-180. 

Hernias, 154. 
Hermes, 10 ; 35; 81; 107; 155; 16 5 

n.48; 166 . 
Hippolytus, 26; 103; 110 . 
Horace, 15 0 n.4. 
Hymn of the Pearl, 160 ; 163; 168. 

Iaoel, 59. 
Ihidaja, 4 . Se e also Bachelor, and 

Monachos. 
Image, 39 ; 43; 65; 68; 70 and n.21 ; 

77; 95 ; 100-102; 109; 115; 125; 135 ; 
140; 148-172 and ns. 4, 7, 9, 34 ; 
180-181. 

Immovable God, 93 . 
Immobility, 80 ; 94-95. 
Immortality, immortalize , 

immortalization, 10 ; 33; 72 ; 
83-86; 90; 107-108; 120-121; 124 ; 
162; 166; 180-181 . 

Immutability, 9 0 n.78 . 
Imperishablity, 9,1-92 ; 162. 
Irenaeus, 54-55; 145 . 
Ishmael, Rabbi , 29; 59; 103; 142 ; 

153. 
Isaac, 56; 59; Testament of, 56; 153 

n.9. 
Isaiah, 56; 59; 60 n.49; 11 4 n.44; 

134; 136; Ascension of, 56; 60; 90; 
105 n.22; 136-137. 

Isis, 35. 

Jacob, 140-141 ; 153 n.9. 
James, 51-53; 129-131 ; Apocryphon of, 

71; First Apocalypse of, 51-55; 
62-63. 

Jeremiah, 139 . 
Jewish-Christian, 

Jewish-Christianity, 7-8 ; 16; 17; 
28; 4 8 n.15; 116; 128-131; 153-154; 
157; 168; 175-176; 178 . 

Job, Testament of, 13 5 n.33. 
Joel, 136. 
John, Firs t Epistle of, 143 n.52 ; 147 

n.64; Gospel of , 72-73; 109-110 
n.33; 11 3 and n.42. 

Josab, 136 . 
Joshua ben Levi, Rabbi, 151-153. 
Joseph and Aseneth, 167-168; 171. 
Josephus, 33. 
Jubilees, 132 , 134. 
Judah be n Barzill a al-Bargeloni , 

104-105 n.20. 
Judaism, Hellenistic , 35; Rabbinic, 

30-31; 35; 38; 46-47; 69; 141; 159 ; 
Second Temple, 32; 38. Se e also 
Mysticism, Jewish . 

Julius Cassianus, 117; 145 . 
Justin, th e Gnostic, Book of Baruch, 

26 n.83; 110. 
Justin, Martyr , 17 ; 115 . 

Kabbalah, Kabbalism , 154 ; 156 . 
Kavod, 29 ; 99; 101-103; 105-106; 113 ; 

125; 158; 160-161; 170 n.57; 
Hidden, 105 ; 115; 125 . 
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Kingdom, 5; 13; 18; 39; 44; 53; 61 ; 
73; 79; 89; 108 and n.29; 109 ; 
122- 123; 125-126; 128-129; 132; 
134-136; 161; 163-164; 168; 178; 
181; of Darkness, 82. 

Knowledge, 24; 27; 38; 45-46; 48; 51 ; 
54; 85; 92; 96; 110; 114; 168;-169; 
170. Se e also Self-knowledge. 

Laodicea, Council of, 131 . 
Law, 34; 110; 130; 138; 141; 143; 147 . 

See also Torah. 
Lecanomancy, 166-171 and n.59. 
Legend of the Ten Martyrs, 153 . 
Levi, 56; 59; Testament of, 56 ; 83 n.60 . 
Leviticus, 129 . 
Leviticus Rabba, 78. 
Liber Graduum, 6 and n.17; 127. 
Light, 9; 13; 21 ; 22 and ns. 74-75 ; 

23-24; 35; 39; 43; 47; 64-68; 70 and 
n.21; 71-79; 81; 88-89; 95; 99; 
100-101; 103; 105-106; 108-109; 
111; 114-118; 125-126; 135; 149 ; 
158 and n. 31; 159-161; 164; 165 
and n.48 ; 16 8 and n.54; 178 ; 181 ; 
contrast wit h Darkness , 73-7 6 
and n.32 ; 160; embodied, 
115-117; 125; sons of, 23; 73-74; 75 
and n.31 ; 76-79; 87-88; 92; 96. 

Life, 9-10; 45; 71; 74; 91; 125 ; sons of, 
87. 

