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PREFACE

This little book consists of the slightly enlarged text of the Israel
Goldstein lectures delivered under the auspices of The Jewish The-
ological Seminary of America in New York during the spring term
of 1957. They are supplemented by four appendices, the last of
which was kindly contributed in Hebrew by my friend, Professor
Saul Lieberman. I owe a debt of gratitude to Professor Lieberman,
who took up the point I made in Section VI of this book concerning
the age of Shiur Komah and established, by an additional thorough
analysis of talmudic and midrashic statements on Canticles, the
Tannaitic origin of this esoteric teaching.

My thanks are also due to Professor Louis Finkelstein, Chancellor
of The Jewish Theological Seminary, for his willingness to undertake
the publication of this highly technical little book, which, I hope, will
shed new light on aspects of early rabbinic Judaism sorely neglected
by earlier Jewish scholars and by students of Gnosticism. Finally,
I wish to express my gratitude to Mrs. Stanley Friedman, who
contributed greatly to making my English readable.

GERSHOM SCHOLEM

Jerusalem
The Hebrew University
April, 1959



PREFACE TO THE SECOND AND REVISED
EDITION

It is gratifying that some five years after the original publication
of this volume demand has necessitated a new edition.

Obvious misprints and other errors have been corrected in the
text. More substantial additions and changes are indicated by an
asterisk (*) and then included in the addenda at the end of the book.

In Appendix C several corrections have been made after an

additional examination of the manuscripts.

GERSHOM SCHOLEM
Jerusalem
The Hebrew University
October, 1964



GENERAL REMARKS

In speaking of Jewish mysticism in the early talmudic period,
especially in the second and third centuries, I do not propose to
present a full analysis of all the problems involved in the existence of
mystical doctrines of an esoteric character in rabbinic Judaism. As a
matter of fact, such an all-inclusive analysis cannot yet be made, for
no proper account has been given of all the pertinent facts, all the
texts involved, and all the ideas to be explored. I might even say
that it is the purpose of these lectures to prove that there is much
more to the subject than is immediately apparent. Indeed, I hope to
establish proof that new findings, some of which I shall set forth in
the following discussion, warrant a reconsideration of the entire
problem.

The question of the existence in Jewish circles of a religious move-
ment analagous to what is generally known in the history of the
Christian church as Gnosticism has acquired new urgency as a result
of the development of research in recent years. Of course, everyone
agrees by now that ‘Gnosticism,’ in the comprehensive sense in which
it is used in the history of religion, is a rather loose term. Only a few
of the several sects, groups, and tendencies now considered ‘Gnostic’
were known as such in their own time. But this does not preclude the
use of this convenient term for the religious movement that proclaimed
a mystical esotericism for the elect based on illumination and the
acquisition of a higher knowledge of things heavenly and divine.
It is to this knowledge that the very term ‘Gnosis,” meaning ‘knowl-
edge,’ that is to say, knowledge of an esoteric and at the same time
soteric (redeeming) character, alludes.

Theories that the origin of Gnosticism is to be found outside the
scope of Judaism have been widely discussed. It is one of many
marvels confronting the explorer in the field that scholars who have
been looking far and wide to establish the source from which it all
has come have been remarkably reluctant, or, rather, unwilling to
allow the theory that Gnostic tendencies may have developed in the
very midst of Judaism itself, whether in its classical forms or on its
heterodox and sectarian fringes. The more far-fetched the explanation,

the better. The theories of Reitzenstein in particular, on the Iranian
1



2 GNOSTICISM, MYSTICISM, AND TALMUDIC TRADITION

origin of Gnosticism, have had considerable influence for some time.
Even when, on closer inspection, they have been found disappointing
and highly speculative, they still linger on—if only in a somewhat
emasculated form. One is often left wondering about the methods
used in this approach; and one is no less amazed by the stupendous
ignorance of Jewish sources that warps the conclusions and even the
basic approach of some of the finest scholars. Since the appearance
of the excellent collection of rabbinic source material in Strack-
Billerbeck's Commentary on the New Testament, we have, furthermore,
been vouchsafed a new kind of fake scholarship, one that feeds on
this work and takes it for granted that what is not in Billerbeck is
not in existence.

On the other hand, the research of several competent scholars has
made a case for the theory that Christian Gnosticism was in part
preceded by a somewhat similar development in the midst of Judaism.
It remains to be seen whether the newly discovered library of Gnostic
papyri from Nag-Hammadi, which is likely to revolutionize all Gnostic
research, will support this theory. Indeed, it has been said that the
Gospel of Truth, the publication of which has just been announced,
presents a strictly monotheistic form of Valentinian Gnosticism that
must have preceded its dualistic and antinomian evolutions.” But,
alas, the text, to judge from the translations from the Coptic (with
which I am not conversant), is so enormously difficult that judgment
must be reserved until a proper discussion of it will have taken place.

The term ‘Jewish Gnosticism’ can comprise a multitude of mean-
ings. The first question we must ask is whether, after all, there did
exist a pre-Christian Jewish Gnosticism that served as a point of
departure for early Christian heresies. Second, we must decide whether
such Jewish Gnostic teaching had already acquired a dualistic and
heretical character. Had it introduced the differentiation between
the highest unknown God and the Demiurge, or creator-God, identified
with the God of Israel as he is revealed in the Law of Moses; or was
this teaching still within the bounds of traditional Jewish concepts?
Had it kept its essentially monotheistic character and given no
encouragement to tendencies either to diminish the validity of the
Law, or, in antinomian circles, to negate it entirely? Finally, there is
the fundamental problem of whether evidence exists of a later devel-

* Cf. G. Quispel’s paper on the doctrine of the Anthropos in these texts, in Eranos
Jahrbuch, Vol. XXI1 (1953). The Gospel of Truth (Codex Jung) has been published
by Malinine, together with French, German, and English translations (Ziirich, 1957).
On the whole problem of the Nag-Hammadi papyri, see now Jean Doresse, Les livres
secrets des gnostiques d'Egypte (Paris, 1958).



GENERAL REMARKS 3

opment of this Jewish Gnosticism, one parallel in point of time with
those well-known Gnostic streams outside Judaism.

Discussion of these questions has grown considerably during the
last few years, and some remarkable contributions to the general
problem have been made. What has been lacking, however, is a closer
consideration of the extant Jewish sources of esoteric tradition. Too
much of what has been said has been of a highly hypothetical, if
sometimes quite plausible, character. Nor does this apply only to the
writings of Moritz Friedlinder, at which many scholars, not always
justifiably, have been poking fun.?

At this point I cannot avoid a remark about the Dead Sea Scrolls,
which have given new impetus to these discussions. The problem of a
possible connection between these texts and later Jewish esotericism
has not been discussed thus far, although there are several similarities
in phraseology and possibly also in technical terminology between
some of the texts I will discuss here and the scrolls.s As a matter of
fact, it has been maintained that “a pre-Christian Judaism of Gnostic
character [gnostisierendes Judentum] which hitherto could be inferred
only from later sources is now attested to by the newly discovered
Dead Sea Scrolls.”+ It is said, too, that this Jewish Gnosis is still
deeply rooted in the Jewish concept of the Law and in later Jewish
apocalyptic.s Although such an hypothesis is psychologically and
historically quite plausible, I must admit that I have come to view
these statements with much skepticism. As a careful reader of these
texts, I have not been able to detect those special terms and shades
of meaning, read into them by K. G. Kuhn, that give them a specif-
ically Gnostic or pre-Gnostic character. On the other hand, we may
well wonder what, precisely, is meant by ‘“‘the wondrous mysteries’
(850 *m) of God revealed to the authors of these documents.* They
are mentioned several times but never explained. Phrases such as
this lead to the assumption that there were, indeed, esoteric teachings
among the scctarians, although these teachings are not expounded
in the literature thus far recovered. The discovery of any new and

2 Moritz Friedlander, Der vorchrisiliche jidische Gnosticismus (Gottingen, 1898);
Die religiosen Bewegungen im Judentum im Zeitalter Jesu (Berlin, 1905).

3 In Appendix A to my article on the oldest extant (third or fourth century)
chiromantic text, P w *570 835 n1o1, I have shown that the word m=%n is used
there in the technical sense of ‘nature,” exactly as it is used in the Manual of Dis-
cipline; cf. qox 780 (Jerusalem, 1953), pp. 477-479. The use of 11 for ‘mystery’ is
still the same in the scrolls and in the Hekhaloth, rather than ™o, which largely
supplanted 1 in later times.

4 R. Bultmann, Tkeologie des neuen Testaments (1951), p. 361.

s K. G. Kuhn, Zeitschrift fiir Theologie und Kirche, XLVII (1950), 197 fi.
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even small fragment of the scrolls could, of course, alter this state of
things, and it is wise to reserve judgment until all the material is
available.

It has even been said that the scrolls are essentially mystical
documents and that the experiences spoken of in the Scroll of Hymns
are genuinely mystical experiences. If so, we would then possess the
first documents of Jewish mysticism preserved in Hebrew, and it
would be only fair to look for the continuation of this tradition in
later Jewish developments. But whether this point, which has been
made with great vigor by Theodor Gaster, will prove true, is highly
debatable—at least on the strength of the texts published.®* The
uncommonly attractive English translation of the hymns that Gaster
has offered in proof of his contention is much more highly strung and
eloquent than the rather poor diction of the Hebrew original, and the
reader wonders whether Gaster has not considerably overdone the
mystical coloring here. I shall not elaborate these points now.

Considerable progress has been made, however, through the closer
analysis of early Christian Gnostic teachings and their Jewish implica-
tions. A good example of such work is furnished by Ernst Haenchen
in his valuable study of the traditions surrounding Simon Magus, of
the Megale Apophasis ascribed to him, and of the Samaritan origin of
mythological Gnosticism as distinct from its philosophical counter-
part.? It is too often and too easily forgotten in these discussions
that in speaking of Samaritans we are speaking of heretical Judaism;
and once we admit that such a development could take place within
the Samaritan variant of Judaism, the possibility of analagous devel-
opments within the main branch of Pharisaic or Hasidic Judaism
must equally be admitted. In fact, G. Quispel has come to the same
conclusion, namely, that the oldest documents of Christian Gnosticism
presuppose a Jewish Gnosis in which the figure of the Redeemer has
not yet acquired a central place.! A similar conclusion was reached
earlier by Eric Peterson, who has stressed the existence of such a
pre-Christian stratum in Judaism in several of his papers. He has
particularly emphasized the point that such a development did not
take place in Palestine alone but in Babylonia as well; and that
Christian Gnosticism in Babylonia, too, seems to have been preceded
by a form of Jewish Gnosticism, one which in this case assimilated

¢ Theodor H. Gaster, The Dead Sea Scriptures in English Translation (1956),
especially pp. 6-7.

7 Ernst Haenchen, ‘“Gab es eine vorchristliche Gnosis?’’ Zeitschrift fiir Theologie
und Kirche, XLIX (1952), 326-349.

8 “Der gnostische Anthropos und die jidische Tradition,” Eranos Jahrbuch,
XXII (1953), 194-234.
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Jewish and Persian elements and intertwined the one with the other.?
Indeed, I think it can be shown by a closer study of the much discussed
Mandaean texts (in which the Jewish elements are much stronger
than generally supposed) that such a process may well have taken
place.

Important and promising as all these alleys of inquiry are, it is
with that other aspect of the problem, mentioned above, that I
propose to deal here. The scholars who have taken part in these
discussions have used as their primary sources of Jewish material
the apocalyptic literature and some talmudic statements of an esoteric
character. The problem of the continuity of Gnosticism within the
body of Judaism deserves, however, to be considered from another
point of view as well—from the point of view of Jewish esoteric
tradition itself. This tradition has not been taken sufficiently into
account and most assuredly deserves closer analysis. It is preserved
not only in that Greek material which has found refuge or acceptance
in Christian writings, as is the case, for instance, with the Jewish
mystical prayers discovered by Bousset in the seventh book of the
Apostolic Constitutions*® (a document, incidentally, to which much
too little attention has been paid by historians of the Jewish religion).
Nor must we confine ourselves, as Peterson did, to the analysis of early
Christian apocrypha and pseudepigrapha, or to Greek and Coptic
papyri and inscriptions, highly important as these are. But there
exists a whole chain of Hebrew and Aramaic texts, preserved, not on
the outer fringes of Judaism, but in circles highly conscious of their
attachment to rabbinic Judaism. It is these texts, which, if properly
considered in connection with all these other sources, will throw new
light on the subject we are discussing.

I am speaking of the mystical revelations known as the Hekhaloth
Books. This class of writings contains a number of complete books
as well as several fragments and amorphous material scattered widely
through Hebrew manuscripts. I shall enumerate the most important
of these texts, many of which will be examined in the following
discussion:

1) The Visions of Ezekiel (bspm n1x=), the main part of which
has been recovered by Jacob Mann and S. A. Wertheimer from
the Cairo Genizah.™

s Zeitschrift fiir Neutestamentliche Wissenschaft, XXVII (1928), 90-91. Cf. also
p. 84 there.
© Wilhelm Bousset, “Eine jiidische Gebetsammlung im 7 Buch der apostolischen
Konstitutionen,” Nachrichten vorn der Gesellschaft der Wissenschaften in Gotiingen;
Phil.-Hist. Klasse 1915 (1916), pp. 435-485.
1u S, Wertheimer, mva7» *n2 (new ed.; Jerusalem), IT (1953), 127-134
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2) The Lesser Hekhaloth (*nawyt mb>'n1), of which only a small
part has been published, and that from an atrociously bad
manuscript and without recognition of its identity.”> Extremely
difficult as this mostly Aramaic text proves to be, some headway
can be made toward restoring a much better text by using the
four manuscripts still extant in Oxford, Munich, and The Jewish
Theological Seminary of America in New York."

3) The Greater Hekhaloth (*naa m%s*n), which has been published
in very bad versions, but which can be restored to a highly
readable text by comparing the manuscripts, some of which are
quite good.™

4) The book, Merkabah Rabbah (727 mas7w), partly published by
S. Musajoff.™s

5) The titleless Hekhaloth, containing alternate utterances by R.
Ishmael and R. Akiba. This text is mostly unpublished but is
largely preserved in the four abovementioned manuscripts.™ It
seems that the oldest text of the Shiur Komah, of which more

12 Parts of it are found, under the erroneous title 89 213 nbon, in an important
collection of Merkabah texts culled from several manuscripts and published by
Solomon Musajoff (Jerusalem, 1921) as mnbw naow 'o. See fol. 6a—8b. Adolph
Jellinek, in his Introduction (p. xliv) to Vol. VI of his w70n n'a, was the first who
recognized the true identity of the *nami mbavn.* This true piece of information was
not used by Odeberg, who mistakenly identified the Lesser Hekhaloth with a piece
belonging to the book Merkabah Rabbah; cf. his Introduction to 3 Enoch or the
Hebrew Book of Enoch, ed. and trans, H. Odeberg (Cambridge, 1928), p. 104.

13 Oxford, Neubauer 1531, fol. 38a—46a; Munich 22, fol. 160b-164; Munich 40,
fol. 94a-98a; The Jewish Theological Seminary of America (New York) 828 (ac-
cording to the numbers in the typewritten handlist prepared by the late Professor
Alexander Marx), fol. 16b—18b, 23a-25a.*

14 The least objectionable of these editions of *na1 Mm% is to be found under the
title *n21 mb>n *pad in S. Wertheimer’s mw=1s *na, 1 (1950), 63-136. The two
volumes of this collection of Wertheimer's papers, in a revised and augmented ver-
sion, contain much other valuable material pertaining to the literature of Jewish
Gnosticism. In the following observations and quotations I use the text of mban
'nan established for a critical edition by Ch. Wirszubski and myself. The oldest
manuscripts speak of these books as niabn: vwn *nax mb>1 maba, quoted in Judah
ben Barzilai's ¢ 'o v, p. 101,

15 In npbw na3aw, fol. 1-6. It is also called there pobT0 Sz 1, but this subtitle
obviously refers to a part of the whole. The text is contained in several other manu-
scripts (e. g. J. Th. Sem. 828, fol. 38b—43a; Munich 40, fol. 109-113) where no title
is mentioned, but where, at the end, we read ma1 1237 p*>0. (a7 7357 and masap
8o are mentioned in MS Sassoon 290 in the Sassoon Library, London. Cf. yaan,
XVI, 206.)

1% In Appendix C I have transcribed this text from two MSS, Oxford 1531, fol.
50a-60a and J. Th. Sem. 828 (see note 13), fol. 29a—35a, which contains several
paragraphs lacking in MS Oxford.



GENERAL REMARKS 7

will be said in these lectures, was originally a part of the Merkabah
Rabbak but was later transmitted in the manuscripts as a
separate unit.

6) The chapter on physiognomics and chiromancy, which originally
made part of the Hekhaloth traditions. I published the remaining
fragment some years ago.™?

7) The Book of the Hekhaloth (mb>n =pp), first published by
Jellinek, and later, under the title 3 Enoch or the Hebrew Book
of Enoch, by Hugo Odeberg, who also included an English
translation. This is the only longer text that has been given a
scholarly treatment.’® It belongs to a later stratum than the
preceding texts in this list.™

8) The Treatise of the Hekhaloth, Massekheth Hekhaloth, a short
description of the throne and the Merkabah-world. It is appar-
ently the latest of these texts. It was reprinted by Jellinek and
translated into German by A. Wiinsche.?®

All these texts, with the exception of the first one, purport to be
revelations about the heavenly chariot, the Merkabah, vouchsafed
to the Tannaim R. Ishmael and R. Akiba and transmitted by them.
Such revelations are therefore related to the old traditions about the
Merkabak (first to fourth centuries C. E.), small fragments of which
are to be found in the talmudic treatise Hagigah (fols. 12-16a) and in
scattered places all over talmudic and midrashic literature. The first
text, too, although not ascribed to Ishmael or Akiba covers some
aspects of the same field in a different manner.

The problem vital for our consideration is, of course, how close
the relation actually is between these texts, which give rather elaborate
and detailed accounts of the Merkabah-world, and the talmudic
traditions. Are they later developments, written by people who had

7 Cf. pPoww »370 895 o0 in AR 190 (Jerusalem, 1953), pp. 459-495, where
I discussed the age of this text and other pertinent questions concerning it.

8 3 Enoch or the Hebrew Book of Enoch (Cambridge, 1928). Cf. the writer's
Major Trends in Jewish Mysticism (3rd ed.; New York, 1954), pp. 357-358.

19 Odeberg’s dating (third century) is unacceptable. The fifth to sixth century
would be nearer the mark. The author of this text already reinterprets, and wrongly,
some older Merkabah traditions that a third century writer could not have mis-
understood. But much of the material is old and is important. The trouble is that
Odeberg has based his edition on a particularly bad manuscript and one has to
reconstruct the good readings (already partly found in Jellinek's scattered editions
of most of the book) from the critical apparatus.

» Jellinek, w=7wn nwa, II (1853), 40-47, and August Wiinsche, Aus Israels
Lehrhallen, 111 (1909), 33-417.

2 Cf, the discussion in Section VII.
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no direct contact with the old Merkabah speculations and visions, but
who used them only in a fanciful way, to supplement by their own
inventions traditions that were lost? Or do we really have here, at
least in part, a true reflection of these traditions?

The answer to these questions has something to do with yet another
question, namely, why have not these texts attracted closer attention
at the hands of scholars? The reason is simply that most scholars,
from the very beginning of nineteenth century Jewish studies, have
continually underrated the antiquity of these texts (of which only
numbers 3, 7 and 8 were known to them) and have continually
relegated them to early medieval times, thus precluding their correct
evaluation. This attitude was somewhat understandable as a reaction
of the emergent historical criticism against the pretensions of Kab-
balistic and mystical pseudepigraphy, and took place at a time when
relatively little was known about the religious syncretism of the late
Hellenistic and early Christian period. The striking similarities
between the literary physiognomy of some of these texts and some of
the so-called magical papyri escaped them, as did their close relation
to other sources from this period. The one notable exception to this
unhappy state of things was provided by Moses Gaster, whose fine
intuition and wide knowledge in these fields was, however, warped
by a considerable weakness of philological method and precision.
This lack has prevented his ideas from being discussed seriously.*

The entire problem presented by this material has been reconsid-
ered in my book Major Trends in Jewish Mysticism, where 1 have
shown?® that the most important of these texts are undoubtedly much
older than hitherto presumed. My findings and analyses, as far as |
am aware, have been widely accepted. But further research on these
questions has yielded new results. The truth of the matter is that in
many respects I was not radical enough. I dated the oldest of these
texts from the fourth and fifth centuries, although stating that they
contained some material which was much older and which presented
striking parallels to Gnostic teachings and practices. In these lectures
I should like to discuss some of these new results, deepening, and in
some cases supplementing my former studies.

22 Cf, M. Gaster's paper on Skiur Komah in his Studies and Texts in Folklore,
Magic, Hebrew Apocrypha, etc., 11 (1928), 1330-1353, reprinted from MGWJ, Vol.
XXXVII (1893).

33 Especially in the Second Lecture, “Merkabah Mysticism and Jewish Gnos-
ticism,”” pp. 40-79.



II

THE HALAKHIC CHARACTER OF
HEKHALOTH MYSTICISM

Before I proceed, however, one other observation must be made.
The question of the existence of a dualistic heretical Gnosis within
Judaism has been much disputed—especially in Moritz Friedlinder’s
prolific writings, where quite a grain of truth has been overshadowed
by many inconsequential and misleading statements. It would, of
course, be very important to have documentary proof of the existence
of such radical dualism from Jewish sources. The talmudic statements
on the Minim, however, about which we have a large and sometimes
quite fanciful literature, are capable of supporting several different
interpretations, since it is not at all clear whether some of the most
important talmudic passages refer to Judeo-Christians or to Gnostics
of an antinomian bent, and even, in the latter case, whether to Jewish
or to gentile Gnostics.*?

This doubtful state of things would be radically and most happily
altered were we able to accept the interpretation offered by M. André
Dupont-Sommer of an Aramaic inscription found by him on a silver
splint. He dates this text, with some probability, in the early third
century, but both his reading and his interpretation of the text make
it a dualistic document full of rather curious content. According to
his reading the inscription plainly indicates a dichotomy between the
highest God and the God of Israel—exactly the position taken by
many Gnostics for whom the God of Israel, or the Demiurge, was a
being of inferior status in the hierarchy of heavenly beings. Since the
Jewish character of this particular inscription is unmistakable, M.
Dupont-Sommer’s conclusions, if true, would be highly significant
for every discussion of Jewish Gnosticism. A careful examination,
alas, reveals that the inscription contains no trace of Jewish heterodoxy
at all. Correctly interpreted, it reads like a perfectly orthodox Jewish

* Travers Herford, Christianity in Talmud and Midrash (1903), and, lately,
Marcel Simon, Verus Israel (1948), pp. 214-238, defended the Christian character
of the most controversial passages on the Minim—against Friedlinder. I am not at
all convinced that they are right in most cases. In many it seems obvious that
Jewish sectarians were meant, and a rather forced interpretation had to be applied
in order to transform them into Christians.

9
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incantation, although highly significant and yielding unexpected
results in other respects.?

The texts of Merkabah mysticism that have so far come to our
knowledge also display what I have called an orthodox Jewish tend-
ency, and are in no way heretical. By this I mean that although they
do expound some ideas of a highly mystical character, these texts
adhere strictly to monotheistic concepts. Some of these mystical
ideas and the problems deriving from them will be discussed later,
namely, the doctrine of the mystical body of God, the {requent use
of secret or mystical names of God, the difficulties arising from such
use, and the consequent blurring, in some instances, of the borderline
between these names of God and the names of the angels. These
mystical aspects, however, do not detract from the basic fact that
the theology presented, or rather implied, here does not conflict with
the biblical concept of God, even though it may conflict with some
later philosophical concepts of medieval Judaism. There is no reason
to assume that the names of great heroes of talmudic learning, such as
Ishmael and Akiba, were used by the authors of these writings to
cloak unorthodox teachings. If what these texts present is Gnos-
ticism—and their essentially Gnostic character cannot in my opinion
be disputed—it is truly rabbinic Gnosis, and the illuminations and
revelations granted to the adepts are such as conform to the Jewish
vision of the hierarchy of beings. Indeed, all these texts go to great
lengths to stress their strict conformity, even in the most minute
detail, to halakhic Judaism and its prescriptions.

An excellent illustration of this attitude is to be found in Chapter 18
of the Greater Hekhaloth, in a description of the procedure by which
the adepts recall their teacher and master, R. Nehuniah ben Hakanah,
from ecstasy to a normal state of consciousness, R. Nehuniah is
pictured as seated in the temple of Jerusalem, sunk in ecstasy, describ-
ing to his pupils, who are standing about and taking down his words,
the visions he beholds of the secret chambers of the Merkabah. R.
Nehuniah stands, as it were, before the throne of God. But a problem
arises about the meaning of an expression he uses to describe the ac-
tivities of the gate-keepers of the sixth heavenly palace. These gate-
keepers are said to threaten the destruction, on their own initiative
and without asking permission of their superiors, of ‘“‘all those who
do and do not go down to the Merkabah.”s The pupils, unable to

2 See Appendices A and B.

3 Cf. Chap. 14:6: *1a 8% a339n 193 onnws v v Yo nnp rowe nop
EEYDY BMN PR coik 1o [scil. ooxbon Sy omby onxs v nwna xbw Ao
b 2% Sy pbyoy owarnn oy .onTo R 93 oD DHYA CUINR AN L 0MPBE3 OINR
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understand this mystifying formula, turn to R. Ishmael saying, “See
him, and bring him back, that he may return to us from the vision
which he beholds of the Merkabah, that he may tell us who he is who
does and does not go down to the Merkabah.” And this is how R.
Ishmael describes his procedure:

Immediately I took a piece of very fine woolen cloth and gave it
to R. Akiba, and R. Akiba gave it to a servant of ours saying:
“Go and lay this cloth beside a woman who immersed herself
and yet had not become pure, and let her immerse herself {a
second time). For if that woman will come and will declare the
circumstances of her menstrual flow before the company, there
will be one who forbids [her to her husband] and the majority
will permit. Say to that woman: ‘Touch this cloth with the
end of the middle finger of your hand, and do not press the end
of your finger upon it, but rather as a man who takes a hair which
had fallen therein from his eyeball, pushing it very gently.””
They went and did so, and laid the cloth before R. 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 R. Nehuniah
ben Hakanah; and immediately they dismissed him from before
the throne of glory where he had been sitting and beholding:

Wonderful loftiness and strange dominion,

Loftiness of exaltation and dominion of majesty,

Which come to pass before the throne of glory,

Three times each day, in the height,

From the time the world was created and until now, for
praise.4

What is important here is not the set of fictitious circumstances
attending this procedure, but, rather, the cumulative effect of all

PRwaa 85w maos a9 a0 A o uxe wh v R e o oews N8 ed
ww Y30 nns ow Sw ons wn 9 .

4 I am using a draft of an English translation of the Greater Hekhaloth prepared
several years ago by Dr. Morton Smith, who has kindly put it at my disposal. The
Hebrew text is: ¥a'py "7 x2°py ‘1% mnnn wans Se mbwp nbuy o Sxyow v qom
oxw .abapm aYzp mb by &Y abasw Awk Sxx s wbon ym 9 mb wby Tapb mng
amab 75 moR D 39m o TN 1T aman 1eb ANDY ATD IBRM PN MR Nan
Somp ovrs w5x by paxsa waa 0n b 97 5w m7x yaxs wsna v bopa na oy nos
Sryper ' e mbenn Ak M 19 eyt 19%A Arpna Anik e b mbow wy bibw xon
®m 1 Sw rmaon by wnmm vpr poobora e ponbs arbo o Se kvaTw na

PRI 22T N M08 802 Wb ML T Pt 13
mws 17 nrbomw M
i So v noma b msea
71337 8O3 wBY MwannDY
o1z ov ay Yoa oy vhe
.navb vwoy Ty oSy razwn
(The last five lines constitute a formula used several times in the Greater Hekhaloth.)
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these provisions, demonstrating that even the slightest possible suspi-
cion of impurity, defined according to strictest rabbinic law, is enough
to have the ecstatic dismissed from before the throne. Examples of
this attitude abound in these texts, affirming the fact that their
writers lived near the center of rabbinic Judaism, not on its fringes.

Furthermore, whereas some of these writings are concerned with
descriptions of the ascent and the heavenly peregrinations of the
ecstatic, others of them have quite a different purpose. Their goal is
not to aid the adept in attaining the vision of the Merkabah, but,
rather, to aid him in acquiring a perfect knowledge of the Torah and
to protect him from its loss through forgetfulness. Instead of the
angelological details of the celestial hierarchy of such interest to the
Greater Hekhaloth (or to the so-called Hebrew Book of Enoch), it is
only one angel who commands the attention of the other writings,
namely, the Prince of Torah (mmn =w); the angel who can grant
perfect knowledge of all the fields of the Law, both in its exoteric and
its esoteric aspects.

It is not clear whether we are dealing here with two different
aspects of the same thing, developed in different circles but more or
less at the same period, or whether these two attitudes represent
different developments at different times. The second hypothesis,
which has much to commend it, would, of course, put these incan-
tations or conjurations of the Prince of Torah into a later period,
when the ecstatic ascent had already lost much of its freshness and
had been superseded by a greater stress on the magical elements—
which, to be sure, the ascent had also contained. Yet quite similar
procedures already appear in magical papyri from the fourth century,$
and the figure of the Prince of Torah, mostly called Yophiel (5x's1),
makes its appearance in the Aggadah at an early period.” The very

5 According to Chap. 20:1, only those can go down to the vision of the Merkabah
who fulfill two qualifications: *... he who reads the Bible and studies Mishnah,
Midrash, Halakhoth, and Aggadoth . .. and he who fulfills all which is written in
the Torah and keeps all the prohibitions [mnamm] of statutes and judgments and laws
which were declared to Moses on Sinai.”

¢ K. Preisendanz, Papyri Graecae Magicae, 1 (Leipzig, 1928), 14.

7 In the preface to the early geonic book mmin *vwor (a biblomantic text) the
angel is called nin b w mo'0*; cf. Jellinek, e970m n*a, I, 64. (This seems to be
"Iptap in Preisendanz, op. cit., 11 {1931], 160, in a half-Jewish incantation from the
fifth century.) Sx'p1 is mentioned at the end of our version of the *na1 m%3'7 (Chap.
30), which section belongs to a separate composition on the nmn 9w. The Pseudo-
Jonathan Targum (ed. Ginzburger, p. 366) on Deut. 34:6 mentions Yxpr D1vun
Toven barnn as xnpan wan, “Princes of Wisdom”’ (apon=amn!). In RIPY "7 NN,
in S. Wertheimer, w97 *na, 11, 354, Metatron is called both noni =w 9x%n and
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fact that such a figure could appear in the Aggadah at all presupposes
a function of his which could not have been far removed from what we
actually find in some of the Hekhaloth writings. An angel who is
delegated over the Torah cannot be an angel whose sole function is to
keep the Torah in its heavenly archives, but one who is also responsible
for distributing its knowledge among men. It is, therefore, quite
plausible that procedures for getting this angel to impart some of his
treasures to the students of the Law could have been very old, and
that these procedures could have used for this purpose some of the
paraphernalia of the ecstatic ascent to heaven. When either R.
Ishmael or R, Akiba describes his ascetic preparations and his perform-
ance in asking for the revelations of the Prince of Torah, he uses the
same materials used by the Greater Hekhaloth in the description of
the ascent. Our first hypothesis, however, holds true only for a part
of these traditions, and we may safely assume that many of the
injunctions for a perfect knowledge of the Law do in fact belong to a
later stage. The more intricate the study of Halakhah and Aggadah
became, the more such preternatural help was deemed highly desirable.
As a matter of fact, we have a long chain of such prescriptions, reaching
from the Lesser Hekhaloth® and the Sar Torah (at the end of the
Greater Hekhaloth)? through the time of the Geonim®™ and of the
German Hasidim of the Middle Ages.

npann s bp. In the Merkabah text transcribed in Appendix C, b8'97 is mentioned
as nmn bw w (MS Oxford 1531, fol. 53a).