Likeness, 101-102 ; 148-149; 158; 162 . 
Living Father , Livin g One , Living 

God, 43; 53-54; 58; 88; 118 ; 
123- 124; 176; 178 ; son(s) of, 89; 
118; 123-124; 135; 144 . 

Logos, 37 n.39; 66; 106; 140 ; 157 . 
Luke, Gospel of, 108 n.29; 176 . 
Lysis, 151 . 

Ma'aseh Merkavah, 141. 
Macarius, 6 and n.18; 124; 160; 163 ; 

Homilies, 6; 124; 163-164. 
Male, becoming, 18-20 ; 149-150; 

recombining wit h female , 7; 
18-21; 145; 149-150; 161; 176-177 . 

Man, androgynou s prelapsarian , 7 ; 
18 n.58; 20; 180; earthly, 15 7 
n.27; 164 ; heavenly, 15 7 n.27 ; 
162; 164; son of, 161-162. 

Mandean, Mandeism , 72 ; 87-88; 92 ; 
111 n.36 . 

Mandean literature , 93; Book of 
John, 72 ; Ginza, 72; Mandean 
Liturgy, 72. 

Manichaean, Manichaeanism , 
26-27; 81-82; 151 n.4; 154 . 

Marcosians, 54. 
Marcus, 69-70. 
Mark, Gospel of, 49-50; 129 n.17 ; 

176. 
Marriage, 21 ; 92; 137; 180 . 
Martyrdom, 52 ; 55 . 
Mary, Gospel of, 60-61; Magdalene , 

60. 
Matthew, 112 ; Gospel of, 143 n.52 ; 

153-154; 176. 
Megillah, 100 . 
MemarMarqa, 90 ; 110; 159. 
Merkavah, 28-29; 30-32; 36-37; 99; 

141-142. Se e also Mysticism, 
Jewish. 

Merkavah Shelemah, 141 . 
Messina, 14-15 . 
Metatron, 22 n.75; 59; 153 . 
Micah, 136. 
Michael, 59. 
Midrash Gedullah Mosheh, 106. 
Midrash Qpheleth, 152-153 . 
Midrash Ruth, 130 . 
Midrash Tehillim, 15 2 and n.7. 
Mind, 80; 94-95; 106; 120-121; 16 5 

and n.48 ; 166. 
Mithras Liturgy, 33 ; 38; 58; 63; 155. 

See also Greek Magical Papyri. 
Moed Katan, 158 . 
Monachos, 4; 89; 136 and n.36. Se e 

also Bachelor and Ihidaja. 
Moses, 31; 35; 56-57; 90 n.81; 91; 

100-101; 104; 106; 110; 120-121 ; 
130; 140-141; 152-153; 157 n.27 ; 
159; 171 and n.60; Apocalypse of, 
56; 160; Assumption of, 56. 

Movement, 43; 93 and n. 87; 94-96; 
135; 178; 181 . 

Mysterium conjunctionis, 154. 
Mystery cults , religions , 35; 73-74 . 
Mysticism, Jewish, 28 ; 31-32; 36-39; 

44; 59; 63-64; 69; 93; 99; 101; 11 4 
n.44; 124-125; 128-130; 135 n.33 ; 
137; 139; 143; 146-147; 175; 178; 
180. Se e also Hekhalot and 
Merkavah. 

Naassenes, 12; 26-27; 93 n.87 . 
Nag Hammadi , 11 . 
Nathan, Rabbi , 141 . 
Name, of God, 16; 69-70; 112-113 

and ns . 40 and 42; 114 and n.44 ; 
142. Se e also Shem hammephorash. 
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Nazoraean, 8 ; 130. 
Nazorean, 72 . 
Nazorees, Gospe l of, 8; 176; 178. 
Nebo, 10. 
Nehunyah be n Ha-Qanah , Rabbi , 

29; 142 . 
Noah, 139-140. 
Niddah, b., 133. 
Not bor n of woman, 100. 
Nous, 120. Se e als o Mind . 
Numbers Rabba, 69 . 

Origen, 15 4 and n.13 . 
Origin, 9; 39; 47-48; 53; 55; 58; 61 ; 

64-66; 78; 80; 88; 95; 181 . 
Orpheus, 35 . 
Orphic, 14 , 62; grave plates , 51. 
Osiris, 50-51 . 

Papyrus Oxyrhynchos Fragment 1, 4; 
126-127. 

Paradise, 80; 83-86; 91-92; 111; 
134-135; 146-147; 154; 163; 178; 
180. 

Passwords, 33; 57-58; 93. 
Paul, 36; 61-62; 88; 111 n.37; 162-163; 

169-171; Apocalypse of, 61-63 . 
Paul and Thecla, Acts of 127. 
Pentecost, 111 n.37. 
Perfected nature , perfecte d body , 154 

and n.15 ; 155-156. 
Pesikta Rabbati, 105-106 . 
Peter, 112; 153. 
Phanael, 59 . 
Philip, 54; Gospel of 20-21 ; 149-150; 

171. 
Philo of Alexandria, 20 ; 25; 32; 

34-36; 37 and n.38 ; 46; 65-66; 70 
n.21; 77-78 ; 84 and n.62 ; 85; 94 
n.88; 104; 106; 111; 120-127; 137; 
139-141; 146; 156; 157 n.27. 

Phos, 17 ; 21; 2 2 and ns . 74-75; 23; 
116. 

Physiologus, 84 . 
Pindar, 15 0 n.4 . 
Pistis Sophia, 4 4 n.2; 154. 
Place, 70-73 ; 77-79. 
Plato, Platonism, 14 ; 25; 37; 150 n.4; 

157 n.27. 
Pleroma, 20; 24; 44; 125; 150. 
Plotinus, 15 0 n.4. 
Plutarch, 150-151. 
Poimandres, 11 ; 82; 165; 166 n.48; 

180. Se e also Corpus Hermeticum. 
Poverty, of body, 115; 117; 138. 

Power, 17 ; 105; 115; Great, 1 6 and 
n.54; 17 ; 115-116; Hidden, 17; 
102-103. 

Prayer of Thanksgiving, 12 . 
Predestination, 88 . 
Pre-Fall state, 135 ; 140; 145; 146 and 

n.61. Se e als o Prelapsaria n 
state, Primordia l state , an d 
Man, androgynou s prelapsarian . 

Prelapsarian state , 18 ; 20; 92; 161. 
See als o Pre-Fal l state, 
Primordial state , an d Man , 
androgynous prelapsarian . 

Primordial state , 48; 145-146 ; 149. 
See als o Pre-Fal l state, 
Prelapsarian state , an d Man , 
androgynous prelapsarian . 

Prophet, lik e Moses , 17 ; True, 116. 
Psalms, 151-152 . 
Pseudo-Clementina, 104 ; 116; 143 n.52. 
Pseudo-Cyprian, 169 . 
Pseudo-Philo, 76-77 . 
Purify, purification , purity , 28 ; 34; 

51; 126; 135-136; 138-140; 142; 143 
and n.52 ; 14 7 n.64; 180. 

Pythagorean, 151 . 

Quelle, 13 ; 176. 
Qumran, Qumranite , 33-34 ; 38 ; 75 

and n.31 ; 76 ; 87; 92; 105; 111 
n.36; 138-139. 

Raguel, 59. 
Raguila, 59 . 
Raphael, 59 . 
Rebirth, 81; 83; 166. 
Rechabites, History of 58. 
Repose, 13; 43; 77; 135. Se e also 

Rest. 
Rest, 55; 93 and ns.86-87 ; 94-96; 178; 

181. Se e also Repose. 
Resurrection, 92; 95; 134; 162. 
Reunification, 161-165 . Se e als o 

Male, recombinin g wit h 
female. 

Revelation, 124 . 
Romans, 163 . 

Sabbath, 126 ; 128; 129 and n.17; 
130-135; 143; 158; 178 . 

Sakta, 133-134. 
Salma, 154 . 
Salvation, 7; 19; 24; 39; 117; 123-124; 

161; 164 ; 180. Se e also 
Soteriology. 
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Samaritanism, 1 6 n.54; 90; 110; 159 ; 
Liturgy, 9 0 n.81. Se e als o Memar 
Marqa. 

Samoila, 59. 
Satomilos, 25 n.83; 70 n.21 . 
Scribal Note, 12. 
Seal, 57-58. 
Sefer Raziel, 103 . 
Self, divine , 83; 118-119; 121-123 ; 

125; 148-149; 151 n.4; 154; 166 ; 
172; 175; 181 . 

Self-control, 84 ; 137. Se e also 
Encratism, encratite . 

Self-generation, 65 ; 67; 95; 100 ; 
178. 

Self-knowledge, 9; 11; 21 n.71; 39 ; 
45; 48; 117-123; 148; 181 . 

Self-vision, 165-17 2 and n.48. Se e 
also Vision , visionar y 
experience, an d Visio Dei. 