8 As a sort of preface to the Lesser Hekhaloth, we read (MS Oxford 1531,
fol. 38a): maw 13b xmw D 5o rapn vb ombea Sx owb mwn nbye npea
™38 0b0WD NIRTLG R NAIR N3 Dwa ORA msws ik 19y 9o [MS J. Th. Sem.: mw]
nown ®5 M mobn obn mwoy kapo Teb[x]1 yow une v 55 03353 wenw pavomn
Tpm b 83 .xkan ovipa 8b mm obwa 8Y. The magical names papuapawl and
oeutoedap occur very frequently in the magical papyri. If ceutoehau is indeed
the Hebrew oY1y wow, then the word has returned to these Jewish circles from
Greek sources without being recognized as Hebrew! See, however, below, p. 134.

» It is obvious that the last chapters (27-30) of the Greater Hekhaloth, which
contain the nmnn w, are not an original part of the compilation. They describe in
very dramatic fashion and poetic style the revelation of the ways to conjure the
70w, granted by God to Israel at the time the Second Temple was built. In our
texts the readings nmn 92 and A0 M0 have sometimes become confused. The
dialogues between God, Israel, and the angels (who wish to prevent the divulgence
of the mystery) have considerable literary merit. As an introduction to theurgic
practice they are parallel to the Midrash mvonn py», which was originally written
as an introduction to the theurgic nmn wwve ‘o,

© Cf. the writer’s article, 8279 newwT *970, in Tarbiz, XVI (1945), 196-209
which also contains (pp. 206-209) a recipe for a conjuration of the Princes of the
Torah on the night of 011027 o from MS Sassoon 290 in London.
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THE FOUR WHO ENTERED PARADISE AND
PAUL’S ASCENSION TO PARADISE

If we wish to inquire into the antiquity of the tradition preserved
in the Hekhaloth literature, we have not only to consider the many
points of contact between these texts and their parallels in the Hel-
lenistic and early Christian literature, but we have also to look for
internal evidence in talmudic writings to give us a clue as to the
period in which some of these Hekhaloth traditions may have orig-
inated. By analyzing the talmudic story of the four who entered
Paradise, I have proved in my previous book, Major Trends in Jewish
Muysticism, that the true understanding of this highly significant
anecdote about R. Akiba and his colleagues can be achieved only
when we relate it to some pertinent statements in the Greater and
Lesser Hekhaloth. In the story, as it is told in the Talmud (Hagigak
14b), R. Akiba warns his colleagues: ‘“When you come to the place of
the pure marble plates, do not say ‘Water! Water! For it is said:
He that telleth lies shall not tarry in my sight.”” I have shown® that
the later Merkabah mystics still understood perfectly the meaning of
this enigmatic passage—that it referred to the dangers confronting
the mystic in his ascent through the seven palaces of the seventh
heaven, which is called ‘Araboth. The pertinent passage in the
Hekhaloth texts is to be found in the Munich manuscript (it is quoted
in Major Tremnds in Jewish Mwysticism): ‘At the gate of the sixth
palace it seemed as though hundreds of thousands of waves of water
were storming against him, and yet there was not a drop of water,
only the ethereal glitter of the marble plates with which the palace
was tessellated.” That the traditions of the Hekhaloth and of the
talmudic Baraitha could thus supplement and explain each other
was offered as proof that we are dealing with one and the same con-
tinuous stream of tradition.

I should like to add now that in the Lesser Hekhaloth, in which
R. Akiba always speaks in the first person, we receive even more

* Major Trends in Jewish Mysticism, pp. 52-53. A. Neher’s hypothesis about
the eschatologic meaning of the warning o' 00 19080 Y% has not convinced me; cf.
his article, “Le voyage mystique des quatre,” Revue de I'Histoire des Religions
CXL (1951), 59-82.

14
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information. The talmudic tale mentions Ben Azai, Ben Zoma, and
Aher as Akiba’s companions on his journey to heaven. Of Ben Azai
it is said that he saw and died, of Ben Zoma, that he saw and was
afflicted (that is to say, went out of his mind). In The Jewish The-
ological Seminary of America manuscript of the Lesser Hekhaloth
we find two further statements. The one that is also found with some
variants in the other manuscripts reads:

Ben Azai was deemed worthy and stood at the gate of the sixth
palace and saw the ethereal splendor of the pure marble plates.
He opened his mouth and said twice, “Water! Water!” In the
twinkling of an eye they decapitated him and threw eleven
thousand iron bars at him. This shall be a sign for all generations
that no one should err at the gate of the sixth palace.?

The other even more elaborate version, to be found at the beginning
of the text according to this manuscript, seems to adapt this additional
information to that of the Babylonian Talmud:

Ben Azai beheld the sixth palace and saw the ethereal splendor
of the marble plates with which the palace was tessellated and
his body could not bear it. He opened his mouth and asked them
[apparently the angels standing there]: “What kind of waters
are these?”” Whereupon he died. Of him it is said: Precious
in the sight of the Lord is the death of his saints. Ben Zoma
beheld the splendor of the marble plates and he took them for
water and his body could bear it not to ask them, but his mind
could not bear it and he went out of his mind...R. Akiba
ascended in peace and descended in peace.’

It is interesting to note that this interpretation of Ben Azai’s
ecstatic death stands somewhat in contrast to the assumption that
he who asks the fatal question about the waters is a wretch, perhaps a
descendant of those who kissed the Golden Calf, and unworthy to
see “The King in His beauty,” as the elaboration of this episode in
vet another passage of the Lesser Hekhaloth has it.4 If the tradition

31 am quoting some variant readings of the MS Oxford 1331 in brackets:
[0 e var] ouar N v anm wwn 50 Anea T Nt [anb wbo] wry 12 Navpy N
A9% wy TR 1YY W9wm WRT Nx IIAN PYA DDA LD BB Y [0BYD nw] 1D nns
wen Y30 nnea Ik Ayn xbe mmb e A eeoa Sma v

3 MS J. Th. Sem. 828, fol. 16b: 1w v'w nar MR V1 o ‘wwn bona prxn wy 13
M vy apr w2050 vhy no 1w o b oo ebxet e Aney 1om bao &by $avma mbo
85 Sax obre wbv 1n bao ow wmw 130 wen [1] uaka M pxa 8o a9 Tonb anmen
otbwa 19 obwa nby xavpy ... nyTs vE gen aayT 1] bao.

4 Cf. the full text in Major Trends, p. 361. It is part of the Lesser Hekhaloth
in all the manuscripts (e. g. Oxford 1531, fol. 43a-b, J. Th. Sem. 828, fol. 23a). This
is the passage which Hai Gaon quotes as part of the "nawr mban; cf. Benjamin
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about Ben Azai in the passage just quoted is authentic, then the
elaboration must date from a later time; for it does not fit him, who,
in the biblical verse applied to him, is called one of the Hasidim, or
saints of God. On the other hand, if we consider as genuine the
statement that the rejected mystic is descended from the worshippers
of the Golden Calf, which in view of its bold, radical tone I am rather
inclined to do, then we have to consider the statement that follows
Ben Azai’s question, ‘“What kind of waters are these,” as an additional
aggadic development which throws no further light on the genuine
tradition about the mystical journey of the four sages.

Another point should be raised, moreover, with regard to this
Baraitha. In its insistence on the dangers implicit in the ecstatic
ascent to heaven, it is not only connected with the tradition preserved
in the Hekhaloth, but, under a different aspect, seems to be connected
with a famous passage in Paul’s second Epistle to the Corinthians.
The Baraitha speaks of four who entered Paradise, the Hebrew word
pardes (o77p) apparently being used in its two meanings, the general
one of ‘orchard,’” and the specific one of ‘Paradise’ as a technical term
both in Hebrew and in Greek.

That the biblical word pardes was, in fact, used as the technical
term for the heavenly paradise in the oldest Jewish esoteric writings
has now been finally proven by findings made in the Qumran caves,
J. T. Milik has published two fragments of an Aramaic text of the
Book of Enoch (comprising Chapters 32:2 and 77:3) in which the
heavenly ‘“‘paradise of righteousness’” of the Greek and Aethiopian
versions is indeed called pardes kushta.s

The talmudic story makes use of the first meaning of pardes
(orchard) by saying that Elisha Aher, who became a heretic, or
min, cut down the saplings—whatever this metaphor may signify.
On the other hand, it is clear from the context that this orchard is a

Lewin, Osar Hageonim on Hagigah (part of mawn), p. 14. Lewin was not aware of
the existence of MSS of the 'navw mban,

s Cf. Revue Biblique, LXV (1958), 71 and 76. See also note 10 of this section.

¢ The metaphor is also used in connection with Adam’s fall. Cf. n31 nwwnn3,
ed. Theodor, Par. XIX, p. 172: nx yxpn {!] 9o 85w ap'yn 1o anr amn nx qvyn sbe
mywin. Jacob Levy’s explanation of mip'o1 as ‘metaphysical speculations’ in his
talmudic dictionary (III, 381) is certainly wrong. Better is A. Marmorstein’s obser-
vation (Religionsgeschichtliche Studien, 11 [1912], 68): “Wie sie [the rabbis] den-
jenigen verdammten, der den Zaun einreisst, so warnten sie stets vor der Beschidigung
der Pflanzen.’’ my*vin yxpd may indeed have a meaning similar to 0'03n bw 1773 .
my'v) are, then, the commandments around which a nmn% 10 or a 7™ is erected. But
in other passages the pious ones are called God’s my's; and the phrase %> pxpn
1myor is applied to their deaths (Yerushalmi, Berakhoth 11, 8).
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heavenly abode. Rashi, who certainly followed in the tradition of
the Merkabah mystics, explains the words “entered pardes” (1013
p15Y) as ‘“‘ascended to heaven by means of a sacred name.”? Even
R. Akiba, upon entering this pardes, encountered ministering angels
who wanted to eject him or bar him from continuing on his way.?
This proves, in my opinion, that the Baraitha uses the same ter-
minology as Paul, who, speaking of his visions and revelations, says:
“] know a man belonging to the Messiah, who, fourteen years ago,
was caught up to the third heaven—whether in the body or out of
the body, I do not know, God knows. And I know that this man was
caught up into Paradise*—whether in the body or out of the body,
I do not know, God knows—and he heard things that cannot be
told, that man may not utter [II Corinthians 12:2-4].” It is obvious
that Paul, who wrote these lines about the year 58 C. E., was speaking
of an idea with which his readers were familiar, a Jewish conception
that he, as well as his readers in Corinth, had brought over into the
new Christian community. The same idea was also used, at about
the same time, by the author of the Slavic Book of Enoch, who seems
to have been a Hellenistic Jew writing during the second half of
the first century.? Describing Enoch’s rapture, the author has him
say: “They [i. e. the men] carried me up to the third heaven and set
me down in the midst of Paradise [Chapter 8].”” In the apocryphal
Life of Adam and Eve, God, after Adam'’s death, sends the Archangel
Michael up into the Paradise in the third heaven to fetch three linen
sheets with which to shroud Adam’s body. In the Apocalypse of
Moses, which represents a parallel version of the Life of Adam and
Eve, Adam himself is “‘carried into Paradise up to the third heaven”
after his death.”® The familiar idea that the ecstatic sees in his lifetime
what other people see only after death recurs, therefore, in Paul’s

Tow v by ypab by,

8 Hagigah 15b.

9 The proofs for a Christian origin, adduced by A. Vaillant in his recent critical
edition of this book (Paris, 1952), are singularly weak. They consist of parallels to
New Testament phrases (not actual quotations) that could at the time have been
used by anyone.

o Cf. Kautzsch, 4 pokryphen und Pseudepigraphen, 11, 519 and 527 (Apocalypse
of Moses, Chaps. 13 and 37) and the version translated by M. Hack in Kahana,
oaxnn ovpon, I, 1 (1937), 16. In the Life of Adam and Eve, Chap. 25, it is even
said that after the fall, but before Adam was cast out from God’s presence, he had a
similar experience: he was caught up into the “Paradise of Righteousness’’ and had a
vision of God on His throne, a vision of the Merkabah and its “fiery wheels.”” The
same term (wapddetoos T7s Skatootyns) is used in the Greek text of Enoch 32:3,
and corresponds, as I remarked above, to the Aramaic term xvw1p p7175.
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as well as the rabbis’ journey to heaven. There is, however, a signif-
icant difference. Whereas Paul is ‘‘caught up’’ to Paradise, the rabbis
“enter’ it. But this, of course, may be due to the metaphorical use
of Paradise as an orchard. In Chapters 19-20 of the Greater Hek-
haloth, the mystic is taken up and transported in a ‘‘chariot of light’=
before the throne of glory.

Such ecstatic journeys are well-known in Jewish literature from
the days of the early apocalypticists to those of the Hekhaloth. The
heroes change, but the basic idea remains: under the guidance of
angels, man beholds (in his body or out of his body) those mysterious
realms which God permits him to see. In the Greek text of the Tes-
tament of Levi (2:5) we are told that Levi's journey took place in a
‘sleep” (Uwvos)—which may be, actually, nothing but the ecstatic
trance of the visionary. The seven heavens are opened to him and
the angel says ‘“Enter” in the same manner in which the angel at
the sixth gate admits the Merkabah mystic when he has passed all
trials. In the Aramaic fragment of this Testament, which seems to
be of considerable age and reminds us in some respects of the Genesis
Apocryphon among the Dead Sea Scrolls, it is even said that this
trance of Levi’s lasted for two whole weeks.” Paul’s testimony is a
link between these older Jewish texts and the Gnosis of the Tannaitic
Merkabah mystics. It has nothing to do with the novel and partly
bizarre interpretations that later Patristic tradition, unaware of the
Jewish background of Paul's saying, read into his words.™

Another link of this type, which is at the same time a parallel to
Paul’s passage, is contributed by a quotation from the lost Apocalypse
of Zephania supplied by Clement of Alexandria.® If this Apocalypse
is a Jewish source—which is not quite certain, although 1 can detect
no Christian elements in its language and terminology—it must have
existed in Tannaitic times. Here we read: “And the spirit carried me
and caught me up into the fifth heaven, and I beheld angels that are

i bw pp. The Lesser Hekhaloth use the Aramaic equivalent 83 1o 85y
(in what seems to me a rather irregular use of the preposition 12 instead of ™). Cf.
Section X, n. 22,

Ioapw o nTYNR MR MY o payaw . Cf. R. H. Charles, The Greek Versions
of the Testaments of the Twelve Patriarchs (1908), p. 246.

13 Cf. Ildefonse de Vuippens, Le Paradis Terrestre au troisiéme Ciel: Exposé
historique d'une conception chrétienne des premiers siécles (Fribourg, 1925). The
author has assembled very interesting later material. His own interpretation of the
original meaning of the passage in Paul seems to me completely wrong.

4 Montague R. James, The Lost Apocrypha of the Old Testament: Their Titles
and Fragments (London, 1920), p. 73; Emil Schiirer, Geschichte des jiidischen Volkes
(4. Auflage), 111 (1909), 367.
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called Lords [kuplot]’s. .. as they are dwelling in Temples of Salva-
tion and singing hymns to the ineffable and most high God.” In the
clause I have omitted it is stated, in addition, that each of the angels
has a crown set upon his head, as well as a throne shining seven times
brighter than the light of the sun.

The language and terminology of the entire passage seem to accord
much more with that of the Hekhaloth literature than with that of
the older apocalypses with which the passage has been compared.
The Greek term vaol, especially in the phrase & vaols cwryplas,
which has a very Semitic ring, seems to represent the precise Greek
counterpart of the Hebrew term Hekhaloth—Hekhal meaning both
‘palace’ and ‘temple.’ Furthermore, just as we have the king dwelling
in the Palaces of Silence, of Holiness, and of Purity in the Greater
Hekhaloth, so we have here the “Temples [or Palaces] of Salvation.”
As a matter of fact, the Lesser Hekhaloth contain a paragraph (MS
Oxford 1531, fol. 45a) that speaks of a Metatron-like figure whose
function is to ‘‘arrange the throne and to clothe [the glory with] the
garment and to adorn the Hashmal and to open the Gates of Salvation
[sha‘arei yeshu‘ah).” It can be supposed that these ‘‘Gates of Salva-
tion” are connected with the ‘‘Palaces’” or “Temples of Salvation”
mentioned in the Apocalypse of Zephania. The crowns of the angels
are described very often in the Hebrew texts;* and as for the angelic
hymns, I shall turn to them presently. Even if we should assume
that we are dealing here with an early Christian apocalypse, this
quotation would still prove how .much common ground existed
between the ideas and terminology used in such early Christian texts
and the Hekhaloth literature. And, as we shall see, it stands to
reason that this common ground was Jewish.

5 Cf. the category called kvptdTnres in Paul's Epistle to Colossae 1:16. These
are perhaps the m's%s 7w in 3 Enoch 16:1.

% On the crowns of the angels, cf. Chap. 18 of the Hebrew Book of Enoch
(Odeberg, 3 Enock or the Hebrew Book of Enoch, pp. 52-64), and Chaps. 12:3 and 16:1.
On the P¥pbévor (angels possessing thrones), cf. Odeberg’s Introduction, p. 142.
Odeberg. paid no attention to the passage from the Apocalypse of Zephania.
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THE MERKABAH HYMNS AND THE SONG OF
THE KINE IN A TALMUDIC PASSAGE

There is still more material that is of great importance for the
correct dating of some of the Hekhaloth material. Indeed, for the
dating of at least one stratum of the Greater Hekhaloth this material
is decisive.

The Greater Hekhaloth presents us with a large number of Hebrew
hymns, which it treats in an unusual manner: the very same hymns
are characterized by the text as representing two different types of
songs. On the one hand, the hymns are addressed to the throne and
to Him who sits upon it, and are described as celestial songs of praise
sung by ‘“the Holy Living Creatures” (Hayyoth ha-Kodesk) who, in
Ezekiel 1:5 ff., are the bearers of the throne. On the other hand,
these same hymns are the ones the mystic is instructed to recite
before and during his ecstatic ascent to heaven (which, in a very
curious and so far unexplained change of phraseology, is always
referred to in this text as a descent unto the Merkabah®). The hymns
describe, in a plethora of solemn phrases, the spirit of majesty and
solemnity that permeates the heavenly realm, ‘‘the Palaces of Silence"
in which God’s Shekhinah dwells, and express, too, the ideas of the
writers about the many different angelic hosts and their part in the

1 The context clearly shows that masanb 17 is used even where, immediately
afterward, the ascent (1Y) of the mystic is mentioned.* In an eschatological context
we find the expression 11y 1o T, although an ascent to Paradise is indicated. Thus
we find oimnb {70 b 1y 135 11 b in Rutk Rabbak, at the very beginning of the
Midrash. Since the ark containing the scrolls of the Torah is like the throne, the
talmudic phrase mann uob 9 (for prayer) may have influenced the other one, i. e,
m359p% 7. There is a marked difference between the *naw mb>' and *na mbon
in this connection. The former does not use the phrase 1339% 77, and when it does
speak of M1, actual descent after the vision {s meant. At the end of this text we
read: n'3a om or b33 1373 °% ap axm mansR AT nnby ATD neowd xapy '
T 0% e N30T ko2 nn2 Sip na vb a0y NavPY VBN NP A YY1 pram abyn by
Sv 11 maa o oy o3 ovoys wbe nama 1% nyap Mok masen ATan nvby nns aypyoe
"IN ITPIBY IR IR 2N MK @ nvam L ee by P aan abys. Butin the corresponding
passage of the *na1 mb>n (Chap. 14:2) we find: oAb 97001 301 mpn 3 8nm
APw p nbiy Pm T 0 1 R LYY AT 73370 137 99 nR. On the other hand,
the *na7 mbo still retains several instances of the original usage.

20
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celestial liturgy.? Their immense solemnity of style is unsurpassed
in Hebrew hymnology. In the strangely vacuous sublimity and the
august repetitiousness of their diction they reflect marvelously the
religious mood of those who conceived them. They are, indeed,
outstanding paradigms of what Rudolf Otto has called ‘“Numinous
Hymns.”'s

Let me quote three short examples:

I (Chapter 2:4) om or Sv e nown
ony ony Se M aban

DWTIP HD R¥VI |1

DN DD MM ]I

manb myan wr a0

B1bo3 nonn M M2

121 BV VTP 1P TR 93T

From the praise and song of each day,

From the jubilation and exultation of each hour,

And from the utterances which proceed out of the mouth of the
holy ones,

And from the melody which welleth out of the mouth of the
servants,

Mountains of fire and hills of flame

Are piled up and hidden and poured out each day.

II (Chapter 7:4) N9 "IN L RD Y
o ea by oumw
many b ong mn

T T DY Drova 0D
DN DR YA TN
YRwD Dwp DopenR NSER
J13370 nwpp oonk baan
—0on NN oY oM
nasw manb nomb o
v Sm ,nepn nanbw

O wreathed in splendor, crowned with crowns,
O chorister of Him on high,

Extol the Lord enthroned in flames

For in the presence of the Presence,

2 All these hymns end with the trishagion of Isa. 6:3 and are therefore Kedushah-
hymns. In many of them, however, this refrain is introduced quite artificially and
without any reference to the text of the hymn itself.

3 R. Otto, The Idea of the Holy, trans. John W, Harvey (1923), p. 34.
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In the inmost glory

Of the inmost chambers

You set up your posts.
Your name He distinguished from His servant’s name,
From the Chariot’s servants He set you apart.
Him who the name of one of you mentions

The flame surrounds, a leaping fire,

Around him burning, glowing coals.*

III (Chapter 8:1) myaw ven R Ybuan
NP 2Wn N AP
my*9 "Ion 3NN PP
W Yo p i eb
o83 onde Db
o'row onxw 03 DY
oa onky 0ab mn
:obman onse 005 oopym;
4 atal
PP N2DTD FMAY IDINYD
a9 abmas ur oty
PRD 20D MWW AN
J1AT TR OMIDY NN
O you
Who
Annul the decree, undo the oath,
Remove the wrath, avert the ire,
Recall the love, in order to set it
Before the splendor of the Temple of our Awe:
What is it with you that you fear
While there are times when you rejoice?
What is it with you that you sing
While there are times when you’re aghast?
They said:
When the Ofanim of Might the Chariot overcast
In fearful dread we stand;
But when the sparks of Shekhinah the Chariot set in light
We're gay, O very gay.

While scholars had not yet formed a soundly established theory
of the origin and earliest development of the liturgical poetry of the

* This and the following translation are the work of Dr. Judah Goldin, which
he has kindly put at my disposal.
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Synagogue, the antiquity of these hymns was vastly underrated.
To the extent that they were considered at all, they were ascribed to
the seventh or eighth century, if not to a later period. In view of the
fact that the Palestinian pryyut certainly represents a later stage of
development than the Hekhaloth hymns, and that we now know that
the emergence of the Palestinian pzyyut took place several centuries
before the eighth, this notion has become altogether untenable. We
do not have to depend upon the results of contemporary studies of
the earliest piyyutim,* however, in order to determine the period in
which the hymns were composed. Although the inference from such
studies will be important, we have more direct testimony.

When I enlarged upon the nature and importance of these hymns
in Major Trends in Jewish Mysticism, [ still did not have the courage
to date them earlier than the fifth century ;s although I was, naturally,
well aware that hymns of the angels before the throne, and especially
those of the Hayyoth, the bearers of the throne, were an authentic
motif of the esotericism of the Jewish apocalypticists. Such hymns
are mentioned not only in the Apocalypse of John (14:2-3), but also
in the Apocalypse of Abraham (Chapter 18)—a text that more closely
resembles a Merkabah text than any other in Jewish apocalyptic
literature.® The latter has even preserved (in Chapter 17) the full
text of a hymn sung by the throne to God.” It is difficult to say,
however, whether the text of this hymn as it is preserved in the Slavic
version goes back to a Hebrew hymn or to a Greek one substituted
for the original Hebrew. Yet even though it would seem a little

4 Cf. J. Schirmann, “Hebrew Liturgical Poetry and Christian Hymnology,”
Jewish Quarterly Review, XLIV (1953), 123-161.

5 Major Trends, pp. 57-60.

6 Cf. the dyyelot ... Duvourres Jedv dppnrov in the Apocalypse of Zephania,
quoted in Section 11I. The Hermetic book Poimandres (§ 26) has a similar idea of
the hymns of the holy ones. Cf. also A.-J. Festugiére, La Révélation &' Hermes Tris-
mégiste, 111 (1953), 133-137, who quite unnecessarily assumes pagan sources for the
concept although conceding the Jewish origin of the New Testament references to
this idea. R. Reitzenstein, Poimandres (1904), pp. 292-296, has published a later
text, which mentions the hymns of the Archangels received by Moses on Mount
Sinai as a phylakterion against all evil spirits. Since a magical Archangel-book by
Moses is already quoted in a Leiden papyrus of the fourth century (K. Preisendanz,
Papyri Graecae Magicae, 11 [1931], 128), the reference might be to some old Jewish
source parallel to the im0 'www 'o. Hans Bietenhard, Die Himmlische Welt im Ur-
christentum und Spdtjudentum (1951), in the chapter, ‘‘der himmlische Lobgesang,"
pp. 137-142, knows nothing of the Hekhaloth literature.

7 Cf. the Greater Hekhaloth, Chap. 24:1: “When he [the initiate to the Merka-
bah] stands before the throne of glory, he begins and recites the song that the throne
of glory sings each day.”
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difficult to reconstruct a Hebrew text here, it is significant that a
Tannaitic tradition of the second century C. E. explains the enigmatic
term Hashmal (beryl) in Ezekiel 1:16 as an abbreviation of Hayyoth
Esh Memalleloth, ‘‘Fiery Living Creatures who utter’” (namely, words
of praise);® for these creatures correspond exactly to the “Four Fiery
Living Creatures who sing” in Chapter 18 of the Apocalypse of
Abraham. Indeed, it is the very existence of this kind of material
that gives us good reason to assume the existence of a continuous
tradition concerning these hymns possessed, in turn, by both the
apocalypticists and the Tannaim.

If we then inquire as to whether the talmudic tradition and the
Hekhaloth hymnology were similarly related, an affirmative answer
can now be given. In a talmudic passage of which, to the best of
my knowledge, no satisfactory interpretation has yet been offered,
I have been able to discover definite proof that hymns of the type
preserved in the Greater Hekhaloth were surely known in the third
century C. E. The passage in question is found in ‘Abodak Zarah 24b,
and parallel passages in Bereshith Rabbah, Par. LIV, and Seder
Eliyahu Rabbak, Chapter 12.9 It deals with the meaning of I Samuel
6:12: "And the kine took the straight way to the way of Beth She-
mesh,"” drawing the cart upon which the Ark of the Lord had been
placed. Several talmudic sages in this passage explain the Hebrew
vayisharnah ha-paroth by an ingenious play of words, taking
vayisharnah as connected, not to the root yashar (straight on), but
to the root shir (to sing). According to their interpretation, the kine
sang a hymn of praise (77® 1K), The question is then raised: What
was the song they sang? Some second and early third century rabbis
identify their song, quite simply, with some well-known psalm (like
Psalm 98) or with the Song of Moses at the crossing of the Red Sea.
There is nothing particularly exciting about this exegesis.** R. Isaac
Napha, however, a Palestinian Amora of the middle of the third
century, ascribed to the kine a song of a very different nature. In
this song the kine are said to be addressing the Ark. And this is what
they sing:

8 Hagigah 13b. Cf. also ‘dbodak Zarah 3b, where it is mentioned that God
listens several hours each day to the song of the Hayyoth (50 avw yown 2wv
nvnn).

9 Ed. Theodor, p. 581, and ed. Friedmann, p. 68. Theodor, loc. cit., has noted
the various readings.

1 R. Meir identified the song with o7 n1w, R. Simeon ben Lakish with Psalm
98 (won* wmniv), R. Eleazar with Psalm 99, and R. Samuel bar Nahmani with
Psalm 93
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Rejoice, rejoice acacia-[shrine]

Stretch forth in the fullness of thy majesty
Girdled in golden embroidery

Praised in the recesses of the palace
Resplendent in the finest of ornaments.

Now this seems to me a most significant hymn. The choice of
words, the majesty of phrase, and the lyrical rhythm are strongly
reminiscent of the Hekhaloth hymns I have been describing. Why
did R. Isaac Napha put such a hymn into the mouths of the kine?
The answer is as clear as it has been overlooked up to date: this is an
imitation of the setting in the Hekhaloth hymns. Just as the Holy
Living Creatures, bearing the throne, sing hymns to the throne, so
do these kine, bearing the Ark, sing hymns to the Ark. It would be
utterly unnatural to suppose that the great hymns to the throne in
the Hekhaloth imitate this curious hymn of the kine, but it is perfectly
reasonable to assume the contrary. As a matter of fact, we find at
least two lines of this little hymn almost prefigured in two correspond-
ing hymns preserved in the Greater Hekhaloth. The text reads:
“R. Ishmael said: ‘What is the wording of the songs® which a man
must recite when he descends unto the Merkabah? He opens up and
recites the beginnings of the songs.’ "% And the very first hymn
begins with the following words:

1 Another very good reading is 0171 ‘217 (rise, rise), instead of *n.

12 n SER, Chap. 12, the last line reads differently: ova3737n v a2 nuownin, and
similarly in BR, Par. LIV: 0319571 " 1an nobiynn. BR quotes the lines as Elijah's
teaching and does not mention Isaac Napha. A later reference in Midrashk Shmuel
is already full of corrupt readings and I have not used it here.

13 The correct reading is: m=w va9n no. The Hif'il, v o, instead of the Pi'el,
vIo, is used in other Merkabah texts, too. Cf. the Y8&pm nixa, in Wertheimer,'na
mpp, 11, 130: bxwrb onb eraonw *13 5w macwon 9% axw ur i 5y, The same
usage is found in the Greater Hekhaloth, Chap. 22:3: amov sne=onw 19w,

umw Rl aow nme. This seems to me a close parallel to the important
statement about the procedure of the Merkabah teaching found in the Yerushalmi,
Hagigah I1, 1: 222021 0'P10B *wX7 1% nMo 139 abnna 201y 87 983, M 'wr is parallel
to 'p1op *wr™ and &'pIw wrI. I have considered the possibility that m=w '“w89 may
mean ‘the main songs’ or ‘the summaries of the songs,’ as in the Greek kepdlaia,
but Professor S. Lieberman has convinced me that this is an untenable proposition;
cf. his forthcoming commentary on Tosefta Shabbath I, 12,
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The beginning of praise and the commencement of song
The beginning of jubilation and the commencement of exultation
Are sung by the princes who serve each day
The Lord God of Israel and the throne of His glory.
" They bear up the wheel of the throne of His glory, singing:
“‘Rejoice, rejoice, supernal dwelling!
Shout, shout for joy, precious vessel!
Made marvelously and a marvel.
Surely thou shalt gladden the king who sitteth upon thee
[with a joy] as the joy of the bridegroom in his bridechamber.”

It is clearly to be seen that we have here a precise parallel between
the throne, the supernal dwelling, and the Ark, made of acacia wood,
upon which the Shekhinah rests.

In Chapter 24 of the Greater Hekhaloth there is a long hymn
addressed by the throne to God as Yoser Bereshith, the term used in
these texts for the creator of the world, or Demiurge. This very color-
ful and important hymn opens with lines that also remind us of the
talmudic hymn:

naRBNA AWYBT W o
Y 'DP'\: TR0

ST M2 ynn

MR N2 MR NAwY

Resplendent king, robed in splendor

Glorified with embroideries of songs™

Crowned with magnificence and majesty

A crown of sublimity and a diadem of fearfulness.*

150 Y5 as an epitheton of the throne is also found in Merkabak Rabbah.
Cf, mobw n359p, fol. 5a: *1 araaw m7om 55 ,rby 201 uRY A1 7337 8O3 3 RIPY DK,
The continuation of the text in anbe masmm, fol. Sa—b, contains a very corrupt version
of the hymn from the Greater Hekhaloth quoted above.

% One wonders whether the phrase v 'wp1 (parallel to the more concrete
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The fact that a third century rabbi puts a hymn of this literary
type into the mouths of the kine is proof that such hymns were current
in his time, and perhaps for some time before. But we can go further
than this. It can be distinctly shown that R. Isaac Napha was not
only aware of a general literary type, but had a particular interest in
the songs of the Heavenly Living Creatures. In Sanhedrin 95b he is
quoted as saying of the soldiers in Sennacherib’s army who were
besieging Jerusalem (II Kings 19:35), that God “‘opened their ears
and they heard the song of the Beasts [Hayyotk] and died.” He was,
therefore, well acquainted with the idea of heavenly songs to which
only the initiate could listen without endangering his life. Moreover,
his very acquaintance with this concept, which, although not recorded
in the Hekhaloth texts, is perfectly consistent with their trend of
ideas, confirms the impression that he was deeply steeped in Merkabah
mysticism.

The conclusion to be drawn from this discussion is clear. To the
extent that they represent the type of song that I have characterized,
there is no reason for dating the Hekhaloth hymns later than the third
century. This conclusion, of course, has tremendous implications, for
then the content of these hymns, describing the world of the Merkabah,
must automatically be given the same early date. It is clearly to be
inferred, moreover, that this type of hymnology had its origin in
Palestine.

In this connection another fact gains additional importance. One
of the most famous hymns of the early Synagogue is the prayer for
the New Year service ascribed to the Babylonian teacher Rab, of the
first generation of Amoraim. The hymn begins with the words:

S50 b maeb wby
menna b 1 nnb

We have to praise the Lord of all
To enhance the greatness of the Yogser Bereshith,

and not only continues in the same rhythm as many of the Merkabah
hymns,*? but uses, too, several expressions and metaphors char-

271 'pp) does not reflect the etymological meaning of the Greek word Juvos, gewebte
Rede; cf. H. Ehrlich, Rheinisches Museum, LXII (1907), 321. If we assume that the
Palestinian author of these hymns was familiar with Greek rhetoric, he might have
used 1w *bp13 TN as a highflown phrase meaning ‘glorified with hymns.’ (I
owe this remark to an observation made by Professor Shalom Spiegel.)

7 These hymns consist mostly of double verses containing 4 plus 4 words, 4
plus 3 words, or 3 plus 3 words. Only some of them reveal a more complicated
structure. They use the biblical parallelismus membrorum.
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acteristic of them.'®* Since we know that Rab was an exponent of
Jewish mystical traditions, which he had brought over from Palestine,™
it is now no longer strange to find that in the alternating utterances
ascribed to R. Akiba and R. Ishmael in one of the Hekhaloth writings,
a large part of this prayer is put into the mouth of R. Akiba, speaking
in the first person singular.® I do not argue that this is an authentic
tradition going back to Akiba, but I do maintain that it is extremely
significant that the Merkabah mystics who composed and compiled
these hymns in the third and fourth centuries could consider the
‘Alenu hymn as related to their own hymnology.

The fact that both the type of hymn found in the talmudic passage
discussed above and the ‘4lenu belong to the third century, in addition
to the fact that earlier rabbis mentioned in the same passage do not
seem to be acquainted with this kind of hymnology, allows us to
surmise that it only evolved in the third century, superceding those
earlier forms referred to in the apocalyptic literature. This lack of
awareness of the parallel between the song of the kine and the
Hekhaloth hymns is especially notable in the case of R. Meir, for
this teacher was positively attracted by speculations about the seven
heavens and the realm of the divine throne. It is he to whom the
Baraitha about the seven heavens is attributed in Aboth de Rabbi
Nathan (Chapter 37); and it is he who compared the blue color of
the fringes (m*¥*x) to that of the sca, the heaven, and, finally, the
throne of glory (Sotah 17a). But, after all, this amounts to an ar-
gumentum e stlentio, and 1 offer it with all due reservation. I think,

1 Such as nwxI3 7%y, 1P aww, and My nrov.* To nwnaa xr, cof. the Greater
Hekhaloth, Chap. 22:4, and Skiur Komah in o5 7123370, fol. 38b (where R. Abraham
ben David, 7'a87, still had the correct reading: n'wina =3 be 1my'w; cf. the writer's
mbapn nenn {1948], p. 76). To 1p* awvm, of. mbon noow, published under the title
720p Awyp by Wertheimer in meams a3, I, 56: 11p* awnb 1pwnn ma3m jo3, and Shiur
Komah in nobw nasw, fol. 32a-b and 34a: mxoas Abx np 8% y5 map amw nan.
It is also mentioned in two other hymns, both of the Hekhaloth type. In naow»
nobe, fol. 41b (=581 ‘b {17011, fol. 39a), there is a hymn that reads:

T 2wina we na
1Y nMRBNa TMan
And in a hymn preserved in the mna NBY% v 0, in Wertheimer, Mo 'ra, 11, 423,

we find:
b 5351 5y naow ow

M3 @ by p aom
my nrov is found in the Lesser Hekhaloth, MS Oxford 1531, fol. 42b: 1y nrawm

T now a.
v Cf, W. Bacher, Die Agada der babylonischen Amorder, (zweite Auflage; 1913),
pp. 16-21.

2 Cf, the text in Appendix C—from MS Oxford 1531, fol. 51a-b (§ 5).
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however, that we need not have such reservations with regard to the
main point of my contention, to wit, that such a highly important
stratum as the hymnology of the Hekhaloth belongs to the early
talmudic period.

It remains to be seen whether this style of angelic hymnology has
some historical connection with the Dead Sea Scrolls. In a summary
report on the small fragments of many of the scrolls, published in 1956,
it is said that some of them contain a “type de liturgie angélique (peut-
etre associé a une forme ancienne de la vision de la Merkabah),”#*
It will be of great importance if this claim should be substantiated
by forthcoming publications from the fragments. As a matter of fact,
several years before this report was published Professor Saul Lieber-
man ventured the suggestion that the hymn in ‘Abodak Zarach 24b
(the relation of which to the Merkabah hymns had not yet been
indicated) could, according to the style and choice of words, be
connected with some documents belonging to the Dead Sea sectarians.

Regarding the probability of a relationship between the angelic
hymns in the Hekhaloth and those in older texts of Jewish character,
one more detail to be found in both the earlier and the later hymns
may be mentioned. In the description of the celestial Kedushah
(Isaiah 6:3) preserved in the Hekhaloth texts, we read:

The Holy Living Creatures do strengthen and hallow and purify
themselves, and each one has bound upon its head a thousand
thousands of thousands of crowns of luminaries of divers sorts,
and they are clothed in clothing of fire and wrapped in a garment
of flame and cover their faces with lightning. And the Holy One,
Blessed be He, uncovers His face. And why do the Holy Living
Creatures and the Ophanim of majesty and the Cherubim of
splendor hallow and purify and clothe and wrap and adorn them-
selves yet more? Because the Merkabah is above them and the
throne of glory upon their heads and the Shekhinah over them
and rivers of fire pass between them. Accordingly do they
strengthen themselves and make themselves splendid and purify
themselves in fire seventy times and do all of them stand in
cleanliness and holiness and sing songs and hymns, praise and
rejoicing and applause, with one voice, with one utterance, with
one mind, and with one melody.»

2 Revue Bibligue, LX111 (1956), 65.

2 S, Lieberman, Procedings of the American Academy for Jewish Research, XX
(1951), 404: “Certainly this style is not what we generally identify as rabbinic.”

23 MS J. Th. Sem. 828, fol. 8a in a MS of *n371 mb>1. Menahem Recanati,
mbsnn v17'p, fol. 38a, quotes this piece from mb>1 990, The last sentence reads in
Hebrew: ma7a =nx b1pa ohpy abnxy maw mon a7'w oo merTpa) Amnvs ooy obis
DAR NP3 ANR DY TN
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Now this idea of their singing *“with one voice’’# already occurs
in the Ascension of Isaiah in Chapters 7:15, 8:18, and 9:28.* These
chapters belong, to be sure, to the Christian part of this apocalypse,
but there is good reason to assume that the angelology used was
of a Jewish character. And, in fact, that the angels sing in this manner
is also mentioned in the Slavic Enoch (19:6), in which I, for one,
cannot detect any Christian elements. Moreover, it would seem that
the same detail was taken over both by the Hekhaloth traditions and
by the earliest Christian liturgy. In one of the oldest hymns in-
troducing the main mystery of the Mass, all kinds of angels, cherubim,
and serafim praise God’s glory, quia non cessant clamare cotidie, una
voce dicentes: Sanctus Sanctus Sanctus Dominus Deus Sabaoth, etc.?

2 9nr %p in this sense is good Hebrew. Cf. 727 mow, Par. XLII, 1: %1pa oo
.
3s Quoted by Joseph Kroll, Die Lehren des Hermes Trismegistos (1928), p. 309.
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SOME OLD ELEMENTS IN THE GREATER
HEKHALOTH

The Hekhaloth books, I have said, describe at great length the
ecstatic ascent of the soul to heaven. Although the details of this
ascent in the Greater Hekhaloth differ in many ways from those in
the Lesser ones, it is difficult to decide whether either of these two
texts represents an earlier stage of tradition or whether both are
parallel versions of only slightly different groups. Still, both texts
together present us with such an abundance of particulars, in contra-
distinction to the talmudic material, that we begin to wonder about
the relation of these Hekhaloth traditions to the talmudic injunction
against precisely this kind of revelation. Tannaitic tradition has it
that a pupil who is found worthy to begin a study of mystical lore is
given Rashei Perakim only.' Instead of these ‘‘beginnings of chapters,”
whose function is only to point to the subject matter to be dealt with
and leaves to the student the task of proving his understanding, the
Hekhaloth texts omit nothing at all that is relevant. We may safely
say that such an additional step indicates a post-Tannaitic composi-
tion, even though much of the material itself may belong to the
Tannaitic period—which, of course, was, at the same time, the
flowering season of Gnosticism.

Particularly fine examples of the kind of detail I refer to can be
found in Chapters fourteen to twenty-one of the Greater Hekhaloth,
which set forth an extremely specific, even meticulous, account of
a mystical ascent. The Palestinian character of these chapters is
unmistakable, both in language and background. Such, for example,
is the use of the Hippodrome in Caesarea as a measure for the size of
the mangers set before the fiery horses of heaven that serve the gate-
keepers. These gate-keepers stand in their places,

angry and war-like, strong, harsh, fearful, terrific, taller than
mountains and sharper than peaks. Their bows are strung and
stand before them; their swords are sharpened and in their
hands. Lightnings flow and issue forth from the balls of their
eyes, and balls of fire from their nostrils, and torches of fiery
coals from their mouths. They are equipped with helmets and

* Cf. n. 14, Section IV.
31
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with coats of mail, and javelins and spears are hung upon their
thews . .. the horses upon which they ride stand beside mangers
of fire full of coals of juniper and eat fiery coals from the mangers,
[taking] a measure of forty bushels of coals in one mouthful.
And the measure of the [content of the] mouth of each horse is
[the content of] three mangers such as a manger of Caesarea, and
the measure of each manger is the measure of the gate of Caesarea;
and there are rivers of fire beside the mangers, and their horses
drink as a measure of the fullness of the water-pipe which is in
the Valley of Kidron which brings and contains all the rain water
of all Jerusalem.?

The ‘“‘fiery horses’” seem to be an elaboration of the horses who carried
the prophet Elijah up to heaven, and the forbidding aspect of their
appearance reflects the dangerous passage that awaits the adept,
especially at the seventh and last palace. As for the Hippodrome,
although it is known from Josephus,? it is never, as far as I know,
mentioned in talmudic or midrashic literature. This illustration, like
the one about the Valley of Kidron, is, therefore, not based on a
literary source, but on a concrete Palestinian reality known to the
writer.

After passing through the seven heavens, the mystic must pen-
etrate the seven resplendent palaces of the seventh heaven itself before
arriving at the throne of God and attaining the vision of the man-like
figure seated upon the throne of glory (Ezekiel 1:26). 1 shall have
more to say about this figure presently. But before we, too, arrive
at this final vision, it should be remarked that some of the details
of the pilgrimage of the soul in ecstasy, all of which are highly formal
and very technical, are also known to us from other Gnostic texts.
For example, all the different versions of the Hekhaloth lay great
emphasis upon the knowledge of various seals (mmmn), described as
magical names either of the angels or of aspects of the godhead, that
must be shown as passports to the gate-keepers at the entrances to
the seven palaces.# Seals closely paralleling these are to be found in

3 Chap. 15:8: ooxi ,owpy o1y 00%*1Y oMmand 55 oo et yraw Yo nneay
.07 JM Mm% omann ,omIea M MO DMNvp MY Prwky oan omay phian
oy omes obm 1eb omominn vr Sw mrow oy Yo orvim o opaa
o myra onb Pmbn mnnam ompT YD 11 marre.

Chap. 16:1: om obow mon1 vm owbs o *ouar by ooy omby oamw oow
moians ooar vbe 1o 010 Yo np Mywy L0k no3 obm ARD BYwaN MYws Srouan TInd
Do Y5 M 1M DMDER X3 R AN 0M0p Yv Mns Myws oar Yo myer mop Yo
Yo 5o b omws e Yo npmey avvxioe pp Ymis ww oon nox smbp Mywes.

3 Josephus, Antiquities, xvi.5.1.

4 Cf. the passages on nmomn in 'nav mbow, Chaps. 17-19. *nawwu mban, MS
Oxford 1531, fol. 44a has: ov ,jmmw'm . .. 0" nyaw mow 55 oAV SR RPY TR



SOME OLD ELEMENTS IN THE GREATER HEKHALOTH 33

the Coptic Gnostic sources coming from the Valentinian school, such
as the Pistis Sophia and, especially, the books of Jefi.s The Coptic
manuscripts, however, still retain geometric figures of a rather com-
plicated structure (strangely reminiscent of mental images used in
some yoga techniques and called yantras), which were to be impressed
upon the mind and produced at the right moment together with the
mystical names. The Hebrew manuscripts have no longer preserved
this part of the description.

In other sources of Valentinian Gnosis, particularly those of the
school of Markos, the soul, as it journeys through the seven heavens,
has recourse also to Aramaic formulae in a Greek context as a means
of appeasing the inimical powers of the Demiurge. In similar manner,
the Hebrew text of the Hekhaloth makes use of Greek formulae to
describe the interchange of formal greetings between the archons at
the highest gates and the soul.® Furthermore, the archon, or ruler,
at the sixth hall, who in one aspect goes by the name of Dumiel
(““the mystical silence [dumiyah] permeating the palaces’), is at the
same time the ruler of the four elements, and in this aspect goes by a
secret name, the etymology of which can still be clearly recognized.
We cannot say as much for most of these names, which give the
impression, rather, of having been born, not from some natural
language, but by a process of glossolalia. Suppressed emotion is
released in a stream of mystical language—nmames and words that
resemble only in a vague way the general tenor of known languages
such as Greek, Hebrew, or Coptic. But in the instance to which I refer,
such is not the case. The name =paPm=an was obviously com-
posed from the Greek names of the four elements, adr, gé, hydor,
pyr.7 The Hebrew transliteration of aér as =ran instead of =amn?
represents the Palestinian manner of transliteration.

Yo% qmi 0290 M wmn 1% mxas D8 TR Tnk 5. But in the detailed description
we always read the phrase: [then the name follows] 5y pyprw nyam omn 1% aran nnx.
In another text (to be found in Appendix C) from MS Oxford 1531, fol. 53a, we read
Yo mpmna wxy manm nbsna 135 m3v; fol. S4a: aywa 'wxy nonm MemA 't YRyBYY VN
onpi by pIpn 1w, Ci. also 137 13270 in mvbe 7257w, fol. 1b: pian: »2 yraen nnp
nrmx 2’ Y owa wxy [0 b7x] onm.

5 Cf. on some aspects of these contacts between the Coptic Gnostic writings
and their Hekhaloth counterparts, the writer’s article “Uber eine Formel in den
koptisch-gnostischen Schriften und ihren jiidischen Ursprung,” Zeitschrift fir die
neutestamentliche Wissenschaft, XXX (1931), 170-176.

§ Cf. Major Trends, p. 362.

7 The manuscripts read o1 pm ax. In the *nawn mb>a the last element
(o1 instead of 7'p) has become 11, an element of the Tetragrammaton.

8 Cf. J. Hans Lewy in Tarbiz, X1I (1941), 163-167
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The point I wish to make is this: In the few details I have described,
we have demonstrable proof of contact with non-Jewish conceptions;
and every analysis of these texts furnishes still more material of the
same character. But it is essential to note that this contact is always
with Hellenistic (specifically, Hellenistic-Egyptian) elements, and that
not a single Christian element appears in them. There is no reason
whatever to assume that Christian descriptions of such ascents to
heaven have been judaized. The logical conclusion seems to be, given
the historical circumstances, that, initially, Jewish esoteric tradition
absorbed Hellenistic elements similar to those we actually find in
Hermetic writings. Such elements entered Jewish tradition before
Christianity developed, or at any rate before Christian Gnosticism
as a distinctive force came into being. Later, when Judaism and
Christianity finally parted ways, these elements, whose development,
once borrowed, had been within and in the manner of a distinctly
Jewish esotericism, were taken over into Christianity and into early
Gnostic circles, rather than the reverse. It is difficult to assume that
during the period of extreme strain between the Synagogue and the
Church in the second century, Jews who were bent upon keeping their
distinctly Jewish character would borrow from Christian circles. And
indeed, as I have said, there is no evidence for such borrowings. The
contrary, however, would be easily explained by the steady stream
of converts from Judaism into Christianity, some of whom could have
been recipients of Jewish esoteric doctrine. I shall return to this point,
to which I attach much relevance, at a later stage.?

The process of development just outlined would explain such facts,
as, for instance, the presence of obviously Jewish elements of esoteric
teaching in the Excerpta ex Theodoto, a collection made by Clement of
Alexandria from the writings of one of the outstanding pupils of the
Gnostic Valentine. The Jewish elements in these fragments, curiously
overlooked by the two scholars who have edited and commented upon
them in our generation,™ clearly represent a deterioration of the
Jewish tradition, which has here been partly misunderstood or re-
interpreted and partly put into false contexts. It is as a result of

9 See the end of Section VI.

1 Robert Casey, The Excerpta ex Theodoto (1933) and Marc Sagnard, Les Ex-
traits de Théodote (1949). Some of these Jewish elements have been rightly pointed
out by Henri Marrou in Revue du Moyen Age Latin, V (1949), 169. §§ 37-39 of the
Excerpta are all soaked with Merkabah mysticism. From a comparison of § 38 with
§ 62 it becomes clear that in the Jewish material that was used, the terms 6 7émos
(=oppn) and 6 dnuiovpyds (=nwr1a 2xv) were identical. This, of course, is what
would be expected in a non-dualistic Jewish source.
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this process that the Demiurge (which is, for the Gnostic, in a
pejorative sense, identical with the God of Israel) comes to be called
in these fragments ‘“‘the Space.” This phrase is nothing but a Greek
translation of one of the most outstanding Jewish designations of
God, and one which came into general use in the first century before
Christianity sprang up.* The use in the Excerpta has no other parallel
in literature but this one. Nor is there any other parallel in literature
of the use in the Excerpta of the stream of fire that issues forth from
beneath the throne (dpbvos ToU Tbémov; corresponding to the
Hebrew opn Yw wo>) and flows down unto Gehenna, which reads
exactly like the corresponding talmudic statement in Hagigah 13b;
or for the concept of the curtain hung before the throne of God to
prevent the pneumatic elements from being annihilated by His sight.
This curtain is frequently mentioned and described in some detail in
the Hekhaloth literature;* but what in the Hekhaloth refers to the
highest possible sphere to which the mystic may attain, in the Christian
Gnostic text is relegated to a rather lower realm in the hierarchy of
supernal beings.

1 Cf. the analysis by A. Spanier, “Die Gottesbezeichnungen mp»a and v1pn
N1 173 in der fruhtalmudischen Literatur,” MGWJ, LXVI (1922), 309-314, and by
A. Marmorstein, The Old Rabbinic Doctrine of God, 1 (London, 1927), 108-147. Philo,
de somniis, I, 63, and de fuga, 75, uses topos as an allegorical designation of God Him-
self. But these are isolated instances, caused by the exegetical context and needs of
Philo’s homilies, and do not reflect general usage on Philo’s part.

2 On this M7, cf. Major Trends, pp. 72 and 367; A. Marmorstein's references in
Jahrbuch fir Jiidische Volkskunde, I1 (1925), 379; and Odeberg, 3 Enoch, on Chap. 45
of the text, p. 142. In the x2'py "9 n1mn the curtain is called 0pn bp 1179, the same
phraseology as in #pbévos 7oV rémov. Cf. Jellinek’s text in waton n'a, I1I, 44; but
Wertheimer in mg= *na, 11, 388, has: w7 173 vy1pa bw e,



VI

THE AGE OF SHIUR KOMAH SPECULATION
AND A PASSAGE IN ORIGEN

At the end of his journey the Merkabah mystic beholds not only a
vision of the world of the Merkabah and the throne of God, but also
a vision of Him who sits upon that throne—a visicn in which He
appears to the mystic in ‘‘a likeness as the appearance of a man
[Ezekiel 1:26].”" Whereas all the other visions are of things created,
however high their rank, this final vision is of the divine glory itself.
The doctrine which grew up around this vision, the doctrine of the
mystical “body of God,” Skiur Komak, is of special importance in
establishing the antiquity of some parts of the Hekhaloth writings.

The doctrine is contained in a fragment of a most puzzling char-
acter, the age of which has been the subject of much dispute. It
appears, like all these texts, in a pseudepigraphical setting, and is
attributed to Tannaitic authorities of the second century, especially
R. Akiba and R. Ishmael, to whom it was said to have been revealed.*
It consists of the description of the limbs of God in the figure of a man
and reads like a deliberate and excessive indulgence in anthropomor-
phism. Small wonder that it has deeply shocked later and more sober
Jewish thought. Small wonder also that it was hailed by the Kab-
balists of the Middle Ages as the profound symbolic expression of the
mysteries of what could be called the Kabbalistic pleroma.> Jewish
apologetics has always tried to explain it away.? The measurements

* Two parallel versions of nop Myv are published in nobw n3saw: a) fol. 32a-33b,
in the name of R. Akiba; b) fol. 34a-43a (several fragments), in the name of R.
Ishmael. A large portion of these latter fragments are hymns and prayers the
relation of which to mmp myv is doubtful, but which do belong to the Hekhaloth
literature. Another fragment attributed to R. Akiba is to be found on fol. 44a-b.
Some fragments of Akiba's mmp Myw are also to be found in *nawt mb>n., The
oldest manuscript known to me is a Genizah fragment in Oxford, Hebr. C 65 (not
catalogued in Cowley’s), which consists of one leaf, partly damaged, and written
in the eleventh century. The original full text of this MS corresponded to 12372
nobw, fol. 36a—40b, and contained much better readings. See also the old »11'® on
Shiur Komah in the writer’s nbapn nwrA, pp. 212~238 (based on the text current in
Germany in the thirteenth century).

1 Cf. the general characterization of these fragments in Major Trends, pp. 6367,
which I presuppose here.

3 A. Schmiedl, Studien tiber jidische, insbesondere jiidisch-arabische Religions-
philosophie (1869), pp. 249-251.

36
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of every limb, and, especially, of the most minute parts of the head
are given; and at the same time we are instructed in the secret names
of each limb, names which are constructed of seemingly incomprehen-
sible combinations of letters.4 The whole doctrine is linked, not only
in the separate fragment of it that has come down to us under the
title Shiur Komah (literally, “The measurement of the body’), but
also in the small fragment incorporated into the Greater Hekhaloth,’
to the description of the figure of the lover in the Song of Songs:
“My beloved is white and ruddy ... his head is as most fine gold,
his locks are curled and black as a raven. His eyes are like doves,
etc. [5:11-16]""¢ Almost all the extant texts of the Hekhaloth books
contain some more or less outspoken reference to this doctrine, which
is further embellished by several allusions to a haluk (garment), a
robe of glory with which this mystical body of God is apparently
clothed (and about which I shall say something in Section VIII).
The question that concerns us is this: Is this doctrine, which gives
a bodily appearance to the Kabod, ‘the glory of God' (also described
as the mrawn M, ‘the body of the Shekhinah’), an early ingredient of
Jewish mystical teaching later adopted by some Christian Gnostic
circles? Or is it a later recrudescence of an extravagant anthropomor-
phism of which the earlier mystical tradition of the rabbis of the
first and second centuries is innocent? It is true, of course, that a
close parallel to the Skiur Komah is to be found in the Gnostic Markos’
description of the “Body of Truth” (e®dua 77s dNgdetas). This
text, written in the latter part of the second century, has impressed
many readers as giving some older symbolism an allegorical interpreta-
tion of a rather Kabbalistic character.” But the source from which
Markos could possibly have gotten the material he interpreted accord-

4 The Genizah fragment of mmp Ty seems to have retained these ephesia gram-
mata in much better shape. Sometimes the structure of a name that is hopelessly
corrupt in the later M SS is still clearly recognizable; e. g. the name of the right arm
is here y'nn7a1 and is obviously constructed on an alphabetic principle, like the names
of the limbs in the fragments of Markos the Gnostic. The printed version (7a3%n
nobw, fol. 37b, 1. 14) has Nz,

5021 mb>n, Chap. 10; mnby masaw, fol. 38a; 'naww mbawn, MS Oxford 1531,
fol. 45a,

¢ This explains the fact that God is called in several of these fragments by the
specific name Jedidick, as for example, ®o%y 0 M7 (in *na1 mb201), or M
(in 7p%w nasw, fol. 34b; cf. also the writer's nbapn MwrA, p. 221). P also appears
in *napn mban, MS Oxford 1531, fol. 43a.

7 Irenaeus, Adversus Haeres., 1.14.2. The names of the limbs are aw, 8¢, etc.,
i. e. v'ann—combinations! Cf. also Moses Gaster, “Das Schiur Komah,” in his
Studies and Texts, 11, 1330-1353, particularly p. 1344. Gaster, many mistakes
notwithstanding, was basically right in his defense of a high age for the nmp nyv.
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ing to his own fancy has remained an unsolved riddle. This problem
can now be resolved, in my opinion, in favor of our first hypothesis,
to wit, that the teachings of the Shiur Komah do indeed represent a
second century Jewish tradition.*

The existence of this tradition in that period is attested to by
Origen in a curious passage in the introduction to his commentary on
the Song of Songs; and [ wish here to offer my own interpretation
of this passage. Origen writes:®

It is said that the custom of the Jews is that no one who has not
reached full maturity is permitted to hold this book in his hands.
And not only this, but although their rabbis and teachers are
wont to teach all the scriptures and their oral traditions [Mish-
nayoth; Origen uses the Greek term deuteroses] to the young boys,
they defer to the last [in the original: ad ultimum reservari] the
following four texts: The beginnings of Genesis, where the creation
of the world is described; the beginning of the prophecy of
Ezekiel, where the doctrine of the angels is expounded [in the
original: de cherubim refertur]; the end [of the same book] which
contains the description of the future temple; and this book of
the Song of Songs.

There is no doubt but that this quotation refers to the fact that
esoteric teachings were connected with the four texts enumerated.
We know from the Mishnah that the creation and the first chapter
of Ezekiel were considered texts of esoteric character par excellence,
and were, therefore, forbidden to be taught publicly or before a man
had reached a distinguished station in life.? With reference to the
last chapters of Ezekiel, it is possible that these chapters could have
been linked to apocalyptic speculations, and the fact that they
obviously contradict statements about the temple formulated in the
Torah would naturally have tended to limit their study. It may well
be, although we have no definite knowledge, that the contradictions
between the two sources were resolved in some kind of esoteric teach-
ing. On the other hand, the book of Canticles was interpreted by the
Synagogue as an allegory of the love between God and the Community
of Israel and was considered a legitimate text for study for all groups.
It was, in fact, a favorite subject for the public aggadic teachings of
the rabbis in the second and third centuries.

Thus far, no satisfactory explanation has been offered for Origen'’s

8 “Prologus in Canticum,” in Patrologia Latina, ed. Migne, XIII, 63. What I
call the original is, of course, the Latin translation of the lost Greek text.

s Hagigah 13a; cf. the condition laid down in Kiddushin 71a for the transmission
of the Tetragrammaton (another piece of secret lore), where the candidate is required
to be 12 'xna INyY.
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inclusion of this book in his list. A. Marmorstein and S. Lieberman
have tried to interpret it in the light of some much later midrashim of a
pseudepigraphical character that would place the study of the Song of
Songs in the same category as the study of the Merkabah, and that
state that it was no longer fit for public study during the period of
Exile because the handmaid (meaning the Christian Church) had
usurped the place of the mistress (the Community of Israel).’® Saul
Lieberman has rightly observed that this must be understood as a
reference to the fact that the Church had begun, in the third century,
to interpret the Song of Songs as an allegory of the love of Christ and
the Church. While Lieberman’s interpretation holds good for these
later pseudepigraphical statements, it can hardly be accepted as an
explanation of Origen’s original statement. Origen refers to something
current in Jewish usage; but the rabbis before his time could not have
known about a Christological interpretation of Canticles that might
have caused them to declare the book unfit for general study. They
could not have known of such a Christological interpretation for the
simple reason that it gained acceptance in the Church only through
Origen's famous commentary itself.’* We cannot assume that the
Synagogue in the second century, or at the beginning of the third
century, could have relegated a book to oblivion because it was given
a Christological interpretation that actually came into general use
only at a later time.

It seems to me, therefore, that Origen’s statement calls for another
explanation. I have said that the Song of Songs—because it contained
a detailed description of the limbs of the lover, who was identified with
God-—became the basic scriptural text upon which the doctrine of
Shiur Komah leaned. But it is clear that the authors of our fragments
of Shiur Komah, instead of interpreting the Song of Songs as an
allegory within the framework of the generally accepted midrashic
interpretations, saw it as a strictly esoteric text containing sublime
and tremendous mysteries regarding God in His appearance upon the
throne of the Merkabah. Indeed, by virtue of these strange revela-
tions Shiur Komah comes to be considered, in the fragments that

 These midrashim are quoted from unknown sources in 2 Hebrew and Arabic
commentary on Canticles from the thirteenth or fourteenth century that was pub-
lished by M. Friedlaender in Festschrift zum 80. Geburtstage Moritz Steinschneiders
(1896), Hebrew Section, pp. 52-53. Cf. A. Marmorstein, “Deux Renseignements
d’Origéne concernant les Juifs,”” REJ, LXXI (1920), 195-199; and Saul Liberman,
120 w7 (Jerusalem, 1940), pp. 13-17.