Seneca, 45-46. 
Sentences of Sextus, 12. 
Servius, 150-15 1 n.4 . 
Seven, cosmi c levels , 82; fountains , 

110; vices, 82. 
Shabbat, b., 57; y., 159. 
Shamelessness, 145. 
Shem hammephorash, 113 and n.42. 
ShiurKomah, 2 2 n.75; 69; 102-103. 
Silvanus, Teachings of, 11-12 ; 17; 22 

n.74; 48; 115 . 
Sign, 43; 50; 53-54; 57-58; 62; 93; 95; 

181. 
Simeon be n Ele~azar, Rabbi, 78-79. 
Simeon be n Judah, 158. 
Simon Magus , 17. 
Simonian, Simonianism , 1 6 n.54 ; 

25 n.83; 90. 
Sin, 7; 24; 77-78; 86; 92; 117; 125 ; 

144-145; 147; 158-161; 164 . 
Single One, 89. Se e also Bachelor , 

Monachos, Ihidaja, Solitary . 
Socrates, H.E., 131 . 
Solitary, 53; 79; 89. Se e also 

Bachelor, Monachos, Ihidaja, 
Single One. 

Solomon, 152-153 ; 168 ; Odes of, 6; 
83-84; 88; 92-93; 110 n.33; 111 
and n.36 ; Wisdom of, 159 n.34. 

Sophia, 16 ; 20-21; 22 n.75; 35; 137 . 
Soteriology, 39; 80; 144; 146-147; 

165; 180. See also Salvation. 
Standing, 89-92 ; encratites , 89-92 , 

96; Ones, 90; 180 . 
Stoic, Stoicism, 37 . 

Stoning, 112-113 . 
Suhrawardi o f Aleppo, 15 4 n.15 . 
Symmachians, i n Mariu s 

Victorinus, 116. 
Syzygy, 154. 

Tatian, 163. 
Teacher of Righteousness, 76 . 
Temple, 34; 132 . 
Testamentum Domini, 154. 
Theophilius of Antioch, 145. 
Therapeutae, 32; 34; 38; 137-138. 
Thomas, Acts of, 6  and n.15; 17 ; 48; 

114; 116; 163; Book of the 
Contender, 6 and n. 16, 11-12 . 

Throne, Throne-chariot , 34 ; 59; 90; 
99; 101-102; 105; 142-143; 152-153 
and n.9 ; 154 ; 180; -room, 99-100. 
See also Merkavah. 

Tongues o f fire, 11 1 n.37 . 
Torah, 139 ; 141; 143 . 
Transformation, 3 8 n.40; 39 ; 74; 77 ; 

81; 90; 99; 105 and n.22; 106-107; 
108 and n.28; 109-115; 125-126; 
130; 138; 146-147; 167-169; 170 
and n.57 ; 17 1 and n.59; 180-181. 

Trampling, 144-14 5 an d n.58 . 
Tree(s), five, 80 ; 85; 91-92; 178; of 

Life, 84 ; of Paradise, 85; vision 
of, 84. 

Trimegistos, 68. 
Truth, Gospel of, 47. 
Tsaddik, 130 . 
Twelve, garments , 81 ; vices, 81 ; 

zodiac divisions , 81-82. 
Twin, twinship , 154; 156; 164 . 

Unbegotten, 67-68 . 
Unmoving, trees , 80; 91 . 
Unmoved Mover , 94-95. 

Valentinus, 2 1 n.71; 69 . 
Valentinian, Valentinianism , 12 ; 

20-21; 23-24; 27; 47; 149-150; 151 
n.4. 

Vices, 81-84; 85 and n.62; 86; 178 ; 
181. 

Virgin, virginity , 32-33 ; 131 ; 13 5 
n.33; 137 ; 139. 

Virtues, 81-84; 85 and n.62; 86; 178 . 
Visio Dei, 39; 114; 126; 147; 180. 
Vision, visionar y experience , 28-34 ; 

37 and n.38; 38 and n.40 ; 39; 61 ; 
72-73; 76-77; 84; 94; 99; 102 n.10; 
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104-105; 107-108; 110-111; 120-121 ; 
123-125; 129; 135-142; 143 and 
n.52; 144 ; 146; 147 and n.64; 148; 
151; 156 ; 164-172 and n.59; 
175-176; 178; 180-181; ecstatic 
versus eschatological, 123-12 5 
and n.69 . 

Wealth, Great , 16 ; 115-116; 125. 

Yahweh, 11 3 and n.42 . Se e als o 
Name, of God . 

Yehuda, Rabbi , 78. 
Yohanan, Rabbi , 78 . 
Yotser Bereshith, 2 2 n.75 . 

Zadok, sons of, 87. 
Zosimos, the Rechabit e 58-59 ; the 

Hermetic, 116 ; 180. 