= Hippolytus of Rome interpreted Canticles in a similar vein some time before
Origen, but his work never gained the authority of the latter's commentary; cf.
Friedrich Ohly, Hohelied-Studien (Wiesbaden, 1958), p. 15.
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have been preserved, as the deepest chapter opened up to the Mer-
kabah mystic for his inspection and speculation.* For, as the Lesser
Hekhaloth puts it, Shiur Komah speaks of “God who is beyond the
sight of His creatures and hidden from the angels who minister to
Him; but who has revealed Himself to R. Akiba in the vision of the
Merkabah.”® R. Ishmael and R. Akiba are even made to promise
the initiate, who is encouraged to study this ‘“Mishnah’ every day
after his prayer,” that “Whoever knows the measurements of our
Creator and the Glory of the Holy One, praise be to Him, which are
hidden from the creatures, is certain of his share of the world to
come.’'4

The Song of Songs, then, in order to have been included in Origen’s
list, must have been known in Palestine in his time, and even for some
time before, as a text linked to esoteric teachings about the appearance
of the Divinity; just as, in general, the doctrine of the Merkabah was
linked with the first chapter of Ezekiel. Moreover, if it is thus true
that Origen’s statement and our fragments of Skiur Komah explain
each other, there can no longer be any valid reason to assign a late
date to the sources from which these fragments derive.’s

The only conclusion to be reached from these analyses is that at
least three particularly important parts of the Hekhaloth literature
must be acribed to either the Tannaitic or the early Amoraic period.
These three parts, or, rather, strata, are:

1. The description of the ascent to heaven and its dangers, con-
nected with the talmudic passage concerning the four who
entered paradise.

2. The celestial hymns preserved in the Greater Hekhaloth.

3. The Shiur Komah.

Moreover, in the light of the foregoing remarks, we may even
draw some further conclusions. S. Lieberman was the first scholar
who saw that a Baraitha quoted in the treatise Bekhoroth 44a, accord-
ing to which the length of the nose is like the length of the little
finger, was identical with a statement in the main fragment of the

1z Lesser Hekhaloth, MS Oxford 1531, fol. 45b.

13 nbeonn ank ov Y23 nms Mw wn mwon; in the Lesser Hekhaloth, dbid., fol. 45a.

14 pbw na39w, fol. 38b.

15 Professor S. Lieberman has kindly put at my disposal a searching study of
Tannaitic and early talmudic statements concerning Canticles as an esoteric text,
which can be found as Appendix D to this volume. His contribution greatly
strengthens the view of the Tannaitic origin of the Skiur Komak Gnosis taken in
these pages.



AGE OF SHIUR KOMAH SPECULATION AND ORIGEN 41

Shiur Komah.S As long as the age of the Shiur Komak could not be
determined, this could be explained as a mere coincidence or, perhaps,
as a quotation from the Baraitha in the Shiur Komah. With our
present knowledge, however, we may assume that the true relation
of the two passages is just the reverse. That is to say, the application
of this rule about the nose in a halakhic context was but a quotation
from the Shiur Komah, the composition of which preceded the talmudic
speaker, who quotes it, quite rightly, as a Baraitha.*

It may be appropriate to observe here as well that the Judeo-
Christian, possibly Ebionitic, source of the Pseudo-Clementinian
Homilies knows of a similar teaching according to which God has
bodily form (morphe).”’* Again, this Judeo-Christian tradition and
the Shiur Komah explain each other. It may therefore be surmised
that the Gnostic Markos took the variant of the Shiur Komak that
he used for his doctrine of the ‘“Body of Truth” from sources of a
strictly Jewish character.*

A criterion for the time at which such Jewish Gnostic traditions
were taken over by non-Jews, and especially by Christian Gnostics,
is furnished by the following facts. I have shown in Major Trends in
Jewish Mysticism that Jewish speculation about Metatron as the
highest angel who bears, in a way, the name of God, and who is called
1P M or 1P N (the Lesser Tetragrammaton), was preceded by an
earlier stage in which this Angel of High was not called Metatron, but
Jahoel; a fact which explains the talmudic references to Metatron
much more convincingly than any of the older attempts.’®* (The
statement that Metatron ‘‘has a name like the name of his Master’'®®
is incomprehensible except when it is understood to refer to the name
Jahoel). Now, whereas this Jewish speculation about Jahoel was
taken over by early Christian tradition and by those pagan circles in
Egypt, strongly influenced by Jewish esoteric traditions, who have
eft us the magical papyri,* the metamorphosis of Jahoel into Metatron
has left no imprint on Christian speculation or on those syncretistic
magical recipes and incantations as we have them in Greek and

18 apby ma37w, fol. 38a. Cf. Saul Lieberman, 1y'pv (Jerusalem, 1939), p. 12.
The Shiur Komah fragment reads: mivp yass 1mN3 opinm K.

1 Pseudo-Clementian Homilies, ed. Rehm (1953), p. 59 (3:7), and especially
Pp. 232-233 (17:7-8).

¥ Major Trends, pp. 68—69.

 Sanhedrin 38b: 137 ows wow Nwun,

2 Forms like Jaoel, Joel, and Jael all represent the same name. The origin of
the name might be traced to a period when 11* was still used as an independent name
of God. In the Elephantine papyri we frequently find the combination Rnbx wp.
From this form to bm was a short step.
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Coptic. There can be no doubt, for instance, that the concept of
Jahoel as we find it in Chapter 10 of the Apocalypse of Abraham?:
was an esoteric one and belonged to the mystical teachings on angel-
ology and the Merkabah. The borrowings from esoteric Judaism about
Jahoel must have been made, therefore, before the metamorphosis
into Metatron took place. This brings us back again into the late
first or early second century and makes a case for connecting the
Hekhaloth strata of the late second or early third century with this
even earlier stage of Jewish Gnosticism, one which was striving
equally hard to maintain a strictly monotheistic character. The
continuity of tradition at these several stages is, consequently, to be
taken into account no less than the fact that novel elements, too,
made their appearance.

2t In this Jewish book he is said to be the guide of Abraham, in the same fashion
in which Metatron is R. Ishmael’s guide in the Hebrew Book of Enoch, and is defined
by the same formula that is later used in connection with Metatron: “a power in
virtue of the ineffable Name that is dwelling in me.”” The context of the book
plainly contradicts Box's assumption that ‘‘the name Yahoel (Jaoel) is evidently a
substitute for the ineffable name Yahweh, the writing out of which in full was
forbidden.” Cf. G. H. Box, The Apocalypse of Abraham (1919), p. 46.
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SOME REMARKS ON METATRON AND AKATRIEL

I have mentioned the concept of Metatron and I should like at this
point to add some further remarks concerning this angel. It is a
curious fact that although the only three passages of the Babylonian
Talmud which mention Metatron® do not use the term ‘‘Lesser
Jaho"” or “Jao” in describing him, they can best be explained by
presupposing this idea. Since the idea of the “Lesser Jaho'' appears
not only in the Hekhaloth literature, especially where it deals with
Metatron, but also in Coptic Gnostic literature (as has been shown
by Odeberg?), it must date back to the early stage of Metatron
speculation, when such speculation was still concerned with the angel
Jahoel. Incidentally, it should also be noted here that although the
three talmudic passages about Metatron recur in the Book of Hekha-
loth (also called the Hebrew Book of Enoch), no use is ever made,
in this and similar texts, of the passage in Siphre on Deuteronomy
34:4 (§338) that has frequently been quoted in modern discussions of
the function of Metatron and the meaning of his name.* [ think
there can be no doubt that the interpretation according to which
“The Finger of God became a Metatron to Moses and showed him
the whole land of Israel,” is a medieval misunderstanding of a good
text. The original text has no relation whatsoever to the idea of
Metatron.? If there had been a Tannaitic tradition to the effect that

* Cf. pomp 38b; mmn 15a; and 77t amay 3b.

2 Odeberg, 3 Enoch, pp. 188-192. The references to the appellative jppn mm
in the literature of the Hekhaloth are numerous. Cf. Odeberg, op. cit., p. 33, and the
writer's remarks in Major Trends, p. 366.

3 Odeberg, in his Introduction to 3 Enock, pp. 91-92, and the scholars quoted by
him in connection with the discussion of the name Metatron, pp. 127-131. Odeberg’s
contention that Chaps. 41-48 of 3 Enoch are paralleled in the passage in Siphre
both in “ideas and mode of expression’’ is more than doubtful. The text of the
passage, established by him as “evidently the right reading,” has no critical value;
cf. the apparatus in Louis Finkelstein's critical edition of the Sipkre (1939), ad loc.,
p. 388.

4 wpb pawws b npn n'apa bw wpaxs. Here wwp is just another spelling for the
well-known word =wwvw or vy, In Latin or Greek words in rabbinic texts the
plural is frequently used instead of the singular. There is nothing in the authentic
sayings about Metatron that justifies the derivation of the name from Metator,
which, however, was the etymology accepted (or introduced) by the medieval
German Hasidim and the Kabbalists.

43
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Metatron had shown the Land of Israel to Moses before his death,
the author of the Book of Hekhaloth, which deals extensively with all
aspects of the concept of Metatron, would certainly not have neglected
to make use of it; as, in fact, he did make use of the other, authentic
talmudic statements. The highly forced interpretations of Odeberg
notwithstanding, this passage has to be excluded from every serious
discussion of the meaning of Metatron.

Equally misleading are Odeberg’s oversimplified assertions iden-
tifying Metatron with the Prince of the World (ebwn ). It is well-
known that in the talmudic and midrashic passages that mention
the ‘“Prince of the World” he is never identified with, or even brought
into relation to, Metatron. Passages like Yebamoth 16b and others,
which attribute certain biblical verses to the Prince of the World,
are never mentioned in Merkabah literature. In fact, the sources for
the identification with Metatron mentioned (and recjected) in the
Tosafoth to Yebamoth and alluded to by Maimonides’ have been a
matter of speculation.’ It is Odeberg’s contention that one of the
fragments of Shiur Komah speaks of Metatron as Prince of the World.?
As a matter of fact, nothing of the sort is to be found in the versions of
Shiur Komah known to me, and especially not in the book, Raziel
(fol. 31), quoted by him.* On the other hand, it is true that functions
ascribed to the Prince of the World in Chapters 30 and 38 of the
Book of Hekhaloth, or 3 Enoch, are ascribed to Metatron himself
in a later version of the Metatron teaching—without, however,
identifying him as the Prince of the World.

It is my thought that the process by means of which these two
figures were merged must have taken place in circles that identified
Michael with this title. For it is a fact that many things which had
been said about Michael in earlier aggadic sources were transferred
by the Merkabah mystics to Metatron. This process of identification
can be traced at least to the third or fourth century.

The most important extra-talmudic source for this transformation
is the Visions of Ezekiel.® I see no reason to consider this important
text as a later pseudepigraphon. Whereas great and well-known
talmudic heroes appear as the principal speakers in all the other texts

$ Maimonides, Guide to the Perplexed, 11, Chap. 6. The identification of the
o%yn v with the active intellect shows that what he had in mind was a philosophical
interpretation of the concept of Metatron.

6 Cf. Manuel Joél, Blicke in die Religionsgeschichte, 1 (1880), 126~128; L. Ginz-
berg, Legends of the Jews, V, 29 and VI, 150.

7 Odeberg, in his Introduction to 3 Enoch, p. 104,

8bxpm nwa; see no. 1 in the list of Merkabah texts mentioned in Section I.
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about the Merkabah, no such show is made here. Only cursorily,
and, as it were, in passing, are their ideas on some questions mentioned.
The authorities quoted here are Palestinian rabbis of the fourth
century, some of whose names are not at all familiar. One of these,
a little-known Amora named Inyanei bar Sasson, or Sisson, appears,
in fact, in a passage of the Palestinian Talmud (Yoma III, 7) con-
cerning the tradition of the ineffable name of God. He is called there
R. Inyanei bar Sossai, or Sissi, and is said to have offered to pass on
to R. Hanina in Sepphoris the knowledge of the esoteric name, but
to have desisted when he discovered his son hiding under the bed.?
This independent testimony confirms his interest in esoteric knowledge.

The Visions of Ezekiel set forth a description of the seven heavens
that is parallel to, if somewhat different from, the familiar account
found in Hagigah 12b (which, in an old parallel passage in Aboth de R.
Nathan, Chapter 37, is ascribed to the Tanna R. Meir). Not only is
the sequence of the names of the heavens a little different from that
in Hagigah,™ but it is further stated that God created a Merkabah in
each of the seven heavens, not only in the highest one. It is note-
worthy that this new information, too, is quoted in the Visions in the
name of R. Meir.*

Since everything in the heavenly realm has a secret name in this
literature, it is not surprising that these new Merkabahs also have
names, or that—in a manner quite unlike that of the reticent talmudic
Baraitha—these names are revealed to us. In some fourth and fifth
century Greek charms of protection, heavily tinged with Jewish
elements, even the secret names of the rulers of the abyss and the six
heavens (corresponding to the seven heavens of the Merkabah tradi-
tions) are mentioned. The names of the new Merkabahs are appar-
ently Hebrew, some of them representing the names of well-known
angels, like Raphael, Suriel, and Yophiel or Yephephiyah, and some

9 1b bry % mnY oD RN RMOR BR LPMDET KA YD 21 YD 10D 13 R ‘9
b b 7h )Y S Pepna poad prm pos o s S yowd wuy koY miAn 3. The
parallel passage in Koheleth Rabba 111, 11, is told quite differently, but the main
motif remains. Cf. W. Bacher, Die Agada der palistinensischen Amordier, 111, 546~
547 and 673, on the many variants of this rabbi's name. That he was concerned with
mystical speculations about the names of God is proved also by a saying of his on
Ex. 3:14 in Shemoth Rabba, Par. 111, 4,

© There are variations in the names and order of the seven heavens in all the
parallel passages (including 33 w9pn, Par. XXIX, 11 and nwx937 139 170, ed.
Wertheimer, me97» 'na, I, 3943). Even in the text of bnpi ni'&n there are contra-
dictory statements.

1t Cf. Wertheimer, nwan *na, 11, 130: :v&p ‘1 oxe iy o 1 owp 1% ‘1 8K
173 M2a2"D AYawy v1Tpa K2 QYYPI Yav.
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of them consisting of magical names of uncontested Aramaic or
Hebrew etymology, such as Marmaraoth and Muriatha.®* This type
of secret name abounds both in the Hebrew and Aramaic Hekhaloth
texts and in the Greek and Coptic magical papyri.

We read the following in the Visions about the third heaven,
called Zebul (in the parallel recension in Hagigah 12b it is considered
the fourth), where Michael, ‘“the Great Prince,” stands and makes an
offering in the celestial temple:®s

And what is there in Zebul? R. Levi said in the name of R. Hama
bar Ukba, who said it in the name of R. Johanan: The Prince
[obviously Michael, as in the talmudic passage] is not dwelling
anywhere but in Zebul and he is the very fullness of Zebul [i. e.
fills all of it?] and before him are thousands of thousands and
myriads of myriads who minister to him. Of them it is said by
Daniel: I beheld till thrones were placed, etc.; a fiery stream
issued, etc. [7:9-10]. And what is his name? Kimos [or Kemos],
owp, is his name. R. Isaac said: Ma‘atah [or Me'atah), -myn,
is his name. R. Inyanei bar Sisson said: Bizbul [meaning:
Zebul] is his name. R. Tanhum the Old said: 'Atatiyah, nvrorm,
is his name. Eleazar Nadwadaya™ said: Metatron, like the name
of the [divine] Dynamis. And those who make theurglcal use of
the [divine] Name say: Salnas, DJ'?D, is his name, Kasbak, paop
[a different reading: Baskabas], is his name, similar to the name
of the Creator of the World. And what is the name of the
Merkabah of Zebul? Halwaya, mmivn, is its name.

This passage proves not only that the figures of Metatron and
Michael were indeed consolidated, but that they were still identical as
late as the fourth century and that Metatron was but a secret name
of Michael, on an equal footing with his other secret and unexplained
names. (The theurgists, owa pwmnen, already had a tradition about
his magically effective names). Our passage states at the same time,
however, that the name Metatron is also like the name of God—
here called the Dynamis. This is a Palestinian parallel to the state-

1z Cf. K. Preisendanz, Papyri Graecae Magicae, 11, 160, and the parallel text
quoted by him. The Greek Zouptn\ represents the Hebrew Ssio (well-known
from the Hekhaloth tradition) rather than bxmx.

13 Wertheimer, mea1n *na, 11, 132-133: #on "9 owp M5 ' [or ?5am s v oo
ooobr *9hx mob hiar by wabn mnm Siara wbx nw wn i pme ' oes oxe xapy N3
WY B LT A T M N NoAD T Ty oA m st qos oby amg peowsa maat o
TURBR DN [P DMK T 0w Y1313 N 10D 73 WY 'Y 0 ANYs BN PRYY ‘7 0w e
[0apoa] paop wr oY mp Owa Peor) AN Y NIBLE W T NYOR abw
mow imba Poar bu naoap Yw w am .obiyn axe owa .

4 Professor Lieberman thinks this indicates his home: Eleazar from Nadwad
(or Narwad, mm). A place of this name is mentioned in some rabbinic sources;
cf. Samuel Klein, “Narbatta,” MGWJ, LXXIV (1930), 373.
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ment made in the Babylonian Talmud (Sankedrin 38b) by the
Babylonian teacher R. Idith (late third century?), that the name of
Metatron is ‘like the name of his master. For it is written: For my
name is in Him [Exodus 23:21].”” This formula must have developed
at an earlier time than our passage; and, as a matter of fact, there are
passages in the Hekhaloth books regarding mystical names said to be
secret names of the Dynamis. We should, nonetheless, be careful not
to rationalize the name of Metatron in this context, and the very
continuation of the sentence should serve as a warning: Metatron is
as much a secret name of the Dynamis as, according to the practi-
tioners of magic, or theurgists, Kasbak is a name ‘‘similar to the name
of the Demiurge [Yoger ‘Olam).”

Only some of the names given in our passage, such as 'Atatiyah
and Metatron, have been incorporated into the lists of mystical or
secret names of the angel Metatron that are preserved in the Hek-
haloth literature. These lists, for the most part, are headed by the
names Metatron and Jahoel.’s On the other hand, these lists also
contain names mentioned by the Babylonian Talmud as mystical
names of an anonymous angel identified by Rashi with Gabriel.*
It scems, therefore, that the later traditions about Metatron, devel-
oped after the time when the Jahoel concepts flourished, comprised
elements of the teaching concerning both archangels, Michael and
Gabriel, unless we assume that Rashi’s identification was mistaken.

We may, accordingly, speak of two stages through which the
traditions concerning the seven heavens have gone. The first knows
nothing of Metatron and, forming a part of teachings not confined to
the esotericists alone, do not mention secret names that may have
magical connotations. The second stage, however, introduces these
magical elements and puts Metatron in the place of Michael. Whether
this transformation took place during the Tannaitic period is difficult
to say. It may well be the case if we consider the tradition about the
seven Merkabahs ascribed to R. Meir as genuine, as I am inclined to
do. On the other hand, the testimony regarding the secret names
mentioned in the passage quoted from the Visions is identified with
teachers who lived as late as the third and fourth centuries. Still,
there is no reason to assume that secret names of this type were

Is pppr is mentioned in the list found in 8a*py 97 nrmy, in Wertheimer, ‘na
meaT, 11, 353. Odeberg’s text, incorporated in his late MS of 3 Enock (Chap. 48),
has the corrupt readings muwn and, later on, xevny.

16 Sanhedrin 44b. These names are found among the secret names of Metatron
in the Merkabak Rabbah, nobw naoap, fol. 5a. One could argue that they were actually
never names of Gabriel but of Michael or Metatron.
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introduced into Judaism only then; indeed, there is every reason to
assume that they were much older.

I shall discuss this question in Section IX in another connection,
but I should like to stress here a point that, as far as I can see, has
been generally overlooked. In Josephus’ account of the Essenes, it is
said that the members of this group took a formidable oath to divulge
neither the books belonging to their sect nor the names of the angels.
It has been generally assumed that the names of the angels alluded
to in this passage of the Bellum Judaicum are names similar to those
in the Book of Enoch, that is to say, they are names having a more or
less understandable etymology, sometimes simply referring to the
function assigned to the particular angel. The possibility must be
considered, however, that the oath referred to the secret names of
the angels rather than to their ‘‘official”’ ones; names that for the
most part have no visible etymology and that were largely used for
magical purposes. To assume the truth of this possibility would lead
to the further assumption that such traditions about secret names of
angels (and of the Divinity, for that matter) as abound in the Hek-
haloth books and the Visions of Ezekiel are but a continuation of the
tradition of the Essenes of the first century C. E. That the secret
names and nomina barbara of the Hekhaloth books are of the same
type as those used in the magical papyri indicates that there was
common ground for some of these traditions.

But let us return to the problem of the Prince of the World. It is
the linking of Metatron to Michael that may account for Metatron's
identification with the Prince of the World. Moreover, this identifica-
tion can now be demonstrated to have been known to Jewish mystical
tradition in Babylonia, at least in the post-talmudic period. In a
Palestinian source, Chapter 27 of Pirke R. Eliezer, Michael is still
given the attribute of %y S» 1w; yet from the same period we have
testimony in which it is Metatron who is called the “Great Prince of
the whole World” (sanby *5157 839 8ok pqwwp). This phrase can
also be found on one of the “magic bowls” containing Aramaic
incantations, most of which date from the sixth to the eighth centuries.
Published only twenty years ago,’” the text from this particular bowl
is the oldest source we have that clearly identifies Metatron as the
Prince of the World.

In approximately the same period, the Jewish Gnostic book,

* Cyrus Gordon, who published the text in Archiv Orientdini, 1X (1937), 95,
gave an incorrect interpretation of x1p's. Metatron is called 831 89w (=821 RO
on the bowl) in the Targum of the Merkabah-chapter, Ezek. I, in Wertheimer,
mww *na, 11, 139; and omwn Y5 Sy Srnn w0 in nop ye, of. aebe nasaw, fol. 39b.
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Raza Rabba (The Great Mystery), was written—we do not know
whether in Palestine or in Babylonia. (I have published some frag-
ments of this text in an appendix to my book on the beginnings of
the Kabbalah.) Here, in a tradition ascribed, pseudepigraphically,
to R. Akiba, the Prince of the World is introduced as quoting the
verse ‘‘In wrath remember compassion [Habakuk 3:2]” at the hour
when he offers the souls of the righteous as a celestial offering.*®
Whether the author thought of Michael or Metatron in this connection
cannot be decided, and, as a matter of fact, does not make any dif-
ference in the light of what we have seen. Indeed, if the main fragment
of the Shiur Komah as we have it already existed in the third century,
then the identification of Michael and Metatron in their function as
celestial High Priest® can be assigned an earlier date than that of
the Amora R. Inyanei bar Sasson, or Sisson, in the Visions of Ezekiel;
for Metatron is described at some length in the Shiur Komah as the
celestial High Priest of the heavenly tabernacle.

In the passage of the Shiur Komah to which I refer, this heavenly
tabernacle is called pmwwn j1oem, but in a parallel passage it is called
aya1 jown (the tabernacle of the youth)*®; Na‘ar, according to 3 Enoch
3:2, being the predicate by which Metatron is called by God. It is by
no means clear whether this predicate has anything to do with the
verse of Psalms 37:25, “I have been a youth and now I am old,”
which, in Yebamoth 16b, is put into the mouth of the Prince of the
World because only he, having been present during the history of
creation from its beginning to its end, could have spoken these words.*
This interpretation of the term, however, stands in sharp contrast to
the explanation offered in 3 Enoch 4:10: that it is “‘because I am small
and a youth among them [i. e. the angels] in days, months, and years,
that they call me youth.” It is obvious that the concept of Metatron
as a transformed Enoch is incompatible with the concept of the Prince

8 The writer's napn nwsd, pp. 235-236: 230 ona K3 2°N37 KD IRAPY TR
2PN Mowy apb 20pow nywa 178 adyn W I pos.

% Michael as High Priest was known to the Jewish source used in the Gnostic
Excerpta ex Theodoto, § 38; only ‘‘the Archangel [i. e. Michael]” enters within the
curtain (karawéraoua), an act analogous to that of the High Priest who enters
once a year into the Holy of Holies. Michael as High Priest in heaven is also men-
tioned in Menakotk 110a (parallel to Hagigah 12b) and Zebahim 62a. The Baraitha
in Hagigah is the oldest source.

= Cf. npbv 13370, fol. 40a and nas 93713 voIp, Par. XII, 15 (on Num. 7:1),
where ny3n 1owp is mentioned. Shiur Komak is, of course, very much older than the
medieval Bemidbar Rabbah.

# In Hullin 60a, the idea that the Prince of the World was present at the hour
of creation is applied to Ps. 104:31
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of the World as conceived in the talmudic passage; but the latter would
not be incompatible with a concept of Metatron based on his identifica-
tion with Michael.

It should also be observed that the explanation quoted above from
3 Enoch concerning the predicate ‘youth,” is contradicted by the
statement in the preceding chapter of the same book (and by the
Shiur Komah fragment, too*) that maintains that not the angels,
but God Himself prefers to call Metatron by this particular name
rather than by his seventy secret names (corresponding to the seventy
languages of the world). It should also be borne in mind that Ne‘ar
means in Hebrew not only ‘youth,’ but also ‘servant’; and it can be
proven that it was in this capacity, as servant before the throne or
in the celestial tabernacle, and not because of his youth as compared
to the age of the highest angels, that Metatron was called Na‘ar.
For in one of the oldest fragments of the Shiur Komah that we possess,
which is partly written in Aramaic, the term Na'ar is rendered Sham-
masha Rehima (the beloved servant). The passage reads: “R. Akiba
said: Metatron, the beloved servant, the Great Prince of Testimony
[NPTIDT K30 K9 8o jepw), said to me . . . "'; and what follows is a
description of the measures of the glory when it dwells upon the
throne of glory.®

If, therefore, the hypothesis about the basic age of the Shiur
Komah fragments that 1 have advanced is acceptable, and Metatron
as High Priest instead of Michael was known even before the fourth
century, then the possibility has to be considered that the author of
the talmudic passage used Psalm 37:25 as he did precisely because he
knew of the function of the Prince of the World as a High Priest or
servant on high. The author of the passage in Yebamoth is R. Samuel
ben Nahman, the famous Palestinian Amora of the third century,
whose preoccupation with mystical lore is well attested to and generally
admitted by talmudic scholars. This, of course, would indicate that,
albeit in a playful manner, R. Samuel was referring to Metatron, whom
he already knew from another context as Nea‘ar, youth or servant.

We have neccessarily, then, to differentiate between two basic
aspects of Metatron lore, which in our Hekhaloth literature, as far
as it deals specifically with Metatron, have already been combined
and to a certain extent confused. One aspect identifies Metatron with
Jahoel or Michael and knows nothing of his transfiguration from a

1 Cf. mobw nasaw, fol. 39b: ap1 A*apn s xp1 oy &b wnop apsm.

13 MS J. Th. Sem. 828, fol. 19a: xan 87w 82'R1 Ropw NwwLD 5 ‘BN RIPY ‘1 0K
NDYPY 8RS nbx a1 MYk Ty [other texts: xmToT] ®monT. In the
corresponding version, mpbw A237p, fol. 32a, the salient words are lacking.
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human being into an angel. The talmudic passages concerned with
Metatron are of this type.* The other aspect identifies Metatron with
the figure of Enoch as he is depicted in apocalyptic literature, and
permeated that aggadic and targumic literature which, although not
necessarily of a later date than the Talmud, was outside of it. When
the Book of Hekhaloth, or 3 Enoch, was composed, the two aspects
had already become intertwined and the writer presented explanations
belonging to the second aspect for material clearly belonging to the
first. Thus, for example, it is obvious that the predication of Metatron
as the Lesser Jaho, which was taken over by the Christian Gnostics
of the second century, was based on the original speculation about the
angel Jahoel. But the author of 3 Enoch, or his sources, had already
forgotten this origin of the name Lesser Jaho, and proceeded to give
an explanation of it that accorded with his account of Enoch’s trans-
figuration. The explanation that only after this metamorphosis did
God proclaim Metatron “in the presence of all His heavenly house-
hold” as jupn mim, was, of necessity, unconvincing.?

I should like to add to these remarks about Metatron some new
material concerning the well-known Baraitha in Berakhoth 7a about
Akatriel or Akhtariel. There, in a manifestly apocryphal passage,
R. Ishmael is made to say: ‘“‘Once I entered the Holy of Holies to burn
incense [in his unhistorical role as High Priest] and I beheld Akatriel
Jah, the Lord of Hosts, sitting on a high and sublime throne, and he
spoke to me thus: ‘Ishmael, my son, give me your praise [or: bless-
ing].” "’ Whether this name, Akatriel, represents the name of an angel
or the name of God Himself in one of the aspects of His glory as it is
revealed upon the throne, cannot be decided on the merits of the
talmudic passage alone. As a matter of fact, medieval commentators
disagreed sharply in their interpretations and R. Hananel already
mentions both interpretations in his commentary on Berakhoth.?

24 The passage in Hagigah 15a, however, can also be interpreted in another way:
Since Metatron is pictured as a heavenly scribe (587w pannor anonb), this may
refer to the tradition about the ascension of Enoch, to whom a similar function is
indeed ascribed in the Book of Jubilees 4:23: “We conducted him into the Garden
of Eden in majesty and honor, and behold there he writes down the condemnation
and judgement of the world, and all the wickedness of the children of men.” The
two functions supplement each other. But the parallel proves less than it seems to
prove, since both the Apocrypha and the Hekhaloth books know several angelic
scribes; cf. Odeberg, 3 Enoch, Introduction, p. 59. In any case, the Palestinian Tar-
gum on Gen. 5:24, speaking of Enoch’s transfiguration into Metatron, calls him,
expressively, 839 8790, ‘the great scribe.’

35 3 Enoch, Chap. 12:3; cf. Odeberg, p. 33.

6 Cf. also ooawan mawm mbaw, Lyck, no. 116. R. Hananel says: brnox ommx o
8 a7 858 nbap kb uw wn rbe.
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In the talmudic and exoteric aggadic literature Akatriel is spoken
of no more, but R. Nissim of Kairawan testified that he had found the
phrase ‘I beheld Akatriel” in ‘‘some Aggadahs.”’?” These Aggadahs
must have been of an esoteric character; and we find, indeed, that
some of the Hekhaloth texts do mention the name and yield some
further information. In 3 Enoch, whose original title was the Book of
Hekhaloth, Akatriel is mentioned only once, and it seems significant
that the name is not to be found in the long list of heavenly archons
recorded in Chapters 17 and 18 of this book. But in some of the
manuscripts there is an additional chapter about Moses’ ascension
to Heaven??® which runs as follows: When Moses ascended to Heaven,
his prayers were heard, and ‘“He who sits upon the Merkabah opened
the windows that are above the heads of the Cherubim and a host of
180,000 advocates and the Prince of the Countenance, Metatron, with
them, went forth to meet Moses.” Metatron and the angels engaged
in a discourse about the glory of God and, the text continues, ‘“In
this moment Akatriel Jah JHWH of the Hosts spoke [literally:
answered, 1. e. their prayers] and said to Metatron, the Prince of the
Countenance: ‘Let no prayer that he prays before me return void.
Hear his prayer and fulfill his desire, great or small.” Forthwith,
Metatron, the Prince of the Countenance said to Moses: ‘Son of
Amram! Fear not, for God has already found delight in thee.”"
Although Odeberg’s remarks in his commentary on this text, connect-
ing this name with Kabbalistic speculations concerning the first
Sephirah Kether, are irrelevant,® it is still true that Akatriel must be
understood here as one of the names of God as He appears on the
throne, and not as the name of an angel, When Metatron has heard
His warning, he announces to Moses that God [Elohim] delights in
him. The voice of Akatriel is the voice of Him who sits upon the
throne. Why it is so called is not explained.

A very different meaning is given to Akatriel, however, in a piece
called The Mystery of Sandalphon.?® We read in the Oxford man-

27 B, Lewin in omim 9% on ma93 has omitted this quotation, found in Abraham
Epstein, Das talmudische Lexikon n'xsxy o'sin *ovp (1895), p. 26 and S. A. Poznanski,
o™np nbw 980 0 owpY, p. 9.

28 In Odeberg's edition, Chap. 15B. I have also found this paragraph in a 14th
century manuscript (formerly in the Library of the Jewish Community in Vienna,
Schwarz, No. 32) which contains some chapters of this Hebrew Enoch book.

2 Odeberg has indulged in Kabbalistic (and pseudo-Kabbalistic) speculations
about the meaning of Metatron which have no reference to historic facts, especially
in his Swedish article on the concept of Metatron in early Jewish mysticism, Kirko-
kistorisk Arsskrift, XXVII (1928), 1-20. He has misled not a few scholars.

s Sandalphon is mentioned in the Merkabah traditions in Hagigah 13b as
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uscript (1531) of the Hekhaloth: “Elisha ben Abuya [the fourth of
the sages to enter Paradise] said: ‘When I ascended unto Paradise, I
beheld Akatriel JHWH, the Lord of Hosts, who is sitting at the
entrance of Paradise, and 120 myriads of ministering angels surround
him.” ”’s* It is obvious that this passage, which combines the talmudic
account of the journey of the four sages to Heaven with novel elements,
describes Akatriel as an angel and corresponds to the description R.
Nissim gives of Akatriel as “an angel like Michael and Gabriel."’s?
Akatriel (substituting here for Metatron, who is mentioned in the
Hagigah passage) is, in this version, encountered at the gate of Par-
adise®* immediately after the ascent to Heaven. He does not sit
upon a throne to be reached only at the end of a long journey through
the palaces and chambers of Paradise, but, rather, his place is at the
very entrance to Paradise itself—a position that would seem to imply
a status inferior to that pictured in the talmudic passage.

Obviously, the truth of the matter is that there were different
traditions regarding Akatriel. In a passage of a Hekhaloth text
appearing in the Oxford manuscript but belonging to another composi-
tion, an incantation of Auzhaya (dnnn), the Prince of the [divine]
Countenance, calls upon him “in the name of Atbah Ah, the Lord of
Hosts, and in the name of Tikarathin, the Lord of Hosts, and in the

standing behind the Merkabah wreathing crowns for his master. Cf. also in Pesikta
Rabbathi, ed. Friedmann, 97a, on Sandalphon: anx wwnwm mw p'n qbn» yaann ma
nasawn; and Midrash Konen, in Jellinek's waaon n'a, II, 26, where Sandalphon is
called a meturgeman, a ‘translator,” mediating between Israel and their Father in
heaven, wreathing crowns for the Master of Glory (God) from Israel's prayers.

5= MS Oxford 1531, fol. 60a: nx *m'&7 D192 A%y smeiwa man 12 Ywbn aoR
by 2o1 M mxax  [MS J. Th. Sem. 828, fol. 35a adds: Sxme» nbx] mv Sarmnon
nbx ‘w [MS J. Th. Sem. 828: 5 pppw] b popp nwa 'axYs bv w1 2'p1 0779 Moo
SNDION *BXY DR MPAT YN *nbaa1 CMN TYRIY (1D 131 Mar Nt amwny Peba
0 pen vpey moen TAYR Uvh J 9nna 203 oby be man msb wnaes tapn neb
85 omp e 9anb anka mba o yebs b sk 1352 anr PP T v Meyn N
o ma poeww Swn [the MSS have: nypw] nysw. The end of the fragment is not
preserved. The title, 115'7'::0 bv 19 (not the piece which is found under this title in
npbw na57w 1a) is lacking in the MS J. Th. Sem., where the paragraph just transcribed
follows immediately after the end of the text transcribed in Appendix C and has been
joined to it. The copyist of the MS J. Th. Sem. says: bwnn 'nrxn x5,

32 R. Nissim says: Ys*1an bxow w5 98%p sin *2 1'man w+s. This corresponds to
the appearance of Akatriel as an angel in the 8th century apocalyptic piece published
by Chaim M. Horowitz, mmmn 1py n'a (1881), where we read on p. 59, ‘‘R. Ishmael
said: Akatriel Jah JHWH Zebaoth put it to me this way.” But in what follows,
p. 60, the name Metatron appears instead of Akatriel.

33 The Hebrew term 0775 nnz (without the article!) proves that pardes is indeed
used as a technical term for paradise, just as another writer would have said nns
17y 12 and not Iy 1 Ao,
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name of Akatriel JHWH, the God of Israel, which is sealed upon the
crown and engraved [or: expounded] upon His throne.”’s4 This passage
points to a conception that, again, is quite different from the afore-
mentioned ones., The Aramaic definition of the name Akatriel would
seem to indicate clearly that it is the secret name of a crown (Xn).
But of whose crown? Of the crown of one of the angels—and we know
already that all of them have crowns—or of the crown of Him who
sits and is revealed upon the throne? The end of the quotation seems
to point in the second direction. The name Akatriel is explicitly
engraved upon ‘His throne,” which can be nothing but the throne of
the divine glory. In this connection Akatriel is neither an angel nor
God Himself; it is one of the secret names of His various paraphernalia
as He appears upon the throne. To define Akatriel in this way, as
the secret name of the crown, seems both a plausible and a rational
explanation of its etymology.ss

Incidentally, the Hekhaloth terminology regarding the secret name
or names of the crown may throw new light on the phrase sana wnnwn
(*‘to make theurgic use of the crown’), as it is found in 4botk 1, 13.
Taga (3n), the crown, has been more or less rightly explained as a
paraphrase of the ineffable name,® but in view of the foregoing we
may say even more precisely that it represents the crown on which
the ineffable name is engraved. Such a “Crown of the ineffable name”

3¢ MS Oxford 1531, fol. 49b~50a and MS J. Th. Sem. 828, fol. 27a: nawvx ova
brwe YR W SrenoR DE2 MNAY M PRIPN 0P MIRAX MM DO D2 MNAY M R
MS J. Th. Sem.: onrp Yraer wbx nwax mm o Ssmnox] 'oma vaem xin by onmpT
xmn Sy]. The secret name of God, ynap'n (Thikarathin or Thikarthin), might be
identified with a name preserved in a Coptic charm of largely Jewish character
quoted in E. Goodenough’s monumental work, Jewisk Symbols in the Greco-Roman
Period, 11 (1953), 176, after other Jewish names of God: “We praise thee Thrakai
who has stretched out the earth as a cover over the abyss.”

35 Osias Schorr’s etymology of bxmnox in y1%an, X, 70, is untenable: Y& *anoR
from the Greek &xd¥npbs, ‘the Most High.! William Rosenau, ‘“Some Notes on
Akteriel,” Paul Haupt Festschrift (1926), pp. 103-105, has ‘“‘guessed” the correct
explanation without being aware of the existence of the various passages in the
Merkabah literature and without mentioning Rashi, from whose commentary he
took it.

36 Cf. J. Goldin’s translation of The Fathers According to R. Nathan (1956),
p- 71 and Major Trends, p. 358. Instances of wonwn (or Aramaic wwnwr) as a term
for theurgic practice are: (1) naw, fol. 88a: 12 owonwn nawn wrbow o (2) R
Abbahu in obnn w110 on Ps. 16: 12 wonen® oonn ouspnw nyea [rejoiced] A% masm;
(3) ibid. on Ps. 36: vmona awa woned mm w; (4) Targum Koheleth 3:11: A
®oB1 102 MnY PAYT D N2 N2wD M3 vsen M Wk T3 (v kow] oo ma; (5) mbon
'nan, Chap. 28:2: w3 “na3 wonenb; (6) 3 Enoch 5:4: nrowa vra wonwsn Yo, and 5:9.
In Sspm n1Ra (see quotation above) the magical theurgists are called owa 1'wnwD.
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is indeed mentioned in Pirke R. Eliezer.s” This tradition, according
to which the name Akatriel and not the Tetragrammaton was sealed
upon the crown, seems to have originated in a circle whose members
either knew of the saying of R. Ishmael as recorded in the Talmud,
and transferred the name of the crown to the crown itself; or else
speculated about the secret name of the crown and transferred it
subsequently to the Divinity, as the talmudic passage appears to
imply. Later, it was apparently transformed into nothing more than
the name of an angel, as we find it in The Mystery of Sandalphon.
But the heart of the matter is that in all these cases the material
preserved in the Hekhaloth literature supplements the sparse informa-
tion provided in the Talmud and must be considered as essentially of
the same period.3?

37 Chap. 4: wxp Yy wmepn ov 9031 wNA3 N nawy.

3 The concept of Akatriel as a manifestation of the Kabod as it is revealed to
Israel is still reflected in a passage of the late 'nan mwxaa w97, ed. Albeck (1940),
p. 41. Here, Prov. 30:4 is said to refer to bx1w°% 1pwnp v1 7* Sxonon.



VIII

SOME AGGADIC SAYINGS EXPLAINED BY
MERKABAH HYMNS. THE GARMENT OF GOD

In order to further establish my point, to wit, the age of the tradi-
tions contained in the esoteric texts we are discussing, let me give
another example of the way in which the material found in these texts
amplifies and often explains the exoteric passages in the Talmud and
the Midrash related to them. The Aggadath Shir ha-Shirim on Song
of Songs seems to be one of the oldest of the midrashim and has
preserved material of great importance. In it we read the following
statement by R. Haninah, the nephew of R. Joshua, a rabbi of the
second century :*

There are rivers of fire which pass before the Shekhinah like
streams of water mingled with fire. When permission was given
to Gabriel to burn the whole army of Sennacherib, permission
was given to the Leviathan to destroy all the rivers, and therefore
it is said: The flashes thereof are flashes of fire, a very flame of
God [Song of Songs 8:6].:

This passage is remarkable in three respects. It teaches us, first of all,
that the fiery stream mentioned in Daniel 7:10 had already been
replaced in the second century by a plurality of such rivers. This
leads us to conclude that the many passages referring to these rivers
and the bridges spanning them to be found in the Hekhaloth texts
may therefore be considered as representing Tannaitic tradition.?
In 3 Enoch 33:4-5 we find, for example:

And underneath the feet of the IHayyoth seven fiery rivers are
running and flowing, and the breadth of each river is 365,000
parsangs and its depth is 248,000 parsangs; its length is immeas-
urable and uncountable, and each river turns round in a bow
in the four directions of ‘Araboth,’ etc.

Chapter 37 of this book uses the same terminology as Aggadath Shir
ha-Shirim—with the exception that the rivers here pass between the

1 grpn 1w ny, ed, Schechter (1897), 1L 1335 f.: vpb pmaw 1w wr bo mam v
s 3o Y obo oo b Sxenadb mwe mnwsy wxa oramysy o Yo memo meown
m manbe wr 'prn ora 0N 135 i Yo me banb 1anbh e,

2 Such a piece on the bridges over the fiery streams is to be found in Jellinek's
v on ma, VI, 153, which he copied from the Hekhaloth MS Munich 40. In MS
Oxford 1531 it is found on fol. 50a-b.

3 ‘Araboth: the name of the seventh heaven in all Merkabah traditions.
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four camps of the Shekhinah rather than before it. The manuscript
of the Greater Hekhaloth in The Jewish Theological Seminary of
America tells us that the angels step down from the heavens ‘into
rivers of fire, rivers of flame, and rivers of burning, and immerse
themselves in them seven times and examine themselves in fire 365
times.”’+ In the same manner the fiery horses of heaven drink from
streams of fire which flow through their troughs.5 The very important
Merkabah text quoted by some medieval authorities under the title
Ma'asseh Merkabah and published in Appendix C of this book,
abounds in descriptions of these rivers and their bridges. The existence
of the single Tannaitic passage from the Midrash, quoted above,
proves that there is no reason to assign the esoteric material concerning
these rivers to later periods.

We learn, in addition, that the statement in this passage about
Leviathan and his destructive power, an idea which is extremely
uncommon in rabbinic tradition, supports the contention that when
the Christian Gnostics, and especially the sect of the Ophites, adopted
such a view of Leviathan, they took it from Jewish sources. And,
finally, it is worthwhile mentioning that we are told in other midrashic
sources that R. Haninah, the nephew of R, Joshua ben Hananiah,
entertained relations with Gnostic heretics (Minim).5 Now this
destructive aspect of Leviathan was suppressed by the exoteric Jewish
Aggadah (leaving only faint traces in the Talmud)’ and was only
resuscitated by the medieval Kabbalists; especially by the sources
from which the brothers Jacob and Isaac Cohen of Soria derived their
traditions. In my studies of their writings, I have characterized these
sources as essentially Gnostic.

Yet another example of the relationship between exoteric and
esoteric material is provided by the concept of the garment of light in
which God shrouds Himself, whether it be in the hour of creation or
in His appearance on the throne of the Merkabah. In both instances
the anthropomorphic nature of this idea is obvious, as is its relation
to the Shiur Komah speculations.

Much ink has been spilled on the midrashic account of the conversa-

4 MS J. Th. Sem. 828, fol. 8a: yp= y*p1 1o nwn *ax%» Sv ... mns mns oy
vby wna oxy PPN DoYE yaw ona (pxy PYasm nanby M manb nn wr M nd
o'pys nwom owey mxpn. This addition to the main text of the Greater Hekhaloth,
Chap. 11, is published in another version in Jellinek, wa4pn na, I11, 161-163.

5 Cf. the passage from Chap. 16 of the Greater Hekhaloth quoted in Section V,
n. 2.

6§ Cf. Kokheleth Rabba 1, 8. Cf. Travers Herford, Christianity in Talmud and
Midrashk (1903), pp. 211-215.

7 Baba Bathra 74b; cf. L. Ginzberg, Legends of the Jews, V, 43-45.
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tion between R. Simeon ben Yehosadak and R. Samuel ben Nahman,
who is pictured there as a recipient of secret lore. The account reads
as follows:

R. Simeon asked: “As I have heard that you are a master of
Aggadah, tell me whence the light was created.” R. Samuel said:
“The Holy One, blessed by He, wrapped Himself in a white
garment [other texts have: as in a garment] and the splendor of
His glory shone forth from one end of the world to the other.”
He said this in a whisper. R. Simeon was bewildered by this.
“Is this not said explicitly in Scripture: He covereth Himself with
light as with a garment [Psalms 104:2]?"”" R. Samuel replied:
“As I have heard it in a whisper, I told it in a whisper.”’?

No elaboration of the point which R. Samuel ben Nahman wished
to make is found in the older midrashim. Only the Pirke R. Eliezer
state in Chapter 3: “Whence were the heavens created? From the
light of the garment with which He was robed; He took and stretched
it like a garment.”’? Curiously enough, this garment is not connected,
neither in these aggadoth nor in the Hekhaloth texts, with the ‘“‘gar-
ment white as snow”’ in which, according to Daniel 7:9, the “Ancient
of Days’’ is clothed when He sits upon the throne,.

It is in the Hekhaloth, however, that we gain additional insight
into the ideas which lie behind R. Samuel bar Nahman's words.
Nor is this surprising, since there is but little doubt that to “‘whisper’
is a technical term for the communication of esoteric doctrine.*
The hymns in the Greater Hekhaloth, which, as I have said, reflect
teachings current in at least the third century C. E., provide us with
several passages that mention the garment of God as a matter of
course and as something generally known to the initiate. This garment
is always designated in the Hekhaloth by the rabbinic term Haluk

& In Bereshith Rabbah, ed. Theodor, pp. 19-20, and the numerous parallel pas-
sages noted by the editor. Cf. on this Aggadah, V. Aptowitzer, “‘Licht als Urstoff,”
MGWJ, LXXII (1928), 363-370; Robert Eisler, Weltenmantel und Himmelszelt
(1910), pp. 224~227; Alex. Altmann, “A Note on the Rabbinic Doctrine of Creation,”
in Journal of Jewish Studies, VII (1956), 195-206.

9 G. Friedlander’s translation (1916), p. 15. The Hebrew has: Sv wizb o
nbow> w91 uop npY w1ab xiw ntapn.

o ]t is true that in a passage of the Palestinian Talmud quoted in Theodor's
notes (Pal. Besah, end of Chap. 1) the same formula, '» me*nba mnypww ows, occurs
in a purely halakhic context and was therefore not confined to esoteric utterances.
But we know from Hagigah 13a, where are listed the five qualities by which the
recipient of secret lore is to be distinguished, that wr® pas (i. e. “one who under-
stands things said in a whisper’”) is one of them. Hai Gaon cxplains this in one of
his responsa: *INDa MN PRAB TOEN B BA3 1aD ®M Y I bbb pemb menba
122%; cf. B. Lewin, oaxn 2% on nmn, p. 12.
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(mYn), a term specifying a particular kind of garment, i.e. a long
shirt-like robe, and not by the biblical term Lebush (212%), which may
refer to any kind of garment at all. The heavenly bearer of this
Haluk, one of the principal objects of the Merkabah vision, is not
simply called God, but ‘“Zoharariel, Lord, God of Israel,” in accordance
with the prevailing habit of the Hekhaloth texts of invoking God by
one of His secret names. These names, of which only a very few have
a plausible etymology, may designate different aspects of the divine
glory in its appearance upon the throne.”* They are particularly
problematical in that they are not easily distinguishable from the
names of the highest angels, who are also called “Lord God of Israel”
from time to time in this kind of text.

This is what we read in Chapter 3:4 of the Greater Hekhaloth:

A b rp evp Sw oo

Abman aTp AR D

w1 S 7 .nnn Sv arp

15ron v arn bma be s

S cnbr i S Se o pdn S o
130 8o Sy xa1 myne

M M xnn ) 0uan i 89m pipm
13 bonorb b ek a Yo e

rRen ey 8Y oM wa ey &Y

MR TR Pr¥sm 12 Yonomm

Py 5155 merimn nmn

wR TR PRI pubon 1y bidn

MR PP M MR Prabn M

Sonomi DN 1 NXYT ONT 0D

AMR NEMY XM MR Db R

Sawr non e S Se pdm bw [Ap] caep Zp oo
A0 80D Sy KM wynw

A quality of Holiness, a quality of power,

A quality of fearfulness, a quality of sublimity,

A quality of trembling, a quality of shaking,

A quality of terror, a quality of consternation,

Is the quality of the Garment of Zoharariel JHWH, God of Israel,
Who comes crowned to the throne of His glory.

* Such names are e. g. Yxw mbR ' wxyp; Sxwr abx moonorww (cf. Major
Trends, p. 363); bxwr by 'n vnm; Sxwr mbr ‘A g Sreawer e n wSpaw. CF.
many names of this kind in Appendix C of this volume,
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And it {the Haluk] is every part engraved from within and from
without JHWH JHWH

And of no creature are the eyes able to behold it,

Not the eyes of flesh and blood, and not the eyes of His servants.

And as for him who does behold it, or sees or glimpses it,

Whirling gyrations®™ grip the balls of his eyes.

And the balls of his eyes cast out and send forth torches of fire

And these enkindle him and these burn him.

For the fire which comes out from the man who beholds,

This enkindles him and this burns him.

Why is this? Because of [the quality] of the Garment of Zoharariel
JHWH, the Lord of Israel,

Who comes crowned to the throne of His glory.

The first fact that presents itself with regard to this hymn is that
the vision of the garment apparently arouses the same numinous
qualities as are aroused by the vision of the mystical “body of the
glory” itself; and that it therefore stands to reason that the description
of the garment was a part of the Shiur Komah traditions. The vi-
sionary was taught to expect such a garment of light covering the
glory. This cosmic raiment, similar to the Tables of the Covenant
in the aggadic descriptions, is engraved and filled on both sides with
repetitions of the Tetragrammaton (which might mean that the name
of God penetrates the garment and shines from both sides) ;s and the
vision of it induces in some way the same mystical experience which,
according to 3 Enoch 15:1, transformed the human Enoch into the
angel Metatron. In both cases it is said that the eyeballs are trans-
formed into torches of fire. This is not, it is to be noted, a description
of dangers confronting the mystic, but of a mystical transfiguration
taking place within him. What is a permanent transfiguration in the
case of Enoch, however, is only a temporary experience in the case
of the Merkabah mystic (similar to those experiences described by
Philo and analyzed by Hans Lewy, Sobria Ebrietas [1929], pp. 5-12).

I have just described this garment as ‘cosmic.” It is true that in
the hymn I have just quoted no such role is assigned to it, but in the
other two hymns in which the garment is mentioned its cosmic function
is clearly indicated. Chapter 4:2 of the Greater Hekhaloth reads:

2y (the reading of the best MSS) seems to be a kapaxlegomenon.

13 In the theurgic ritual described in the viabon oo, a text apparently from the
early post-talmudic period, the magic garment in which the initiate robes himself is
inscribed in a similar manner; cf. the writer's description of this ritual in Eranos
Jahrbuch 1950, XIX (1951), 148-149. On the writing on the Tables, cf. L. Ginzberg,
Legends of the Jews, 111, 119 and VI, 49,
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Who is like unto our King? Who is like unto our Creator? Who
is like unto the Lord our God?

The sun and the moon is cast out and sent forth by the crown of
His head.

The Pleiades and Orion and the Planet of Venus

Constellations and stars and zodiacal signs

Flow and issue forth from the garment of Him

Who is crowned and [shrouded] in it, sits upon the throne of
His glory.

Here we learn that the stars were created by the light that issues from
His Ilaluk. Nor is this just a poetic fagon de parler, but it connects
well with the Aggadah told by R. Samuel. God wrapped Himself in
this garment in the hour of creation just as He does every time He
steps down to sit on His throne.* Moreover, we may infer from the
use of the present tense that new stars and constellations are con-
tinuously created from the light of the garment. The mythical
implications of this idea of a cosmic garment are clearly to be seen.™

The parallel drawn in this hymn between God’s crown and His
garment is also to be found in the very colorful hymn on creation
preserved in Chapter 24:3 of the Greater Hekhaloth:

oobon b

DOAINT NN DR bR
D09 Wpa 221007

MM TN UBIYa AP
o'oY 103 "N [ ?0aw] *mapaw
DDIBD YONT 17T
mman yan: rorn
DPrIY MO YINNM

18N 0550 oNN

N0 PXIBD DI

wbn T opn

14 Cf. the rich Greek material assembled by Robert Eisler in Weltenmantel und
Himmelszelt, pp. 49-112 (“Der Gottheit lebendiges Kleid"”), and the Iranian material
to be found on many pages of R. C. Zaehner, Zurvan, a Zoroastrian Dilemma (1955).
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King of Kings, God of Gods and Lord of Lords®™
He who is surrounded with chains of crowns
Who is encompassed by the cluster of the rulers of radiance,
Who covers the Heavens with the wing of His magnificence,
And in His majesty appeared from the heights,
From His beauty the deeps were enkindled,
And from His stature the Heavens are sparkling
His stature sends out the lofty,
And His crown blazes out the mighty,
And His garment flows with the precious.
And all trees shall rejoice in His word,
And herbs shall exult in His rejoicing,
And His words shall drop as perfumes,
Flowing forth in flames of fire,
Giving joy to those who search them,
And quiet to those who fulfill them.

I think it is obvious that the term To'ar (stature) here has the
same meaning as Komah in Shiur Komah. The whole hymn describes
the wonders of creation stemming from God’s majesty, His beauty,
His stature, His crown, and His garment. All these terms occur again
in a passage of the Pesikta Rabbathi (ed. Friedman, fol. 98b), that
tells us that on Sinai God opened the seven heavens and revealed
Himself to Israel “in His beauty, His glory [Kaboed], His stature
[To'oro], and His crown and the throne of His glory.” Only the
garment has been replaced by the throne! We have, therefore, a
definite connection between the Shiur Komah texts, the hymns of
the Merkabah, and the Aggadah which the mystically minded R.
Samuel ben Nahman received ‘‘in a whisper.” All this becomes even
more significant if we recall that R. Samuel ben Nahman lived in
Palestine during the period in which, as I have shown, the type of
Merkabah hymn preserved in the Greater Hekhaloth originated.

In a paragraph of the Lesser Hekhaloth, which is ascribed to R.
Ishmael and may not be part of the original text but a fragment of

15 Cf. Deut. 10:17. The same formula was used in 2 Merkabah description that
underlies the Apocalypse of John 20:16.
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some other Hekhaloth text, there is a description of an archon that
has bearing on our subject. R. Ishmael, speaking of a second archon,
called mwmn (variant reading: wmn), says:

There is no creature among all His servants who calls him by
this name, but you call him mvmn because he is second in rank to
Hadariron [variant reading: Hadrion), the good majesty [Hadar],
the pure majesty, the majesty of splendor, the light of Jah
[variant reading: Oriak], the light of *mmbp [?; Panhodi, face of
my majesty?] Jah Jah JHWH Lord of Israel. And he stands
at the first gate and ministers at the great gate, and when I saw
him, my hands were burned and I was standing without hands
and without feet until I saw Panaion the Archon, one of the
highest servants, and he stands before the throne of glory facing
the . .. [?] whose name is like His name and it is one and the
same name. And he stands at the throne of glory and clothes
[the glory with] the garment* [Haluk] and adorns the Ilashmal
and opens the Gates of Salvation to show favor and loving
kindness and mercy to all those who ascend to the Merkabah.®

Whether the name Panaion (1), which is mentioned nowhere
else in these texts, is just another secret name of Metatron, remains
to be seen. I do not think that it is composed of the Greek wapr and
afwv. The ending is the Greek syllable -on used in many of these
names, and the beginning may have reference to the word panim
(face) in the term Sar ha-Panim (the Prince of the Divine Coun-
tenance), a term that denotes a whole class of the highest angels,
including Metatron. The function assigned to this angel is a new one.
The garment of the glory does not permanently rest upon it; but
when the divine glory descends upon the throne it is wrapt in it by
this archon. Nevertheless, the existence of the garment is always
taken for granted and never explained, even though, in this form of
the tradition, it is no longer a cosmic garment, but one which can be
manipulated and administered.

® o mbon, MS Oxford 1531, fol. 45a (MS J. Th. Sem. 828, fol. 23a): '8
553 w3 55 prw [MS. J. Th. Sem.: Avmmn] moms s RTP W wn pnw w 5y bayoer
MO T D T NTITD Y R 298 WA MR RMP ANRT A 0w AMR R DAL
MS Sxmpr by mwe o v v TR A R 3T] URaer bR o R W 9T
852 TOIY NV M D) PRI 51T apwa wown pera nasa y om [J. Th. Sem.
[IMS J. Th. Sem.: an&] 5 [MS J. Th. Sem.: p» 12] 135 *% a5y ovba by ovp
[MS J. Th. Sem.: v’n*a»w 127} oo 131 Now M2 KOS 1B W KM oUrhY nwen
P®nA nx wrabm xoon N 1PN 307 [RoDp] RDJ2 I NIM LRI AR DY) RS oY
133905 porya bob oonm Tom 1n s Ay e nmey bsenn ax Tno. The archon
Hadariron is mentioned in other passages of this book and also in the Alphabeth of
R. Akiba, found in Wertheimer, nw~7o 'na, 11, 350. In a very old vyo he is called
1"977; of. M. Zulay in npmays nven apnb npoon myr, VI (1946), 236, and the
literature quoted by him.
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The garment also makes its appearance in one of the magical
papyri. In a protective charm that shows strong Jewish influence
(I have quoted part above’? in another context), we read an incanta-
tion invoking the rulers of Heaven and earth ‘‘through the power of
Jao, the strength of Sabaoth, and the garment of Elohim [76 &dvua
70D 'EAwé], and the rules of Adonai, and the garland of Adonai.”’s8
All these attributes are obviously Jewish, the garland substituting
for the ‘atarak, the crown of God. Whether the connection between
the garment and the name ‘Elohim’ has any reference to the cosmic
role this name plays in the creation in Genesis 1 cannot be ascertained
but may be surmised. Certainly it presents a pertinent parallel to
the Ialuk of the Hekhaloth.

In a Coptic Christian charm containing a particularly great wealth
of Jewish material, the garment (in the phrases of Daniel 7:9) and
the crown are equally invoked.??

It seems that in some Hekhaloth texts there were yet additional
references to this garment. The seventeenth century Kabbalist, R.
Abraham Yakhini, in one of his manuscripts, the book Razi Lz, quotes
a Midrash obviously borrowed from one of the Hekhaloth texts
transmitted in the name of Akiba:*

R. Akiba said: “In the hour when Israel said 'Az yashir [the
introduction to the song at the Red Sea, Exodus 15:1], God
wrapped Himself in a garment of magnificence [Haluk shel
Tiphereth], on which were engraved all the [words] 'az [meaning:
then] which are found in the Torah.''2°

The language of this apocryphal quotation is indeed that of the
Hekhaloth or of some expanded version of the Midrash Alpha Bethoth.
Instead of the Tetragrammaton, significant words of the Torah are
now said to be woven into, or, rather, engraved upon, the garment.

17 See Section VI1I, note 12.

©# K. Preisendanz, Papyri Graecae Magicae, 11, 161.

19 Cf. the text in Goodenough, Jewish Symbols, 11, 184.

20 MS J. Th. Sem., Adler Collection 2360, fol. 97a: vinNp nywa :R3'pYy 27 BN
amnae w55 vy ppipn var naxen Sv prbn aapn wab ver m bwwr. In
Mishnah Sotah 5:4 there is a saying of R. Akiba referring to Ex. 15:1, but it does not
deal at all with the & in the verse.



IX

THE RELATIONSHIP BETWEEN GNOSTIC AND JEWISH
SOURCES. JEWISH SOURCES ON THE OGDOAS.
YALDABAOTH AND ARIEL. ELIJAH
AND LILITH

Since it is my aim to consider not only the relationship between
the Hekhaloth writings and the talmudic tradition, but also the
relationship between these texts and elements of Gnostic teaching,
I should like to draw attention to a very significant detail of such
teaching preserved in some of the Hebrew Hekhaloth material.

It is generally known that Gnostic speculation about the aeons
of the pleroma was especially concerned with the power of the eighth
heaven, a power beyond the reach of the other seven heavens com-
prising the cosmological scheme of things. This power was called the
Ogdoas, that is to say, the number eight.! In accordance with the
astrological system of seven heavens and seven spheres current in the
Hellenistic world and taken over both by Hermetic and Gnostic
writings, talmudic tradition, too, knows of seven heavens. In fact,
the collection of esoteric traditions preserved in the second chapter
of Hagigah has even retained (fol. 13a) a reference to an eighth heaven.
R. Aha ben Jacob, a Babylonian scholar (ca. 300 C. E.), states there
that in addition to the seven heavens described in earlier traditions,
there exists yet another one—above the heads of the Holy Living
Creatures, the Hayyoth. For this he invokes Ezekiel 1:22: “And the
likeness of the firmament upon the heads of the beasts is as the color
of the terrible crystal.” Since the Hayyoth are located in the seventh
heaven, there must still be another firmament (Rakia‘) above it.

The eighth heaven to which R. Aha refers is the place where the
most hidden mysteries are to be found, and, consequently, speculation
about it is forbidden. Ben Sira’s admonishment, “Have no dealings
with hidden mysteries [3:22],” is quoted in the Talmud specifically
in this connection. In character, then, this heaven is strictly parallel
to that of the Hellenistic highest heaven, the Ogdoas. For it is there
that.the Gnostics of the Valentinian school placed the divine wisdom,

* Wilhelm Bousset, Hauptprobleme der Gnosis (1907), pp. 12-19; Josef Kroll,
Die Lehren des Hermes Trismegistos (1928) pp. 303-308; A.-J. Festugiére, La Révéla-
tion d’'Hermés Trismégiste, 111 (1953), 131-132,
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called Sophia Achamoth* (which was also called Ogdoas); while the
Hermetic writings placed God even above the Ogdoas.’ The question,
therefore, that the talmudic statement poses for us is whether the
thought expressed by the Babylonian rabbi was his own, or whether
it represented, as so often happened in such matters, even older
Jewish tradition. Did it, perhaps, reflect Hellenistic teaching? Since
R. Aha's statement does, in fact, constitute a parallel to ideas expressed
in a famous passage of the Hermetic writings,* and since such teaching
would certainly not have entered Jewish thought in Babylonia first,
it would not be unreasonable to look for the origin of his ideas in
western Jewish circles having extremely close contact with Hellenistic
thought.

Now it is quite a remarkable fact that the Hekhaloth literature
has preserved among its wealth of magical material a secret name
that in Iater manuscripts is described, expressively, as Skem ka-
Sheminiyuth, literally, ‘‘the name of the Ogdoas.”’s This name, already
mentioned in the oldest parts of the Hekhaloth, e.g. the Lesser
Hekhaloth, is 'Azbogak (nam). It is obviously composed of three
groups of consonants, each having the numerical value of eight.
The considerable age of this secret name is indicated by the fact that
in at least one of the Hekhaloth books it is already reinterpreted in
an aggadic manner. Originally a secret name of God in his highest
sphere, in 3 Enoch 18:22 it is no longer such, but merely a name of
one of the celestial rulers, or archons. This archon is:

'Azbogah, the great Prince, glorified, revered, honored, adored,
sublime, exalted, beloved, and feared among all the great princes
who know the mysteries of the throne of glory.... And why is
he called ’Azbogah? Because in the future he will clothe the
righteous and pious of the world with garments of life and wrap
them in the cloak of life, that they may live in them an eternal life.

’Azbogak is thus taken as a kind of abbreviation for ’ozer bigde:
hayyim (g»n »na anw), which, of course, can only be understood as a
homiletical, and not as the original, explanation. The term bigdei
hayyim (the garments of life), incidentally, is precisely the same as

2 Achamoth—rightly explained as a transliteration of the personified Sophia
(mnon) in Prov, 9:1.

3 Kroll, op. cit., p. 307.

4 Poimandres (Corpus Hermeticum, 1. 26); cf. R. Reitzenstein, Poimandres (1904),
pp. 53-54.

5 MS Munich, Hebrew 346, fol. 116a (from the tradition of the rswn *7on):
nnamw nrrown ow. The Hebrew nmvow is the precise counterpart of the Greek 'Ovydoés.
Cf. nvyrav (The Number Seven) in nvx» aso, Chap. 4: o'oen nnn niyraen nx 320
(““He loved the number seven under the heaven’’).
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the one presumably used in the Hebrew original on which the Greek
translation of the first book of Enoch was based. In Chapter 62:15~16
of this book, the term ‘garments of life’ also refers to the paradisic
garb of the soul.

The older strata of the Hekhaloth, however, retain a fuller aware-
ness of the original meaning. The Lesser Hekhaloth call 'Azbogah* a
name of God: Shem shel Geburah, literally, ‘a name of the Dynamis.’®
Geburakh, or ‘Dynamis,” was an appellative or metonym of ‘The Divine
Glory’ among the apocalypticists, and with this very meaning entered
the Gospels in the famous passage: “You shall see the Son of Man
seated at the right hand of the Dynamis [Matthew 26:64; Mark
14:62].”” Although in rabbinic sources of the first and second centuries
the name ‘Dynamis’ was widely used as a synonym for God Himself,”
the esoteric use continued in the circles of the Merkabah mystics.$
The Life of Adam and Eve, a Jewish apocryphon of the first or early
second century, used (§28) the term ‘The Great Power’ (virtus magna)
for God or ‘The Divine Glory.” This term must have had wide usage,
since according to the Acts of the Apostles 8:10 even the Samaritan
Simon Magus claimed to be the Great Dynamis: % 0lvauts 7oU
Oeod 7 kadovuévy ueyaly. The usage of the Merkabah mystics
is characterized by the following passage: “R. Akiba said: ‘When I
ascended and beheld the Dynamis [saphithi ba-Geburah], 1 saw all
the creatures that are to be found in the pathways of heaven.” "?

That the ‘Dynamis’ in the Hekhaloth texts has precisely the same
meaning as “The Divine Glory’ can definitely be seen in the Visions
of Ezekiel. There it is said that “The Holy One, blessed be He,

5 MS Oxford 1531, fol. 42b: 1y nrowy ,xabmT paobo [Robm] 87377 pran xa9
TAnEa e e 5o vwr amar bv ow wm oar ‘p ‘p P Anam owa T AR 3.

7 Cf. A. Marmorstein, The Old Rabbinic Doctrine of God, 1 (1926), 82; G. Dalman,
Worte Jesu, I (1930), 164. The image is different in passages such as the prayer in
Berakhoth 55a: mmana 1ow owa . G. Widengren, The Ascension of the Apostle
and the Heavenly Book (1950), pp. 48-52, has collected relevant material about the
continuing usage of the term in Syriac (x21 &b°n). If the etymology of the name of
the Palestinian sectarian Elkesai as 805 85*n is true, it would point to the same usage:
the sectarian prophet considered himself as a manifestation of the hidden dynamis.

# In many Hekhaloth texts nmz: and m%1m appear as components in poetic
expressions (m51M 770 in Appendix C, § 9; 723 19w and b wew in *nan mbon
7:1, 8:1, etc.). The benediction nmax Y3 pst ‘A Ank 13 in the Merkabah text in
Appendix C, § 6, is parallel to xma- 17 (Master of Greatness) in the Genesis Apoc-
ryphon from the Dead Sea Scrolls (col. 2, 1. 4). The latter term was taken over from
Jewish circles by the Mandaeans—a fact now established by the passage in the
scroll. (Cf. Reitzenstein, Das Manddische Buck vom Herrn der Grosse [Heidelberg,
19171)

9 See the text in Appendix C, § 2.



68 GNOSTICISM, MYSTICISM, AND TALMUDIC TRADITION

opened to him [i. e. to Ezekiel] the seven heavens and he beheld the
Dynamis.” Some lines farther on the same sentence is more or less
repeated, but instead of mentioning the Dynamis, it reads: “and he
beheld the glory [Kabod] of God.”’** Tannaitic sources, too, speak of
“seeing the Kabod” in the context of esoteric ideas.” And in a later
Midrash, the Pesikia Rabbathi, there is a saying that in the hour of
revelation God opened the seven heavens to Israel and they saw the
Kabod, which sounds very much like the statement on Ezekiel just
quoted.’” As a matter of fact, the two terms, “The Great Dynamis’
and ‘The Great Glory,” seem to have been interchangeable even in
earlier esoteric terminology. The Greek Testament of Levi (3:4) and
the Greek text of Enoch (14:20, 102:3) know of the ueyédhn d6fa,
corresponding to the Hebrew ha-kabod kha-gadol,* or, in Aramaic, ziwa
rabba. The later Aramaic term makes its appearance not only in the
Mandaean writings, but also among the secret names of Metatron
in the Hekhaloth.® The same term must have been used, too, in the
original text of the Assumption of Moses 4:3, where Moses beholds a
vision of the majestas magna. And, finally, it should be noted that
the Visions of Ezekiel uses the term ‘Name of the Dynamis’ as a
parallel to the term ‘Name of the Creator of the World’, and, in

© Wertheimer, mw 7 'na, 11, 129: ooypa nyaw % arapn nno Yonon bxpme 1y
oM nawn by prnm [pa)pn Ma0 AaRm oPpa Ayaw (b nno ... aman AR R
7125713 T2 [ID SXXM DD,

1 Cf. Major Trends, p. 358, on the technical usage of ma>. To the passages
quoted there, the one in 829 8p», Par. 11, 8 (parallel to 21 vmbs 770, ed. Friedmann,
Chap. 7, p. 34), should be added. After God had shown the Merkabah to Ezekiel,
He said to him: “Son of Man, this is my glory ["ma> ym].” Cf. also A. von Gall,
Die Herrlichkeit Gottes (1900), p. 82, and his remarks on the usage of 'n ma> (06fa
kvplov) in an apocryphon of a “rabbinic tendency,” like Tobith (12:11, 12:15).
Von Gall's definitions hold good for the usage in Jewish sources, including the
Shiur Komakh, of which he was not aware.

2 This passage of the 'nan xnp'od, ed. Friedmann, 98b, is of great interest:
135 80231 Hw nA5: 1NN 1AM AT Pya Y oYY nbm ovprpa ‘1 atapn nne. In
Section VIII, I have shown that this passage uses the same Merkabah terminology
as does the hymn in the Greater Hekhaloth, Chap. 24:1. But in a parallel passage,
to which S. Lieberman, in his edition of 731 0137 (1940), p. 66, has drawn attention,
even the term na57o7 110 occurs. R. Joshua ibn Shoeib quotes a passage from
nrnt v in his mwaT (ed. 1574, fol. 58a), not found in our text of mav own Vv on
Song of Songs 2:4: ,ny7b MRIA AR 23T DPPT AP W03 2 PP 2nank Wby b wp
na39pn N ov k. The term nasan +an for the object of the Merkabah vision
was current in second and third century traditions of several aggadists; cf. Major
Trends, p. 359. All these passages do not employ mere poetic figures of speech, but
a consistent technical language developed by the Merkabah mystics.

13 Alphabeth of R. Akiba, in Wertheimer, m#awp *na, II, 354: jpx3 apa 82 811
137 oz by Wwpa mm, in one sequence. Odeberg’s text (p. 3y of the Hebrew part) is
corrupt: M2amR vt instead of 8237 K.
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addition, say of Metatron that he reflects the secret name (or a
secret name) of the Dynamis.™

But to return to our discussion of the term ’'Azbogah. The fact
that it is introduced into the earlier Hekhaloth as a name of the
Dynamis (Skem shel Geburah), and into the later texts as the name
of the Ogdoas (Shem ha-Sheminiyuth), in its meaning of the highest
sphere of the pleroma, would seem to suggest strongly an intimate
connection between Jewish and Gnostic concepts; a secret name of
the Dynamis is considered to be identical with the secret name of
the Ogdoas. 1t is certainly reasonable to assume, moreover, that
since the Ogdoas speculation (admittedly not of Jewish origin) is
independent of Christian elements, it could have entered Jewish
circles, like other elements in this realm of thought, before the break
between Judaism and Christianity.

The Greater Hekhaloth know of 'Azbogak as a great ‘“‘seal” (omn
by1), which is another term meaning a secret name of God. In the
Lesser Hekhaloth we are told that this seal is among those to be
shown to the gatekeepers at the second palace, and at the end of the
valuable manuscript of the Greater Hekhaloth at The Jewish The-
ological Seminary of America we are given still more information:

R. Ishmael said: ‘““One question I have asked R. Nehuniah ben
Hakanah, my teacher, regarding the name of the great seal.
Thus I learned it from R. Nehuniah ben Hakanah, my teacher:
T BT TR Ty NN P ppmx. This is the great seal by
which heaven and earth are sealed. The awesome crown is:
mx M mn M mas . This is the awesome crown by which
one may conjure all the princes of wisdom.” R. Ishmael said:
“He who makes use of the great seal and the awesome crown
ang does not say a prayer on each one, will be destroyed at the
end.”’ss

Whereupon the prayers for the seal and the crown follow in the
manuscript, comprising two more Hekhaloth hymns. mmam and pomy
represent, therefore, the most important secret names to be used in
the ascent to the Hekhaloth;* even though in the later strata of this
literature 'Azbogak becomes, as I have noted, merely another archon.

M4 7mant ows NIvwD.

s MS J. Th. Sem. 828, fol. 15a: mpn 12 #»am 1 nx *nbae nr 1oxe Sxyoer '8
ST PRI I T DR PAT pRIIX 137 7pn ja 8 o poTob 90 W5 omn ow by ran
N7 N3 NI M MN M ATAR AN R NI PN 00w wRnm 1w Sy omn
S5onp 11 8 ana3 Y1 omina wowsn b5 Sayoer 1'x ponn e Yab amx pyravee
nom 1070 .k Y3 by nben.

16 Cf. also in *n3% mb>*n1, Chap. 12:3, the invocation of b1t wx. In Chap.
30:4 (belonging to the gm0 ) we find: omna @uANA T YR OMIK P1aM WM
¥ N2 Y1Ip ow puMX owar Yy omn Mae anam owa a1 ayara
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It is also worthwhile adding that in another passage of the Lesser
Hekhaloth, *Asbogah, as a name of the Ogdoas, appears together with
another name of similar structure, 'Atbak (MawvN), as the secret name
of the Dekas. The numerical value of each group of consonants in the
latter two names is ten, and both are among the seals to be shown to
the gatekeepers of the Hekhaloth.*?

We find in this passage, too, that the name '4zbogah of the Ogdoas,
like many other names in Jewish magical and angelological traditions,
already appears together with the Tetragrammaton as a kind of
composite name, M Mam. The same kind of composite name seems
to have been taken over by Greeck magicians using Jewish and Hel-
lenistic clements confusedly and indiscriminately. In the famous
cosmogony of the Leiden Magical Papyrus, which, as is well-known,
is heavily tinged with Jewish elements, we find the Ogdoas as the
name of the Lord, “which is Ogdoas Theos, who orders and administers
all things” (70 kvptov Bvoua 6 éori ’'Oxdoas Febs 6 Ta wavra
é¢miraoowy kol dwowk®y). It seems to me wrong to separate the two
words in the manner that Preisendanz and other editors of this text
have done.*® It appears that the combined names Ogdoas Theos—a
combination that is very bad Greek, indeed '—are nothing but coun-
terparts of the Jewish composite '42bogah YHWH as we have it in the
Hekhaloth. In no other Gnostic text is the Ogdoas mentioned as a
God. According to the Leiden papyrus, all angels, archangels, and male
and female demons are subject to the rule of this God Ogdoas.

I think, too, that it is a mistake to assume, as Bousset did, that
the concept of the Sophia as Ogdoas preceded that of the Demiurge
as Ogdoas.*® The contrary seems to be the case. Basilides, who calls
the “world of the Great Archon” (who may be the Demiurge) by the
name of Ogdoas, and the Leiden papyrus, both point to the same
concept of the Ogdoas as does the above analysis of the text in which
the Ogdoas appears as the name of the Divine Dynamis.

17 MS Oxford 1531, fol. 44a: ayap *ww ovw nyay mow 1% oom =m 8py 1
bam awe bow m9vw S manw bon mwbon boon e S mwma b3 omborn omne
5> ovv jown mowr faccording to the correct reading in MS J. Th. Sem.] mwrTp
[fol. 44b] ... own nyaw mow S a520% rr 03on KM WM S ARAD AR TR TR
mbr mm pmem bewe by minr mnam Sxawr oabr mm [naok] neas yomn b
Snaw nby mm baweameny braer nby i wramnar Sewr nbs mm Seenar b
bawr oabr e bann Yxawr nbr mm vpne. The Ogdoas, Dekas, and Dodekas are
found in Valentinus' speculations. The reappearance of secret names of both the
Ogdoas and the Dekas in the Lesser Hekhaloth points to some common ground.

# Cf. K. Preisendanz, Papyri Graecae Magicae, 11, 121,

» Bousset, op. cil., pp. 17 and 19. Bousset, p. 340, admits that the origin of the

Ogdoas speculation is not clear at all, and, indeed, it is still a matter of speculation.
But we must also admit that it is not Jewish.
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A passage in the Leiden papyrus immediately following the one
just quoted reads: ‘‘Practice thou the Great Name which is Ogdoas
Theos who administers all things ... without whom nothing can be
achieved.” As a secret name of the God of Creation in a Jewish
Gnostic sense, such an appellation is not only possible, but as the
Hekhaloth prove, in actual existence. Where such composite names
are to be found in other passages of the magical papyri, these passages
also show strong Jewish influence. A formula such as: “I conjure
thee by the God Jao, the God Abaoth, the God Adonai, the God
Michael, the God Suriel, the God Gabriel, the God Raphael,’’2°
suggests a Hebrew original, which was misunderstood by those who
brought this material over into syncretistic circles. Several aggadic
sayings state that the angels bear the name of God imprinted on their
hearts, and this may explain the custom of the Merkabah mystics to
add the Tetragrammaton or one of its many substitutes to the names
of the angels. In the Midrask Tehillim, R. Levi says: ‘A tablet with
the name of the Holy One, blessed be He, is engraved on the hearts
of the angels as a sort of mark [asteriscus].”’** Amoraim of the third
century, such as R. Levi and R. Simeon ben Lakish, might well have
known of combined names in the form in which they occur in Chapter
18 of the Hebrew Book of Enoch.? This last quotation certainly
seems to point directly to the interpretation I offer here.

Conversely, what appears as ignorance on the part of some syn-
cretistic users of Hebrew material is sometimes revealed by an ac-
cidental find as being grounded in good Hebrew tradition. For
example, an interesting detail is found on an amulet of the Ophitic
Gnostics that supplements our knowledge of the Jewish sources of
Ophitic angelology. Celsus, writing about 178 C. E., reported that
Yaldabaoth, one of the seven archons in the Ophitic system of

= Preisendanz, op. cit., I, 38-39.

 oban w7, ed. Buber, p. 125 (on Ps. 17): pypn m"apr v pabas—aapa ww 1o
on[ o] won Pos ovonbn Yv 125 by, For the correct interpretation of the passage, cf.
Julius Fiirst's remarks, Magazin fir die Wissenschaft des Judenthums, XV (1888),
51. I have, therefore, departed from the translation offered by William G. Braude,
The Midrash on Psalms, translated from the Hebrew and Aramaic (1959), 1, 205. Cf.
on the many parallel passages Buber’s notes and Friedmann in his edition of the
Pesikia Rabbathi (1880), fol. 104. In naa mow, Par. XV, we find: wvmona ov Yv xban
8% %y 2w,

22 The aggadists explain the angelic names like Michael and Gabriel thus:
“because His name ['e/] is combined with the name of the angel [qnws n"apn bv v
985» bv wwa].” But the fact that the Tetragrammaton is mentioned in this connec-
tion leaves place for the other explanation.

23 The current etymology of Yaldabaoth as ‘child of the chaos’ (mma &%) is
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cosmology, was Aeovroeldns, which should be translated, ‘“Having
the face [and not: the figure] of a lion.”’” Why this should be so was
not explained in his sources and is, indeed, quite obscure. The amulet,s
however, contains on its obverse the names Yaldabaoth and Ariel
in Greek letters, together with a lion-headed figure, and on its reverse,
the names of the seven Ophitic demonic rulers of the universe. That
Yaldabaoth was also named Ariel was not known before the publica-
tion of this amulet. But Ariel as a lion-headed angel could be only a
Jewish conception, Ariel meaning “the lion of God.” Ariel seems to
have been, therefore, an older name of Yaldabaoth, and the sectarian
who designed that amulet was still aware of the original context and
meaning of Ariel. The face of the lion was, of course, among the four
faces of the Living Creatures bearing the throne of the Merkabah in
the first Chapter of Ezekiel.

That Gnostic and Jewish sources can explain each other is not
surprising, although relatively little use has hitherto been made of
the more out of the way material preserved in Jewish sources. It is
equally understandable that Gnostics frequently borrowed such mate-
rial and deliberately changed it. I will mention one example, which
helps shed light on the ways in which even antinomian Gnostics made
use of hitherto unknown Jewish sources.

Until now, no Jewish source has been discovered for the early
medieval form of the Lilith mythology.* Medieval formulae in the
form of narratives tell the story of Lilith as a child-devouring female
demon.? The Prophet Elijah is said to have been walking through a
field and, having encountered Lilith (in these magical formulae fre-
quently called by the name Astaribo),?” asked her where she was

nonsense. In imitation of mmax (Sabaoth), the magicians introduced theophoric
nomina ending with ~wf. This syllable becomes the “magic suffix’” par excellence,
as in dwf, 4Bawh, Tawh. It has no connection with the purely hypothetical word
for chaos that has been invented ad hoc. The Aramaic behath means ‘shame,’ not
‘chaos.” There is an analogous development in the Hekhaloth texts: »* or *» (from
1?) becomes a theophoric suffix in many names (xorpw, nbmww, etc.). The
possibility is not entirely to be excluded that in some circles the name of the Egyptian
God Thot (8w7) had an additional influence on this prevalent use of the Hebrew
ending ~oth in these names.

2 Qrigines, Contra Celsum, vi.30.31.

35 Cf, Campbell Bonner, “An Amulet of the Ophitic Gnostics,” Hesperia,
Supplement to Vol. VIII (1949), pp. 4347, and Bonner’s Studies in Magical Amulets
(1950), 135-138.

6 Cf, H. A. Winkler, Salomo und die Karina (1931) and the writer’s additions
from Jewish sources in Kiryath Sepher, X (1933), 68-73.

37 y3vwN, a misspelling of wyves or ¥y ww (siriga, a sorceress). Cf. the writer’s
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going. She answered: ‘I am on my way to drink the blood and eat
the flesh of the young children, etc.” Although this connection
between Elijah and Lilith is not to be found in talmudic and old
midrashic sources, it can be shown to have been used and turned
upside down by antinomian Gnostics of the third, or at the latest
the early fourth, century.

In a passage in Epiphanius’ Panarion, a Gnostic apocryphon
belonging to an antinomian group is quoted.*® It tells how Elijah
meets with a female demon who introduces herself to him as his own
succubus! Elijah is said by these Gnostics to have come back into
the world after his ascent to heaven. Once back,

There came—they say—a female demon and got hold of him
and said to him: “Where are you going? For I have children by
you and you cannot ascend and thus leave your children.” And
he said: “How do you have children by me, and I have lived in
holiness?”’ She said: “Yes, asleep in your dreams you have often
been emptied by the flow of the body [by pollutions]. I have
received from you the seed and have borne you children.”

That this is a corruption of the Jewish formula in which Elijah
conquers the female demon (Lilith) is evident. The Gnostics composed
a parody calculated to put the prophet Elijah to shame. Instead of
Elijah’s asking Lilith where she is going, it is now she who asks him
the question. Instead of Elijah’s conquering her and banning her to
the deep sea (as in the Alphabet of Ben Sira),* it is she who conquers
him. He cannot return to heaven since he must take care of his
demonic children! The motif is similar to that of the well-known
Aggadah on Adam, of whom it is said that when, after the fall, he
desired to live a life of repentance and holiness, female demons came
and associated with him and bore him children of a demonic nature.s°

observations in Kiryath Sepher, X, 71-72. The Hekhaloth MS Oxford 1531 (written
in the 14th century) contains, on fol. 792, an old charm against Lilith as striga:*

DTN ANNY L RPN0ER 1Y
nen o *Saxn o7
010 NS LOWn 21T AYIn MR
Black Striga, black and black,
Blood shalt eat and blood shalt drink;
Like an ox she shall bellow
Like a bear she shall growl
Like a wolf she shall crush!
# Panarion, xxvi. 13. 5, ed. Holl, p. 293. Dr. Alphons Barb of the Warburg
Institute (London) first drew my attention to this curious passage.
9 Alphabetum Siracidis, ed. Steinschneider, fol. 23a-b.
30 Erubin 18b; Bereshith Rabbak, Par. XX, 11 (ed. Thodor, p. 195).
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What is said about Adam in the talmudic Aggadah is now transferred
to the Man of God, Elijah. The Gnostics mentioned by Epiphanius
must have known a Jewish formula current in their own time similar
to the medieval one and perverted it for their own uses. The tale
concerning Elijah’s meeting with Lilith, of which we read in the
medieval charms, can thus be proven to be much older than hitherto
assumed.

It is, moreover, curious that the Midrash Tanhuma has preserved
a tale in which the prophet Elijah expresses the opinion (not shared
by later Jewish tradition)* that the poliution caused by a succubus is

not considered as fornication. The story is given as an explanation
of Gen. 5:1:

From here it follows that he who has intercourse with succubi
does not thereby commit a sin and this is not formication.
Although he has given of his spermal flow it is considered as
similar to a nightly pollution. And the words of the Torah,
“Thou shalt not fornicate [Exodus 20:13],” refer to intercourse
with men and beasts.... And a tale is told of a Hasid who
encountered a demon in the shape of a woman {a succubus] and
she seduced him and copulated with him on the Day of Atone-
ment. Later, the Hasid was very much grieved, until he en-
countered Elijah, who asked him, “Why are you grieved?’ He
told him all that had happened to him. Said Elijah: “You are
free from sin. It was a succubus.”®

The story is an elaboration of an older one in the Palestinian
Talmud that does not mention Elijah at all.»* The question which
presents itself is this: Is it incidental that the Gnostic version of
the encounter with Lilith, or the succubus, ascribes to Elijah him-
self the kind of demonic copulation about which we read in the
midrashic story? Or may there not be a connection between the
two stories, the Gnostic one laboring its point in a rather derisive
way? I do not feel sure about the answer and leave the question open.

n Midrash Tanhuma, ed. Buber, 1, 20.
32 Yerushalmi, Shabbath 1, 3.



X

THE THEURGIC ELEMENTS OF THE LESSER
HEKHALOTH AND THE MAGICAL PAPYRI

There is one aspect of the Hekhaloth literature that is very puz-
zling. The question of the place occupied in these texts by theurgical
descriptions and prescriptions and the accompanying ever increasing
number of magical names and Ephesia grammala—all of which give
these books a strange resemblance to the magical papyri—has never
been sufficiently explored. Indeed, the speculative, religious element
in these remains of the Hebrew and Aramaic Hekhaloth books is so
closely interwoven with the magical one, that [ feel the distinction
drawn by many scholars today between Gnostic literature proper and
that of the magical papyri is somewhat overstated. It has been
argued by Adolph Jellinek that the mysticism of the Hekhaloth was
only combined with theurgical elements “in the end,” that is to
say, at a later stage of development!* But I hold the contrary to be
true. The theurgical element was not a later addition to the texts
but a basic component, one which the editors of such books as the
Greater Hekhaloth, 3 Enoch, and the Massekheth Hekhaloth attempted
to minimize or to discard entirely. Yet if it be true that the theurgical
element is a basic one, it is equally true that we are {aced with what
appears to be such a progressive hypertrophy of this material as to
amount to a process of degeneration. What Preisendanz said about
the magical papyri is evidently also true of some of the Hekhaloth
texts:

As time progressed, the external paraphernalia of incantations,
formulae, magic words, etc. in this literature gained continually
in volume. What originally constituted a simple theurgical
practice, has finally grown into a highly pretentious and elaborate
magical apparatus, as it is described and represented in manifold
forms by the collections of magical formulae [Zauberformulare]
known to us.?

This process is particularly true both of the Lesser Hekhaloth and
of the alternating sayings of R. Akiba and R. Ishmael (see p. 6, no. 5)
preserved in several of the manuscripts and sometimes quoted as
Ma'asseh Merkabah. In Appendix C 1 have transcribed the latter

t Jellinek, in his introduction to w97 n*a, VI, xxviii.
2 K. Preisendanz, “Zur Uberlieferungsgeschichte der spitantiken Magie,” Aus
der Welt des Buches, Festgabe fiir Georg Leyh (1950), p. 232.
75
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text, which, in its combination of hymnology, prayers, descriptions
of parts of the Merkabah world, and sheer gibberish of magical
abrakadabra, is most characteristic of this material.3 1 should like,
however, to emphasize here the importance of the Lesser Hekhaloth.
This text, written mostly in Aramaic and, with the exception of one
paragraph, ascribed to R. Akiba, contains none of those hymns which
are a distinctive literary mark of the Greater Hekhaloth. Although
in its later parts, to be sure, it, too, lists the names of the angels at
the gates of the seven Hekhaloth and gives other information which
the mystic must acquire for his ascent (thus constituting a close
parallel to Chapter 17 of the Greater Hekhaloth), most of the book’s
content is devoted to descriptions not to be found in the Greater
Hekhaloth, and especially to theurgical instructions of considerable
age and to fragments of the Shiur Komah teaching. The Aramaic,
as we read it in the present state of the manuscripts, is a mixture of
Palestinian and Babylonian forms. Since later medieval copyists
generally tended to substitute the Babylonian for the less familiar
Palestinian Aramaic, this is not surprising. The strong Greek element,
especially in the magical words, can likewise be adduced in support
of a Palestinian original.4

What is particularly interesting is the fact that Hebrew material
that had found its way into the Greek magical papyri is also to be
found here; not, however, in the original Hebrew forms, as we would
expect, but as transliterations of the Hellenized forms. Most of these
phrases and names have been hopelessly corrupted in the relatively
late copies that have come down to us, but often enough the older
forms can be easily identified. Thus, for example, at the beginning
of the Lesser Hekhaloth we read the names mxax w. Instead of the
word Jaho, which we would expect in Hebrew, we have here a trans-
literation of the Greek Jao. The Greek form Semiselam,* perhaps a
corruption of the Hebrew Skemesh ‘olam (Sun of the World), is found
here transliterated as pbowp. These are only a few characteristic
examples, but they prove, in my opinion, that the influence worked
both ways. Hebrew elements, taken over at some early time by the
Greek syncretists, returned in their new Hellenized forms into the
circles of Aramaic speaking Jewish esotericists. They were, of course,

3 R. Eleazar of Worms knew this text as n327» fwy». S. Lieberman, py'pw (1939),
p. 13, has drawn attention to the passage in bs'1q 'p 24a (from Eleazar's *mp '0
#17) 1 ooy M wrna YR P PeY D (R 133 wn awym. The quotation is indeed
from this text (MS Oxford 1531, fol. 56a; J. Th. Sem. 828, fol. 33a).

4 The suffix —os (DY) is particularly frequent in these names; cf. nobe nasaw,
fol. 7b. Only a few of these names also recur in the magical papyri.
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supplemented by a great wealth of genuinely Jewish elements and by
magical nomina barbara that have a definite Semitic ring, as well as
by those that sound like an imitation of the Greek.5 It may also be
remarked in passing that the same observations apply to Aramaic
inscriptions of the third and following centuries that contain magical
incantations and nomina barbara.

How strong the theurgical element in the Lesser Hekhaloth
actually is can be seen by considering the beginning of the text proper.
After some preliminary remarks, which may not constitute an original
part of the Urform of the book,® it begins quite fittingly with a nar-
rative by R. Akiba relating his and his colleagues’ journey to Paradise.
This narrative closely resembles the version also preserved in Shir
ha-Shirim Rabba on Song of Songs 1:4. Following that part of the
story I have quoted in Section III concerning Ben Azai and Ben
Zoma, we read:

R. Akiba said: “In that hour when I ascended on high, I made
marks at the entrances of heaven more than at the entrances
of my own house, and when I came to the curtain, angels of
destruction went forth to destroy me. God said to them: ‘Leave
this elder alone, for he is worthy to contemplate my glory.' 7
R. Akiba said: “In that hour when I ascended to the Merkabah,
a heavenly voice went forth from under the throne of glory,
speaking in the Aramaic language:® ‘Before God made heaven
and earth, He established a vestibule [712233] to heaven, to go
in and to go out. He established a solid name to strengthen
[or: to design] by it the whole world. He invited Man [to this

5 See the long lists of such names in Appendix C.

6 These are the opening three paragraphs in the present state of the text:
DRI MwBA AR W M ARIR N o v 7D mbb obws b A e on [§1]
thus correctly in MS J. Th. Sem.] 9vn sbv no n3 pan by ,qneao ov 9y na v wm
w1 A ma0pn nvexY nomp 10 @A Pan Jatbap e painew o Mpnn brr (828
a3 ohwn 1o Twab 7o uss num oW uop man &Y 15 a7 ow b a0 Y np maoa

.o5yn o Ten 85w 1o 737 Anon ouba

“om1 mw 13b wme o Yo mrapn mob onbn b owb neo mbyw ayea [§2]
b5 vaba woonvw patom Mar obowD MIRTDAL R CRTIR N3 D3 1587 Mown ox oy
phpa & mn obwa 8b noes 85 M moba ebm nwm xapn b yowe ure o
Spn b vma xan

oY K3PY 7 T nasapa neexa Yonon mrws mapy b abue oen v [§ 3]
wonwoy *n Yow K7 R Or M0 P ov M7 91T v M DR 1A Na oA AR JTebnb
M AN 2 B 13 1397 Yoa by par 3T mupa aevipa aonpa k2 novRa a3
Lo UYIp By N rAn¥pa Wep R

Tongae onta b mmabn e ypan mmaea 10 't o3 mbye fye anna
om0 Yonoab vk waw am ety amn cntapn onb ek banb aban obs wy mamsb
(The talmudic passage parallel to the last sentence reads wanwsb.)

8 A heavenly voice speaking in Aramaic is quoted in an apocalyptic text from
the circle of the Merkabah mystics in MS J. Th. Sem. 828 of the *na1 mba, fol. 4a,
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pre-established place] to enable him [other reading: And who is
he that is able]®

To ascend on high, 8595 pornb
to descend below, 8nn%> nrenb
to drive on wheels [of the Merkabah], Poi51 30 mb
to explore the world, 5an aprnb
to walk on dry ground, Nnwaa aobmb
to contemplate the splendor, 8113 8bononb
to dwell [?] with the crown, NN3 ARRY
to praise the glory, RIP'N3 Nnanwpb
to say praise, Nmaw b
to combine letters, 1D NpaTDY
to say names, oY b
to behold what is on high, 8oy *p¥nb
and to behold what is below, 8nnb *pxp5
to know the meaning of the 17D yd
living, N
and to see the vision of mma b
the dead, Rite]
to walk in rivers of fire, N 93 wobanb
and to know the lightning. Np22 yren

And who can explain and who can behold what is before all
this.* It is said: For man shall not see Me and live [Exodus
33:20]; and secondly it is said: That God speaks to man and he
liveth [Deuteronomy 5:21]; and thirdly it is said: I saw the Lord
sitting upon a Throne, etc. [Isaiah 6:11]." "

and was published in a corrupt form by Jellinek in wa7on nva, V, 168. A correct
text would be: amm M 921 "o pwba "2t L nyow 7w nywa:

P57 mb xvom [ xamnb werp wpn
xnbsax mon xobp monm /o xovrTsb 8o nan
8bopb 8obp vz [ arab by S
8227 *bya A pApT RIADY [ KIRNORY M7 KM
W19 St vy [ yb obern
(This poetic oracle seems to be an elaboration of the Aramaic voice that speaks in a
similar vein in Tosefta Sotak 13 (ed. Zuckermandel, p. 319, and parallel passages to
which S. Lieberman drew my attention—especially mnnw 'o», ed. Higger, p. 153).
9 ny'p% [other readings: 8373 or 8ara] nana Ppr KPW wpw v T2y 8b Ty
ppny, [the difficult word is then explained in a glosse as: nan] ma povwYy na bywh
[other reading: Yo7 wwiia ] 9107 wed 73 pon xpby Yo a2 Swneb sy now.
After this, the formula copied above with my translation follows. A celestial vesti-
bule (naw) is in fact mentioned in the text transcribed in Appendix C, § 3.
10 [Oxford: 137] 837 PP 1o Mmb Y2 o1 w1 Yrov 1. Perhaps the last words
should be taken as the opening words of the following sentence: “‘First it is said ...
secondly, it is said . . ."”
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The author then proceeds to list some of the names of God in a long
sequence of nomina barbara, after which, continuing the reference to
the prophetic sight of the glory, he proceeds to Shiur Komah teachings.

The occult powers acquired by the initiate to the Merkabah are
thus considered to be a prelude to the vision of the glory and the
knowledge of the measures of its mystical body. The highly formalized
description of these powers combines purely magical elements with
those of a visionary character. The power of “‘combining the letters”
mentioned here constitutes an early parallel to the talmudic saying
that Bezalel, the builder of the Tabernacle (which reflects in itself the
structure of the cosmos), ‘knew to combine the letters by which
heaven and earth were created.””” In the Lesser Hekhaloth, this
combination of letters, for which we are given an Aramaic technical
term, is mentioned together with the recitation of the secret names of
God.

That such knowledge was indeed part of the secret revelations
received by the Merkabah mystic is confirmed by a long passage in
Chapter 41 (and also in Chapter 13) of the Hebrew Book of Enoch.
There, R. Ishmael reports that Metatron, the Prince of the Coun-
tenance, said the following to him:

Come and behold the letters by which the heaven and the earth
were created

the letters by which the mountains and hills were created

the letters by which the seas and rivers were created

the letters by which the trees and herbs were created

the letters by which the planets and zodiacal signs were created

the letters by which the throne of glory and the wheels of the
Merkabah were created

the letters by which the necessities of the world were created

the letters by which wisdom, understanding, knowledge, prudence,
meekness, and righteousness were created, by which the
whole world is sustained.

And I walked by his side and he took me by his hand and raised

me upon his wings and showed me those letters, all of them, that

are graven with a flaming style on the throne of glory: And

sparks go forth from them and cover all the chambers of ‘Araboth.

The 'same solemn formula (quoted above on p. 78), each part
of which in the Aramaic text consists mostly of two, and at the
end of three, words, is almost exactly repeated in another passage of

1w Berakooth 55a quotes this as a saying of Rab (early third century). spaob
1"nk is the Aramaic counterpart of nvmi mx5.
1z Cf, Odeberg’s notes to Chap. 13, pp. 34-35.
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the Lesser Hekhaloth.’s There it appears in connection with, and as a
continuation of, a famous Aramaic saying by Hillel the Elder recorded
in the Sayings of the Fathers (I, 13). However, the new version of
Hillel's sentence combines such divers ideas, and juxtaposes them so
curiously, that it is perfectly clear that the statement has acquired a
new theurgical meaning. The warning note against precisely such
theurgical leanings that was sounded in Hillel’s original pronouncement
contrasts sharply with the context of the Lesser Hekhaloth and its
intense theurgical orientation.

Hillel's name is not mentioned in the Lesser Hekhaloth. The
anonymous beginning, "o i 80 (“He used to say”), however, is
identical with the text in the Sayings, where, of course, Hillel’s name
is mentioned as the author of the statement immediately preceding
this one—proving that the Lesser Hekhaloth does quote the Mishnah.
On the other hand, the Lesser Hekhaloth gives us an addition to
Hillel's statement that might refer to the theurgical knowledge
described in the subsequent formula, but that might also have a much
more simple meaning. The whole paragraph reads:*

He used to say: Who spreads his name loses his name, and who
does not study deserves death, and who makes use of the crown
[the secret name of God] vanishes, and who does not know
xo'ourp should be put to death, and who knows tomwrp will
be asked for in the world to come,”s and who is the man who is
able to ascend on high, to descend below, etc. [as the formula
quoted above].

I have not been able to find a satisfactory explanation of the
obviously Greek word, but Professor Saul Lieberman has kindly told
me that he is inclined to take it for the Greek infinitive form
kaiwvoroufoat, derived from the widely used Greek verb katvoro-
uety (to introduce something new). The aorist infinitive used here
is explained by Hesychius, who frequently makes use of Greek tech-
nical language used in Egypt and Palestine, as meaning xatvov
woupoatr (to do something new). Lieberman assumes that the Greek
term reflects a longer version of Hillel's saying, which is extant in
several sources and in various readings as, ‘“who does not study
deserves death, and who does not develop his own deductions deserves

13 MS Oxford 1531, fol. 42a. :

14 other] nowvrp ¥y 8% *1 A5n xana vonw' T avn 8Oop A% &’ "M oY Ak Now ™
SO RoYY 5 prya roworp 1 om Supno [readings: RODBIP (RDIDLIP NDIDREIP
["29] snnb nmpb 85yb poob Yoot wr a3 o

15 S. Lieberman has suggested that this phrase, *nx7 8oby% b {»ya, may have
the same meaning as nbyp bv mawra wpany in Baba Metzi'a 86a, namely: He will be
called up to the heavenly world to present his new views or to make decisions. In
the present context, however, the more general meaning might be preferable.
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manifold deaths.””*®* The Greek kaworouia, and the Aramaic N93D
(in contradistinction to mere study, N71),'7 could then be taken as
equivalents. Lieberman’s etymology seems to me acceptable, and,
in fact, highly illuminating. In the context of the Lesser Hekhaloth
it is reasonable to assume that this knowledge of katvoroujoar
has taken on a magical connotation and is a continuation of the phrase
about ‘“making use of the crown” that precedes it. The Sayings of
the Fathers according to R. Nathan (as I noted in Section VII, note 36)
understood this phrase as meaning ‘“‘making use of the name of God.”
The quotation from the Lesser Hekhaloth proves that the Sayings of
the Fathers according to R. Nathan was not the only text from the
Amoraic period that retained the theurgical coloring of Hillel’s
saying—a coloring which afterwards was sometimes obliterated.
Quite in accord with its theurgical orientation, our text contains,
among 6thers, an incantation of the Name in which equivalents of
the secret names are given as they were allegedly used by Bileam,
Moses, the Angel of Death, David, and Solomon.** The passage is
similar to some in the Leiden magical papyrus, as, for instance: “‘I
call upon thee with the secret name like the Egyptians. .. like the
Jews . ..like the Greeks...like the High Priests...like the Par-
thians... " The sequence of names in the Lesser Hekhaloth,
although varying considerably in the tradition of the manuscripts, is
more or less identical in character in all of them. Each sequence
contains words with a definite Greek sound, possibly derived from
some Greek epiklesis or invocation. Indeed, it is stated at the end of
the particular enumeration to which I refer, that “This is the Shem
ha-meforash [the ineffable Name] and its interpretations, its explora-
tions and its pronunciations, and its interpretation is Greek.''*

® In the Munich MS of the Talmud: poop 8bvp 20" 8 270 8bop b xbm
[Pbep 85wp Y'x]. Cf. now Lieberman’s Hebrew note on somwrp in Scholia, Com-
mentationes de Antiquitate Classica, 111 (Jerusalem, 1959), 82-83.

11 Cf. Shabbath 63a: 120> 11m v qwry. Cf. also =nw 1208 03t YN, in the
text published in Appendix C, § 20.

® MS Oxford 1531, fol. 4la: 2w yoxm pim gaum [207] 5o we aa
ten hopelessly corrupt] ... wbpn 5y ‘nyawn :pyraws w3 1 mbavo weye asm
DR WD DY PNBMD DD D BW WY NBND DIV R oyY3 [names follow here
M7 apw wrwps nk mon abp 191w pveps wr honnbpw [EykAutos?] oimbpin
ooIm oToN PoTmbpan oinnbpax mmbipa s mobw anw pobpar ovmbpae o
other readings: v umw] npe [MS J. Th. Sem.: »ax» *1] vax»1 535 mr ov apm aoe
121 wonn ow M [pnn. (The continuation is in note 20.)

1 Cf. K. Preisendanz, Papyri Graecae Magicae, 11, 76. Other examples: 11, 94,
115, 128,

w0 [other MSS: 15w mpw gr11:] Yo vrvm smapn map'm Moy wmos ow MY
naw. Cf. also Skiur Komah in qnbw nas-p, fol. 40a, where, after a sequence of names
(composed mostly of elements of the Tetragrammaton), another similar sequence
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Whether this last remark shows, as it well may do, that the writer
was conscious of the original nature of these names, or whether it is
simply a statement analogous to those in the magical papyri that
characterize some nomina barbara as Egyptian, Hebrew, or Persian,
without their necessarily being derived from these languages, it would
be difficult to decide. I am rather inclined to accept the first explana-
tion. For the Greek element, or at least an imitation of it, continues
throughout the long lists of such secret names or words contained in
the Lesser Hekhaloth.

The magniloquent promises of theurgical power held out to the
initiate are illustrated in still another passage in the following Aramaic
proclamation by R. Akiba:

7912 5ana mpm neox
N7 TP AN DM

8 o whwa nepbo
8192 *boa mbonomw
RPDIM RPDIM NNOWNRY
a2 npb AR ‘M

I beheld and saw the whole Universe

And perceived it as it is;

I ascended in a carriage of fire

And I contemplated the Palaces of Hail

And I found . .. [an inexplicable Aramaic word twice repeated]
And three torch-like stones.

R. Akiba's ascent in a carriage of fire, m1 1 822, constitutes
a parallel to a statement in the Greater Hekhaloth that the Merkabah
mystic goes up from the sixth to the seventh palace mm v ntpa,
which is nothing but a Hebrew equivalent of the Aramaic in the
Lesser Hekhaloth.** There follows immediately upon this invocation
yet another one, describing for us even more graphically the potency
of theurgical power:

RO NTD'R R P
RPN T3 PIONT
NDY A DR

is introduced with s peba wham (“and its interpretation in the language of
purity is. . .").

it MS Oxford 1531, fol. 42b. T do not know the meaning of xpm:ma.

22 xm) n 85y in our texts scems poor Aramaic, unless we translate ‘I ascended
from the fire in a carriage,” which, in the context, makes no sense. A medieval
copyist whose mother tongue was French or German (as were the copyists of MSS
Oxford and J. Th. Sem.) might easily have slipped and written &7 j» instead of
N (ein Wagen von Feuer!).
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IR ORI RYONY
YMRTpR REYAND 2am

NP DD MnB

Y'p7 *» Doy
5anb mam xmw  mno
5an% 39ym nyw py

This is the spell and the seal

By which the Earth is bound

And by which the Heavens are bound
And the Earth flees before it

And the Universe trembles before it

It opens the mouth of the sea

And closes the waters [other readings: the hooks] of the firmament,
It opens the Heavens and waters the Universe

It uproots the Earth and confuses the Universe.

But the great spell that is promised is not preserved, and instead we
have paragraphs which alternate between Shiur Komah fragments
and descriptions of the ascent through the seven palaces and cognate
matters. If the text of the Lesser Hekhaloth as it is preserved is
something of a hodgepodge, it is nonetheless very valuable because of
the material it presents for analysis and because of the close resem-
blance it bears to the world of the magical papyri. The rhythmic
prosc of some of the Aramaic formulae—the initiates apparently
preferred to convey their teachings in rhythmical and highly for-
malized rhetoric—provides us with striking parallels to the Hebrew
style of the Merkabah hymns.

In concluding these observations, I hope to have adduced enough
proof to testify to the antiquity of these sources. The analytical
study of several points of contact between early talmudic tradition,
Jewish Merkabah mysticism, Gnostic teachings, and the magical
papyri offered in these pages, should provide us with enough material
to set us thinking. The time has come to initiate an informed discus-
sion of these texts, which should be published in critical editions and
translated into modern languages. A new evaluation of the inner
development of Judaism and its relation to the Gnostic movement
should replace the rash and uninformed judgements that have hitherto
prevented proper insight into Merkabah mysticism and Jewish
Gnosticism.



APPENDIX A

A NEW INTERPRETATION OF AN ARAMAIC
INSCRIPTION

The inscription I propose to discuss was first published by M.
André Dupont-Sommer in Jahrbuch fir kleinasiatische Forschung, 1
(Heidelberg, 1950-1951), 201-217, in a paper called “Deux Lamelles
d’Argent & Inscription Hébréo-Araméenne trouvées a Agabeyli (Tur-
quie).” The two amulets referred to in the title are written on thin
silver splints, which were rolled and partly damaged. One of these
amulets is no more than a fragment containing four lines, whereas
the other—lamelle A in Dupont-Sommer’s paper—is almost com-
pletely preserved and contains an inscription of twenty-two lines. In
a short article preceding Dupont-Sommer’s paper, the owner of the
splints, Madame Muhibbe, gave an account of the circumstances
connected with their discovery (op. cit., pp. 199-200) and presented
photographs of them. Dupont-Sommer transcribed the texts of both
splints from these photographs, to which he added a translation and
detailed notes adducing explanations of his interpretation.

Dupont-Sommer ascribed very great value to the longer inscrip-
tion and called it “‘a choice piece.” His interpretation is indeed a most
exciting one and would fully justify his description of the text as one
of the most valuable documents of ancient Jewish magic. In fact, his
interpretation of this text would make it equally important for the
history of Jewish Gnosticism, since according to him it bears witness
to the distinction between the Great God and the God of Israel, a
basic feature of the heretical forms of Gnosticism in the early Christian
Church. Although we know from talmudic sources that some state-
ments about the Minim do very probably refer to Jews who had
embraced a dualistic Gnostic doctrine, no documentary proof for the
actual existence of such circles has so far been forthcoming. If we
were to accept Dupont-Sommer’s interpretation, this situation wculd
be completely changed. It is no small wonder, therefore, that no
attention has been paid to the inscription and to the interpretation—
and its implications—offered by the French scholar. Erwin Good-
enough, in his monumental work, Jewish Symbols in the Greco-Roman
Period, has so far overlooked the paper.

I have come to form an opinion very different from M. Dupont-
Sommer’s as to the proper interpretation of this inscription. The text,
I think, does justify Dupont-Sommer’s high evaluation of it, but in a

direction quite different from that taken by my learned contemporary.
84
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Nevertheless, though my views on the salient points differ from his,
I remain both grateful and indebted to him for the difficult work in
deciphering the inscription.
The transcription of the text as published in the Jakrbuck contains
several omissions and technical mistakes. I am therefore reproducing
Dupont-Sommer’s original transcription, which he has kindly put
at my disposal:

-

SV OO~ b N =

Y 1 PERT W

bxon Sxom owa it veb

1770 S ey bary

WP M PR *oNDD NN 1an
nbon man mbs oo op
ey b anera ama

it 5w o 1ap N 997 IR

e e..D .9 ... ova P M3
A0 PY Y MDY MW wY
BAYY BORDI 111D PIDWD
TwTPn ONT Dwa M nnn
TTeY nners mAa Nbone

pwa 7%anm pmY annbm

Apbo on nypab e moN
A% mon man 8T oD woa
PO Y W Y meTpn
nn nbon 8% me> AN pRnbn
e mm o ®SY s

b anosb nawr monT 8N
max npb annxb mSor 85 mes
85 o nob nowib w85
INT3 DR Jenbn n nop

Dupont-Sommer’s translation reads as follows:

Prix (?) et amour de la part du Ciel
pour qui posséde ceci! Au nom de Michel, de Raphaél.
de ‘Azaél, de ‘Azariel, d'Uriel, de la Grande Domination (?),

O 00 =IO N

épouse des anges de sainteté, et de chacun de ceux qui se tiennent

devant le Tr6ne du Dieu Grand! Pour que soient chassés
I’Esprit mauvais et la Ténébreuse et le Démon,

qu’il soit male ou qu'il soit femelle, loin de qui posséde ceci!—

Bénis une matrice un nomde.....
N 1 cloue, et recouvre une racine. . ..
rouge pourpre (?) de talc; et frappe (de ton biton)
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en place de Yahwéh: au nom du Dieu sanctifié,

pour que soient chassés I’Esprit mauvais et le Démon

et la Ténébreuse et le Malfaisant et le Destructeur; au nom

du Dieu d’Israél, célébre (?), parfait, que est monté

3 c6té du Tréne du Dieu Grand, Fort et Redoutable,

sanctifié et exalté plus que la Lumiére et plus que la Hauteur!-Ce

(sont) elle trois: une a faim, et elle ne mange pas; une

a soif, et elle ne boit pas; et une a sommeil,

et elle ne dort pas. Tu (?) dis & celle qui a faim: “C’est pour un
mort

qu'elle a faim et ne mange pas’’; a celle qui a soif: *“C’est pour un
mort qu’elle a soif

et ne boit pas’’; A celle qui a sommeil: ““C’est pour un mort qu’elle
a sommeil et ne

dort pas.” Regarde ces trois, et dis: ‘'Fuyez!”

Can we accept this extremely bold translation? Because it seems

to me that we cannot, I offer my own interpretation below and,
following it, my comments upon several points, especially upon those
where I depart from Dupont-Sommer:

Begging Mercy from Heaven

to him to whom this [amulet] belongs. In the Name of Michael
Raphael

‘Azael *‘Azriel 'Ariel. The Great Dominion

has arrived. The Angels of Holiness stand together

before the Throne of the Great God. May they be warded off
[lit., destroyed],

all evil spirits and shades and demons

whether male or female, from him to whom this [amulet] belongs.

Blessed be Meta[t?]ron in the Name of LMRBT [?]....

SSQWPWT WSMRWTWS ‘AQRMKMRY

SYSGYN BRPRWNGS 'ASTR YSB[T]

Under YHWH. In the Name of the Sanctified God:

May they perish—the evil spirit and demon

and shade and harmer and injurer, in the Name

of the God of Israel. The words ascended to Heaven

at the side of the Throne of the Great, Powerful and Awe-inspiring
God,

Sanctified and Magnified, Glorified and Exalted. Loocking

are three [she-demons]: One is hungry but does not eat, one

is thirsty but does not drink, and one drowses

but does not sleep. Say thou to the hungry one: Why art thou
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20 hungry but eatest not? To the thirsty one: Why art thou thirsty

21 but drinkest not? To the one which drowses: Why dost thou
drowse but

22 sleepest not? Look at all three and say: Begone.

Line 1. Dupont-Sommer’s reading, as he himself admits, is very
doubtful. The first word, "w (price, value) does not make sense,
and, indeed, is not found there. As the photograph shows, there is a
word beginning with »», of which the last consonant is illegible. It
can, however, be supplemented by looking at the photograph of the
second splint, which has the same opening formula. There the first
three consonants are completely illegible, the splint having suffered
some damage, but the final consonant is clearly recognizable as Lamed.
1 therefore propose to read pnnn Y»w», which translates literally as
‘Begging mercy,” and makes good sense in connection with what
follows.

Lines 2-3. The four angels, Michael, Raphael, Azael, and Azriel,
appear together with other names of Hebrew angels in a2 Greek magical
formula; cf. Preisendanz, Papyri Graecae Magicae, 11, 168. There this
list is duplicated with the following additions: apart from Azriel we
also find Ezriel, and apart from Azael we also find Aziel. The two
forms obviously represent the same original name.* There is no reason
to read Uriel instead of Ariel, since Ariel as an angelic name is attested
to, for example, by the Ophitic amulet discussed in Section IX. It
also appears, in addition to Uriel, on the silver splint from Beyrouth,
which, in turn, is similar to the half-Jewish text in Preisendanz,
op. cit., 11, 160-161; cf. the text in Florilegium Melchior de Vogiié
(Paris, 1909), p. 288, which reads: ‘‘Uriel over the rain; Ariel over the
snow.”’

Lines 3-4.* Dupont-Sommer’s translation here, and his introduc-
tion of a heavenly spouse of the Holy Angels designated, as it were,
by the name The Great Dominion, seems to me highly fanciful. As
a matter of fact, the word 177D starts a new sentence, the predicate of
which is nn&; PR constituting the third person feminine of the present
perfect of the verb 8ni (to come) and not the status constructus of the
Aramaic term for wife. Thus Dupont-Sommer’s conclusions from this
line lose their validity. Instead of *»'p 9m, we have to read *»'p
(the Waw and the Yod are very similar here). The Aramaic sentence
then becomes perfectly clear, reading: Jr w7pn *anbn A8 729 197D
nan 1587 oo op 'op. ‘The Great Dominion’ might mean the

1 byyty as an archangel, 837 8oxbp, is mentioned in Montgomery’s Aramaic
Incantation Texts from Nippur (1913), p. 154, 1. 14
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Glory of God that comes down to the throne. In this case it would be
parallel to the term ‘The Great Dynamis’ (731 8b'n), discussed in
Section IX. 9w is frequently used in the Greater Hekhaloth in
connection with descriptions of the sublime austerity of the heavenly
palaces; cf. there ymwn 1w and also vimt Yw n=w in Chapters 3:4,
13:4, 16:3, and 18:3. But it also might have the meaning of the
angelic hosts of divine ‘Dominations.”

In a letter to me (6 March 1960) Prof. Lieberman suggests an-
other reading of these lines, which would be even more in accord with
rabbinic tradition. He proposes combining the two words ma9 and
nng, and correcting nn¥ into mne (the photograph unmistakably
reads nnx), to read the whole as one sentence: ...5xp3 bNow owa
.« . WP T wIpT 2oX9» [ myriads ,ANNNAT =] ANRA37 1770, ‘‘the Domin-
ion [i. e. the power or the army] of myriads of holy angels standing
together before the Throne,” etc. This he compares with Papyrus
Leiden in Preisedanz, I, 170, that speaks of an évovpavios dlvauts
ayyé\wy, where 60vaus is equivalent to the Aramaic 811, meaning
both ‘power’ and ‘army.” The 191D is the same as the o'nwi Nax, the
celestial hosts that stand before God’s throne, exactly as in I Kings
22:19, and the writer added to this the synonymous phrase about the
myriads of holy angels.

Line 5. On the term man nbw, cf. Senkedrin 96a, where it is
discussed. It occurs very frequently in Aramaic incantation texts;
cf. Montgomery, Aramaic Incantation Texts from Nippur (1913),
p. 138; p. 145, on the phrase 821 8n8T rPow*a (partly misread by Mont-
gomery); p. 183; and p. 2183

Line 6. xnmby: This is the same category of evil spirits that, in
the corrupt form Nmbw is mentioned in Montgomery’s texts, op. cit.,
pp. 154 and 190.

Line 8.* Dupont-Sommer's reading, pw'n (or rather, nawn),
could indeed be interpreted, as he suggests, in the sense of ‘blessed be
the womb,’ if we knew for which purpose this amulet was meant. (Lie-
berman refers to Gen. 49:25 and Beresh. Rabbak, Par. 98, ed. Theodor,
p. 1270, where the phrase 1pax 127771 8y 113720 might prove the exist-
ence of a formula corresponding more or less exactly to p=wn 572.)

2 Cf. K. Preisendanz, Papyri Graecae Magicae, 11, 164, where the angels are
invoked as klptot d-yyehot. The same phrase, on a charm from Beroea in Macedonia
(seat of a Jewish community!), was published by David Robinson in Classical and
Mediaeval Studies in Honor of E. K. Rand (1938), pp. 245-253.

3 837 8nYN also appears in the conjurations used by the Palestinian (Ebionite?)
sectarian Elkesai in the second century; cf. Wilhelm Brandt, Elchasai (1912),
pp. 33-37.
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This, in turn, could be conclusively decided if we knew the character
of the three female demons mentioned in the poetic formula at the
end of the text. It is, however, equally possible that nwp is a mis-
spelling for v n.4 A similar misspelling was committed by the writer
of this amulet in line 16; cf. this writer's comment on that line. More-
over, the spelling of Meta[t]ron with a Yod after the Mem occurs in
all early sources, as I have observed in Major Trends, p. 70. In the
context of the present amulet, this interpretation seems to be prefer-
able; it would then call upon Metatron by many magical formulae,
stating expressis verbis (in line 11) that he is “under God” or ‘‘below
God”’—Dupont-Sommer’s unacceptable dualistic interpretations not-
withstanding. If this amulet does indeed come from the third or the
fourth century C. E., it would contain the earliest mention of Metatron
in a Jewish source outside talmudic literature.

Lines 9-10. At the end of line 8, which is partly illegible, there
begins a sequence of magical names, the importance of which has
escaped Dupont-Sommer’s notice. Some of these words ought to be
divided differently. I read: pmmoa2a P00 W30D7PY 21 1Y1WDY MDIPLY
Ay "woR. In one of Montgomery's texts, op. cit., p. 223, we have a
sequence of magical names, all of which seem to be nothing but
deteriorated forms of the first two names in line 9 of our inscription.
Montgomery’s text is already Syriac and the names read: masawe
N nox. The name v1mwp may be connected with soumarta, a
magical word found several times on hali-Jewish amulets; cf. Good-
enough, op. cit., II, 260. Campbell Bonner has published an amulet
from the British Museum in which the two magical words covuapta
axpauaxomapt appear together exactly as in the Aramaic text before
us.’

The primary importance of these lines consists, however, in the
occurrence of the magical formula, or “logos,”” AKRAMACHAMA.-
REI SESENGEN BARPHARANGES (with which I deal in Appen-
dix B), in a purely Jewish context and in a Semitic language.

Line 11. 1 can see no justification for Dupont-Sommer’s inter-
pretation of mm nnn as: ‘‘Le magicien agit comme substitut de
YHWH; il s'identifie avec lui.” He misunderstood the biblical quota-
tion M "8 on another amulet in the same fashion, taking it without
any warrant as a formula by which the magician identifies himself
with God. The present amulet indicates in a thoroughly Jewish

4 This mistake was then repeated, or copied (by the same copyist?), in the
fragment of the second splint; cf. Dupont-Sommer, p. 211,

5 Campbell Bonner, “Amulets Chiefly in the British Museum,” Hesperia, XX
(1951), 310.
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fashion that Metatron, or those powers called upon by the magical
formula, are below God—and I can see no need for further speculation;
cf. Ezekiel 10:20: bxw» »nbx nnn.

Line 14. This line is the main source of Dupont-Sommer’s
dualistic interpretation. According to him, it means that the God of
Israel, in His full power, has ascended to the side of the throne of the
Most High, thereby implying that the Most High and the God of
Israel are two different Divine Beings. I can find nothing of this
doctrine in the line. The phrase ‘‘in the Name of the God of Israel,”
concludes the preceding invocation. The word /bn is not the adjective
‘full,’ but means, quite simply, ‘the words,” millaye, written in the
Palestinian spelling (final 17 instead of &) that is used throughout this
inscription. mp%p is the feminine 3rd person plural, instead of pbo.
This is the kethib, found in similar forms in Daniel (cf. Daniel 5:5:
1y2%R B, but the keri is npmy; and Daniel 7:20: 19my, keri: nbmy!).6
The words that ascend to Heaven to the side of the throne of God are
nothing but those of the magical formula to be found in lines 8-10.
Possibly they could also be the words of Metatron, who speaks these
names or utters words of praise. I rather prefer the first alternative.
Dupont-Sommer’s misunderstanding is connected with his misreading
of line 16. In this line the writer of the amulet obviously forgot the
consonant Pek in the word rm8en and wrote nmw», which gave rise to
Dupont-Sommer’s interpretation: “‘exalted more than the light and
more than the height.” As a matter of fact, the Aramaic words in
line 15 are but an Aramaic translation of a biblical phrase, ) bxn
xm a7 (Deuteronomy 10:17), also used at the beginning of the
Shmoneh Essreh prayer. The rest of line 16 is likewise a perfectly
Jewish predication, referring to the God of Israel and not to some
unknown Highest God. It reminds us of the well-known formulae in
the Kaddish prayer, wpnn Smin (parallel to nbmm mwipn in the
inscription) and oM wenm in the second section of this prayer
(parallel to M 78[d]» in the inscription). According to the
photograph, instead of mm=n we have to read no»am, which is the correct
form of the passive participle. The Jewish character of these lines is
overwhelmingly clear and no heretical and dualistic theology is implied.

Even less justified is the additional conclusion of Dupont-Sommer
that the God of Israel is here identical with Metatron. In the phrase
02 2wpb in our inscription, Dupont-Sommer finds additional proof
for the etymology of the name Metatron as a combination of the

6 The correct interpretation of the form npbo was suggested to me by my col-
league, Y. Kutscher.
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Greek péra and dpbvos that is offered by several scholars.” This
widely repeated etymology, in my opinion, has no merit, and I can
only repeat the protest I registered in Major Trends. It is certainly
too much to say that this untenable etymology has been ‘‘definitely
established” by the formula used in the present inscription. It is a
curious coincidence that, according to the interpretation I offered
above, this text may indeed contain the name Metatron, a fact of
which Dupont-Sommer was not aware. But this does not give any
clue to the meaning of the name. The Aramaic =p32 also carries the
additional meaning of ‘in the direction’; cf. the corresponding use of
axYy 71xY in Daniel 7:25. And even if we translate it literally, there is
nothing to indicate that Metatron is called by this name simply
because his utterances ascend to the side of the throne, as our inscrip-
tion has it. The ascension of words and names, whether uttered by
angels or by any other creature, does not constitute a specific quality
of Metatron, a quality by which he could be defined. This is not to
mention the impossible use of the Greek preposition uéra—which
does not mean what many scholars have made it to mean simply to
suit their fancy.

Lines 16—17.* The last word on line 16 could equally well read 1721,
a feminine plural of the present ‘they are looking.” 1 am, however, not
certain of this.® Some lines further on, the verb *m is used. Whether
the two verbs, #nn and N, are interchangeable within the same
sentence, I do not know.

The poetic formula about the three evil female spirits against whom
this charm is mainly directed has some sort of parallel in Greek magical
texts concerned with the Tantalus motif (cf. A. Barb, “Bois du Sang
Tantale,” Syria [1952], pp. 271 ff.), but no exact equivalent to the
present formula is yet known. The Aramaic verbs 0% (to nap) and
71 (to sleep) represent different shades of meaning and could, there-
fore, be used in contrast to each other.

Lines 19-21. Dupont-Sommer has misunderstood these lines. He
took np® to mean ‘this concerns a dead person.” But as my colleague
Y. Kutscher has pointed out to me, it is but a combination of nx 8nb,
‘why art thou?’” We find precisely the same use of krasis (contraction

7 From an hypothetical word, é peradpovios (he who stands beside the throne);
cf. H. Odeberg, 3 Enock, Introduction, pp. 136~142, and my remarks in Major
Trends, p. 69.

8 Dupont-Sommer reads o7, which is a masculine form. The photograph reads

190 or "7, The latter reading would represent the feminine 3rd person plural

Ty

form.
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of two vowels into one) in the word nan® in line 19, where Dupont-
Sommer gave the right translation although he was uncertain of the
explanation. nmn is & and nx. Forms of this type are common in
Syriac and Babylonian talmudic Aramaic; cf. Carl Brockelmann,
Syrische Grammatik (5. Auflage), p. 38, and C. Levias, o p1p3
mbax (1930), p. 137. Thus the whole sentence becomes simple and
meaningful.

The importance of this inscription lies in the fact that we have here
a perfectly Semitic counterpart of the formulae used in the magical
papyri. We learn from it how Jewish writers of charms spelled the
nomina barbara at the time when the magical papyri were composed
or copied. I have remarked above, in Section X, that in their theurgical
parts the Hekhaloth manuscripts resemble these papyri closely. But
these manuscripts present the names in rather deteriorated forms, the
result of having been transcribed over a long period of time by many
copyists who could not make anything of them and often corrupted
them completely. It is interesting to note that the magical bowls
from Babylonia present much less nomina barbara material than their
otherwise close relations to the papyri and related magical sources
would lead us to expect. Inscriptions like the present one and like
some of those published many years ago by Moise Schwabs* stand as
testimony to the lively interplay of genuinely Jewish and syncretistic
magic. The Greek magicians used Jewish material and the Jewish
writers used syncretistic formulae, which, as it seems, they transcribed
from Greek originals. It is easy to see, however, that even these Greek
formulae often have a Semitic origin, if not necessarily a Jewish one.

It is also easy to see that the misunderstandings of magical inscrip-
tions may lend themselves to far-reaching but unwarranted conclu-
sions. Schwab and Montgomery have provided many saddening
examples. Dupont-Sommer discovered a dualism between the God
of Israel and the Highest God who is, in turn, described with all the
attributes of the God of Israel! Montgomery, forty years earlier, had
even discovered a Trinity of Deities in one of the Aramaic incantation
texts from Nippur. By misconstructing an Aramaic sentence, he
discovered, in a perfectly harmless context, a syncretistic theology in

¢ Many of Schwab's transliterations and translations are more than doubtful
and the inscriptions or charms published by him deserve new readings and new
interpretations. Only a few of these magical inscriptions have received the benefit
of a thorough re-examination by a great expert, such as that given by Jacob N.
Epstein in his review of Montgomery’s book, in his indispensable article, ‘‘Gloses
Babylo-Araméennes,” Revue des Ftudes Juives, LXXIII (1921), 27-58; LXXIV
(1922), 40-72.
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which the three names of the Great God, nixaxy 1w 89N, are taken as
a representation of a Trinity of Gods. As in the case of the inscription
I have just attempted to interpret, the context in this Aramaic text
from Nippur is thoroughly Jewish, and, if correctly interpreted, is
without a shade of polytheistic or syncretistic ideas. Montgomery’s
explanation reads like a parallel to Dupont-Sommer’s article (op. cit.,
pp. 207-209).x

© Cf. Montgomery’s commentary to text no. 8 of his collection, p. 149. The
difference between singular and plural in the two parallel versions of his text, which
misled him, is explained by the fact that the one was written for one person and the
other for several persons.
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ON THE MAGICAL FORMULAE AKRAMACHAMAREI
AND SESENGEN BARPHARANGES

Both formulae, akramachamarer (axpauaxauapet) and sesengen
barpharanges (oeoeyyev Bapeapayyns), appear on an innumerable
number of magical gems, amulets, and splints of Greek, Coptic, and
Latin provenience, beginning in the early third century. They are
frequently mentioned in the collection of Greek magical papyri edited
by Preisendanz and in Campbell Bonner's Studies in Magical Amulets.
In Preisendanz, Papyri Graecae Magicae, 1, 200, the sesengen logos is
mentioned on a half-pagan, half-Jewish charm, which, according to
the editor, might date from as early as the second century C. E. This
would make it the earliest known source of this formula. (A gem
mentioned in note 17 to this appendix would be much older if it were
actually from Herculanum.)

The spelling differs widely. The second formula is sometimes com-
bined into one long word, sesengenbarpharanges, but is mostly written
in two. U. F. Kopp, in his Palaeographia Critica, 111, 671, mentions
no less than ten different spellings of the sesengen formula. In some
places both formulae appear together, as in the Aramaic inscription
discussed in Appendix A.* In several sources, both akramachamares
and the sesengen formula appear together with the well-known magical
palindrome ablanathanalba,® which sounds as if it might be Hebrew
or Aramaic, although the explanations hitherto offered are not very
convincing and mostly constitute very bad Aramaic.? Paul Perdrizet
has published in the Revue des Ftudes Grecques, X1.I (1928), 73-82,
a Greek amulet found in Syria on a gold splint. All the magical names
it contains are of Jewish character: ““I call upon lao Michael Ouriel
Arbathiao Abrathiao Adonai Ablanathanalba Sesengenbarpharanges
Akramachamari Semesilamps Laalam Chorbeth Thaubarrabou Tho-
barimaou Eloai.” A very similar sequence of names is mentioned by
Perdrizet as existing on a silver splint discovered in Badenweiler.
There the text of the charm is in Latin, but the magical names are in

1 Cf. e. g. Preisendanz, Papyri Graecae Magicae, 11, 14 (from 4 saec.): 'Iaw
ZaBavd Adwvar afhavadavalfa dxpaunaxaucper ceceryer Bapleaparynsl.
The same names in another sequence appear in I, 106.

3 For other examples see Preisendanz, op. cit., I, 38.

3 Cf. U. F. Kopp's explanation (as if the name were Christian!) of ns 1% an as
“Father, come to us,” or as C. W. King, in The Gnostics and Their Remains (1887),
p. 246, translated it, “Thou art Father to us.”

94
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Greek letters: Ia Ia Ia ZaBawd 'Adwrar "ABNavadavarfo 'Axpa-
paxauapt Zeueaidau SeaeryevBappapavyns Io Io lo.4* These types
of names were also known in Palestine. H. C. Youti and Campbell
Bonner have published two curse tablets from Beisan discovered
during the excavations by the University of Pennsylvania in 1935-
19375 and dating from the late third or fourth century. In one of
these tablets we read: [Iw] é¢BAavadavarBa w dxpapaxauapt tw
geoevyer ww Bapgapav[yys].

Bonner, in his Studies in Magical Amulets (1950), p. 201, has con-
tended that akramachamarei is connected mostly with solar symbols.®
I think that such a connection (which, like many similar statements
by him, is highly hypothetical) would be only of secondary character.
An examination of charms on which akramachamarei appears as a
part of longer formulae reveals the fact that it makes its appearance
mostly in contexts which betray Jewish influence. A lion-headed God
accompanied by the formula Zeceryevpaparyn, and seen by Camp-
bell Bonner as a sun god, could be interpreted just as convincingly as
a representation of the angel Ariel. As a matter of fact, Bonner
himself has published such a representation, as I noted above in
Section IX, note 25. No less obvious is the Jewish character of those
places in which the sesengen formula is found. Preisendanz, op. cit.,
I, 42, contains a prayer in which ‘“Michael Usiris Abriel Sesengen
Barpharanges Iao Sabaoth Adonai Lailam’’ are invoked. Interesting
in this connection, too, are the attributes given to the different names
in Preisendanz, op. cit., 11, 44 (86s ot . . . v Slvauw 700 ZaBawd,
76 kpdros Tov Iaw kal Tov émrvxiay Tov "ABAavadavarSa kal Ty
toxiv 1ol "Akpauuaxauaper);’ and the sexual charm in the same
volume, p. 173, that betrays particularly strong Jewish influence. The
incantation in this charm is of particular interest in that it invokes,
among others,* ‘“the Great Michael Zouriel Gabriel Sesengenbarpha-
ranges Istrael Abraam,” reminding us of the sequence pinnpa2 MDD
qwon retained in the Aramaic inscription discussed in Appendix A.
The letters awbr in this inscription could therefore represent an
abbreviation or a corruption of the angelic name Istrael, or Astrael.?®

4 Paul Perdrizet, p. 82; A. Wiedemann, ‘die gnostische Silbertafel von Baden-
weiler,”” Bonner Jahrbiicher, LXXIX (1885), 215-234.

5 “Two Curse Tablets from Beisan,” in Transactions of the American Philo-
logical Association, LXVIII (1937), 43 ff. The formula is on p. 55.

6 Also op. cit.,, p. 191: “a common magical word usually associated with solar
deities.”

7 Cf. E. Goodenough, Jewish Symbols, 11, 200.

8 Istrael also appears in Preisendanz, I, 128; Astrael in 11, 171. Astrael is men-
tioned as an angel in the magical Testament of Solomon, ed. Chester MacCown
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On the other hand, they could also represent the magical word =non
mentioned, in Appendix A, in my commentary on line 9 of this inscrip-
tion. (I quote the word there from Montgomery, Aramaic Incantation
Texts from Nippur, p. 223.) This very name, Aster, is mentioned on a
Latin-Jewish seal ring found in Bordeaux.?

Akrammachamarei (written with a double M) also reached Coptic
Gnostic literature and, in the Pistis Sophia (ed. Schmidt, p. 354:12),
makes its appearance as the name of the first among the dbéparor Oeot,
a divine Triad standing high in its Gnostic hierarchy of deities.
Standing at a somewhat lower station, Akrammachamarei, as master
and ruler of the heavenly firmament, is called upon in one of the curse
tablets published by Audollent.™

Our second formula, too, has made its way into the Coptic Gnostic
texts. Barpharanges—the name Sesengen has been dropped—appears
as the name that purifies the “living waters” (the latter representing
a certain stage of emanation in the heavenly word) in the titleless
Coptic Gnostic treatise that Charlotte Baynes has transcribed and
translated from the Codex Brucianus in Oxford (4 Coptic Gnostic
Treatise Contained in the Codex Brucianus [Cambridge, 1933], p. 180).
This book seems to belong to the third century C. E. In even later
Coptic Christian conjurations and incantations, Sesengen Barpharan-
ges is used as a plural, indicating two or more angels whose protection
is called upon by the author of those charms. A. Kropp, in his 4us-
gewdihlte Koptische Zaubertexte (1930-1931), III, 31 and 77, quotes
several examples of this usage.

Hopfner, Perdrizet, Kopp, and Bonner have quoted a great many
instances where these names appear and have indulged in speculative
explanations of the formula akramachamarei. Perdrizet thought that
this and similar formulae were ‘‘probably invented in the Jewish
quarter of Alexandria, whence they spread in all directions.”’* Kopp,
whose Palaeographia Critica, 111, p. 681, is quoted by Hopfner in
Antiker Offenbarungssauber, § 735, explains the word either as kpau
axauapt, which he considers as Hebrew for liga amuletum meum, or as

(1922), p. 70. Preisendanz, in his article “‘Salomo,” in Pauly-Wissowa's Realensy-
klopidie, supplementary Vol. VIII, col. 678, quotes ‘‘Astrael lao Sabao” from a
bronze nail in the British Museum.

9 Cf. Goodenough, op. cit., 11, 217; Frey no. 672,

o A, Audollent, Defixionum Tabellae (Paris, 1904), p. 325, 1l. 7-8: épkifw ot
ToY Febv, TOV 10U olpaviwv oTepewubTwy Seowbrny 'Axpauaxamaper.

1 Goodenough, op. cit., 11, 204, from Revue des Etudes Grecques, XLI, 82.
Goodenough sees (and quite rightly) no reason or evidence for such an assumption
and defended the Jewish origin of the formula without being able to explain it.
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akpauvt kauapt, which should be Hebrew for protegit me amuletum
meum. This seems rather fantastic Hebrew to me.™

I think that the spelling in the Aramaic inscription dealt with in
Appendix A leaves no doubt as to its actual meaning. It certainly
does not come from Alexandria and from Greek-speaking Jews, but
from circles where Aramaic was spoken. The Aramaic verb ‘agar (qpy)
means ‘to uproot’ and is used several times on the magic bowls pub-
lished by Montgomery in connection with the destruction of evil
spirits. The Aramaic *"»o» corresponds precisely to the Greek
paxaunapet, and although it originally meant ‘nets,’ it was used in
magical texts for the net that a magic spell casts upon a person,
thereby acquiring the technical meaning of black arts or magic spells.™
When makhmaret was taken over by Greek-speaking Jewish circles,
they transcribed it quite sensibly as machamarez, indicating by the
Alpha following the Chi the shwa mobile under the letter Kaph. The
whole formula constitutes an imperative—'‘uproot the magic spells”
which might be directed against the bearer of an amulet. The use
of the Ayin and Qopk in the first word, and of Kaphk in the second one,
proves that the etymology of the formula was familiar to the writer
of the Aramaic text; otherwise he would mechanically have used an
Aleph instead of an Ayin. The transcription barpharonges instead of
barpharanges is of minor importance, and, as a matter of fact, the O
instead of the 4 is found in some Latin transcriptions of the name.

The meaning of sesengen barpharanges is not clear.> Dupont-
Sommer read the first element in our inscription as juow, but I think
it could equally well be 110'0. The photograph allows both readings.
What is interesting is that this formula was certainly, and perhaps
quite rightly, interpreted in Jewish circles as the name of a person,

12 Alfons Barb, Klassische Hexenkunst (1933), p. 15, tried another Hebrew
etymology: o'poyon xpr (I call from the depths).

13 Montgomery, p. 24: 1Pbuan P'ped) 1™ Ppy ' 1'am P P nown; ibid., p. 154:
RN RDPIY NIPY.

14 xnapon is explained as ‘magical arts,’ by Rich. Stiibe, in Jiidisch-Babylonische
Zaubertexte (1895), pp. 22 and 24 (even in the phrase MnnponT snanan).  Stiibe’s
own explanation on p. 38 (from =1, ‘priest’) is wrong. The same mistake occurs
in Jos. Wohlstein, Dimonenbeschworungen aus nachtalmudischer Zeit (1894), p. 29
and p. 37. The word 7no» may be a Hebraic form taken over by Aramaic speaking
Jews, but kamaru means ‘net’ in Assyrian, too.

15 Perdrizet, loc. cit., p. 79, says: “I'étymologie du debut ZeceryerfBap fait
songer aux §i¥im gibborim [Song of Songs 3:7]...le fin est peutétre le nom
Pharaon”!! Kopp, Paleegraphia Critica, 111, 672 ff., quoted by A. Kropp, Aus-
gewdhlte Koptische Zaubertexte, 111, 126, attempted a derivation from a plant used
in the cult of Hecate, which was found, according to Josephus, in the gorge of
Baara. The Greek word for gorge is ¢apayé. All this is very unconvincing.
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a spirit called Sesengen, the son (bar) of Pharanges. It has not been
noted by the scholars who have dealt with the magical papyri and
related subjects that these names are still preserved in old Jewish
magical texts published long ago.

Montgomery has published an incantation where the spirit Pa7
1"279 72 is invoked among other names.’** We can safely assume that
the repetition is but a later corruption of the original name 23 DD
1ump. When the first name, Sesengen, was forgotten, it was replaced
by a duplicate of the second one, Pharanges.”” Montgomery was not
aware of the Greek and Coptic parallels just as the Greek scholars
paid no attention to the text published by Montgomery. Mont-
gomery’s guess that Pharanges (he reads Pharnagin) represents a
Persian name seems quite reasonable to me. A Persian scholar may
still be able to explain both names, Sesengen and Pharanges, in a
satisfactory manner.*® That Pharanges has nothing to do with Pharao
(as suggested by Perdrizet) seems clear. Rationalizations of this
kind serve no purpose.

The name Pharanges, moreover, appears in the oldest manu-
script we have of the Shiur Komah fragment, which was preserved
in the Cairo Geniza and is now in Oxford (C. 65, fol. 1a, 1. 9). The
secret names of the limbs of the Creator mentioned in the later
manuscripts of the Shiur Komah are very corrupt, whereas this
manuscript, written in the tenth or eleventh century, retains at least
some good readings (indicated by a comparison of the understandable
parts of the text with later versions). According to this manuscript,
the secret name of the right thigh is said to be »pu=e nonww.” »pu-w
and o195 are obviously the same name.

16 Montgomery, p. 146 (I. 12 of the bowl): Punp owa wnva 17 0 P> RIp'on
1PN PP AN 1 & P1mnTp 9711099 12 (In the name of Pharangin bar Pharangin,
before whom trembles the sea and behind whom the mountains tremble.). (See the
characterization above of Akrammachamarei as the ruler of the firmament!)

= Pharangin instead of Pharanges is a minor variant of the name. Similarly,
the name Sesengen is sometimes written Sesenges. Th. Hopiner, Griechischer
Offenbarungszauber, I, 189, mentions a gem said to be from Herculanum (??) which,
in fact, has the name in the same form as the Babylonian bowl: ZeceyyerSapea-
pavyny.

1 Montgomery followed a suggestion made by D. Myhrman in Hilpricht Anni-
versary Volume (1909), p. 350 (where an almost identical bowl from Upsala was
published, pp. 342-351). But Myhrman did not know of the earlier (fully vocalized)
forms of the name in the papyri and read the consonants as Pharnagin, which he
derived from old Persian farna (light). It is highly improbable that, as Myhrman
assumes, Pharnagin was ‘‘the name of some great magician or some other great man
unknown to us, whose name is used as a charm against evil spirits.” In a slightly
changed form, however, this might indeed be an acceptable hypothesis.

19 Another version of Shiur Komah, in nnbv 327w, fol. 32a, reads: o pw
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And there is still more. In 1896, Moses Gaster published an old
Aramaic-Jewish text on magic, The Sword of Moses (mwn1 N37M),
which contains many enlightening parallels to the magical papyri.
The language is Babylonian Aramaic, but the date is rather difficult
to determine. Even if we assume that it was compiled some time
between the fifth and the seventh century C. E., a large part of its
material is certainly much older. Gaster used a particularly bad
manuscript from the sixteenth century?® (his assumption that it
belongs to the fourteenth century is clearly contradicted by the
photograph and his own description of the whole codex). On page
ix—x of Gaster’s text there occurs a long list of names, apparently of
spirits, all of whom are called by their own names and the names of
their fathers. This excludes the hypothesis that the list is of angels,
for according to Jewish angelology angels have no fathers, whereas
demons, we learn from talmudic teaching, propagate like men.?
Later Jewish demonology has even preserved in many cases the gene-
alogies of particularly important demons.?? Whether the list pre-
served in The Sword of Moses contains just such an enumeration of
demonic beings, possibly of Persian origin, remains to be seen; for
the time being, all we know is that it is fitted into a Jewish context.
At the very top of this list we find, only slightly distorted, two variant
forms of the names Sesengen bar Pharanges, namely, =1 *omioD
8070 and oy 93 oo, I would hesitate to draw a premature con-
clusion about the original script from which these names were copied,
although the double Gimmel in the first variant suggests a parallel
to the double 7 in the Greek geceyvyev. But there are many variants
of this kind that do not have a specific historic meaning. Instead of
the form Sesengen we sometimes find the form Sesenges, which would
come even nearer to the form used in The Sword of Moses.

Since writing the above, I was able to consult a microfilm of the
Sassoon manuscript of the text in the Ben-Zvi Institute, Jerusalem,
and on page 87 it does indeed have the o instead of the corrupt ¥ of

1w 'onme Sxow Ser aow xupno ‘m xman Y. One might even read snono and discover
in this name of the right thigh our Sesenge({n], had we not the Genizah MS to dis-
courage such speculations! The printed text of the version preserved in the Genizah
is found in npbw 337, fol. 36b (very corrupt).

2 The only other manuscript of which I know is Sassoon 290, which has not yet
been used; cf. D. S. Sassoon, Okel David (1932), p. 443.

a1t Reprinted in M. Gaster’s Studies and Texts, 111 (1928), 77-78.

22 Cf, Hagigah 15a.

33 Cf. this writer’s papers on Bilar (Beliar), the king of the demons, in 'yIp
maa, 1 (1926), 112-127; and on Ashmedai and Lilith in Tarbiz, X1X (1948), 160~
175. In these articles several examples of such genealogies are discussed.
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the published edition. The MS reads p*9p n2 1300, which is as near to
the original form, o*17® 12 yDOD, as could be expected. The duplicate
N0 72 oD is missing altogether! In the second part of the text,
which describes the magical applications of the ‘‘names’ contained in
the first part, these very names are quoted three times in forms which
reflect the original spelling admirably. In §174 of the manuscript
the first name is quoted as oampy. In §183 it is quoted as *a []:aoD
121395 (W is a common corruption of ). Thus we get the name SSNGN
BY PRNGS almost in its uncorrupted form, and, obviously, in place
of DB there was indeed the correct form o195 in the parent manu-
script. In §192 the word jnoo is fully preserved, but instead of =23
o'u7p there is another corruption, parp N92.

From the single name known to us from the papyri and the
Aramaic inscription, we can draw a line of development within Jewish
circles that leads first to the Babylonian bowls, and, finally, to The
Sword of Moses, in which one name has become two names and has
begotten quite a ‘‘family’’ of genis fashioned after the same pattern.
In yet another long sequence of magical words in The Sword of Moses,
on page xi:9, the name is actually preserved in an almost uncorrupted
form: *19p *3oD instead of [p]*u7p [13] puoo. But all this, interesting
as it is, provides no proof that the origin of the formula was Jewish.
Indeed, it might represent anything! Whereas the Semitic origin of
akramachamarei is clearly established, the true nature of sesengen
barpharanges, later interpreted (by Jews) as the name of a powerful
demonic spirit, or (by Coptic Christians) as the name of a group of
angels, still awaits elucidation.

Perhaps the name is that of a mythical figure, the possessor of
magical power, like SSM BN PDRS, whose magic curse (ooo nbs
‘w9 12) against demons of the night we have in an old Canaanite or
Hebrew inscription on a gypsum tablet found in Syria and very in-
geniously explained by N. H. Tur-Sinai.*# A mythical name of some
ancient protective spirit, who in the old Semitic way was also called
by his patronym, might have developed into a formula in itself in
the course of time. Such a formula could be invoked against all kinds
of evil spirits. Myhrman's theory, mentioned in n. 18, may contain
an element of truth after all. The text of the Jewish-Aramaic magic
bowl quoted in n. 16 may still retain a vivid memory of Sesengen bar
Pharanges as such a mythical figure, ‘“‘before whom trembles the sea,
and behind whom the mountains tremble.”

24 90 wb  (Jerusalem, 1948), pwbn 9, 51-52.*
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MA'ASSEH MERKABAH—AN UNPUBLISHED
MERKABAH TEXT

Some important collections of Hekhaloth literature, especially
those preserved in manuscripts from medieval Germany and France,
contain, following the Greater and Lesser Hekhaloth, a text quoted by
medieval authors such as Rabbi Eleazar of Worms as Ma'‘asseh
Merkabah. A quotation from this little book is among the lost sources
mentioned by Professor Lieberman in his study of lost early rabbinic
material.® Sometimes this title was used to cover a general collection
of Hekhaloth books comprising several items. In S. Shibbolei Ha-leket
(1"%on 1y, No. 20), Chapter 9 of the Greater Hekhaloth is quoted thus:
ma0mn meyna nxxn. Rashi on Berakhoth 51a said of the revelations
Rabbi Ishmael is supposed to have received from the angel Suriel:
“R. Ishmael ascended to haven by means of a secret name [as recorded ]
in the Baraitha of Ma'‘asseh Merkabah.”’* The same Baraitha is quoted
in his commentary on Hagigak 13a. Indeed, the manuscript Munich 22
of the Greater and the Lesser Hekhaloth concludes with the following
remark on folio 164b: “‘finished is the book Ma'‘asseh Merkabah’
(M357m mwyn ‘D obwy). Rashi, furthermore, also had a text before him
called Ma‘asseh Merkabak, or masam mwyn [Sw] nmw waTw, which
contained both the Greater Hekhaloth and an additional chapter on
the heavenly Kedushah — just as we read it in the manuscript of the
Hekhaloth at The Jewish Theological Seminary of America (828).3
In his commentary on Isaiah 6:3, Rashi quotes matters from this
book that are to be found only in the addition to the Greater Hekha-
loth.t Even Shiur Komah fragments are sometimes quoted as Ma'‘asseh
Merkabah, for example, by R. Judah Hayyat.s Moreover, even R.

* Cf. S. Licberman, yy'pr, p. 13 and n. 3 on Section X above.

2 30D AwYnT KNUI33 or Yy Pprd nby Sapoer 1.

3 This additional chapter was published by Jellinek in wvon na, 111, 161-163,
from a quotation in Recanati's commentary on the prayers.

43109 12 ox N9R 79w 30 Ynnn anxa opr kYw A o nwa oben s xapn
R 713570 Meys AN @I 19 oMy IR oD AeTp MR X3 oW 1N RD oo,
Cf. my remarks at the end of Section I'V above.

s In his commentary on nwbsn novy»s, ed. Mantua, fol. 24a: [awnow np] v'p
naomm nwypa. S. Wertheimer’s explanations of the title, 7ao9p awyy, in his introduc-
tion to Vol. II of his mw+1p °n3, p. 6, are all wrong. He did not understand how these
texts are collected (and scattered) in the different manuscripts.

101
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Natronai Gaon, who, in one of his responses, uses the oldest quotation
from a Merkabah text known to us, calls his source for the quotation
Ma'asseh Merkabah.

The following pages contain the transcription of the text as I have
restored it from the two manuscripts, Oxford 1531, folios 50a ff., and
The Jewish Theological Seminary of America 828, folios 29a ff. Both
manuscripts are from the circles of the German Hasidim, who pre-
served material that came to them from the Orient through southern
Italy. Both manuscripts belong to the fourteenth century, the New
York manuscript possibly to the beginning of the fifteenth. I have
used the Oxford manuscript as a base for the transcription because in
those parts which it contains it has, for the most part, the obviously
better readings. But not a few lines, and even complete paragraphs
(such as §§ 18-20), are missing in this manuscript whereas they are
preserved in the New York manuscript. All additions in brackets are
taken from this manuscript. If [ have inserted parallel readings from
the New York manuscript (also in brackets), I have indicated them
by the Hebrew letter 3. The hymns and poetical prayers are set up
as such, although in the manuscripts they are written in continuous
lines. The paragraph numbers have been added by me in order to
facilitate quotations.

6 S, Assaf: nran inn onwan mawn (Jerusalem, 1929), p. 170, where Natrona
Gaon mentions: Y21 m'3 nva P8 RbR 0na @ onw O'NR AP AwYDI MaNSNT MR
bom. This might well refer to a passage in our Greater Hekhaloth.
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7 The MSS read: bnyoer 'v% 15 apn, as if Metatron or some other angel were
talking to R. Ishmael, but nowhere else in the text do we find this pattern used,
although it is familiar from some other Merkabah texts. Perhaps we have to read,
as in some of the following sentences: bxyowr "1 *% “px.

8 Perhaps this should be read: % 'oann. New York: nbinn,

fol. 50b
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9 This line is lacking in MS New York.

1 The reading in MS Oxford is corrupt.

it This phrase in Hebrew also appears in 139 87p", Par. I, and in Aramaic in
the Targum of the Kedushak, mniow nva anno.
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2 Better: mow Pynum. Phrases like me1p panb are current in this literature.

In §§ 8 and 31 the MSS read indeed n=w ¥y in a similar context.
13 New York: 9m0% ommyw.

fol. 52a

fol. 52b
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MRDID K127 D'B5R ‘D SRwr bR v [Mpoa ‘3] RIS Nen B9 9P TP

o wpnn Symn e

www oy 953 vab wnm mw awy wbw 13 nvi s Snyoer e 11§
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Loz Sbomm aymMa pwa> vey pnyax crn 53 sbono 8 mbaw
D37 Wy o oM bw mpmna wxy onmm anena ab mon and
NDIM NDHDYY NI 1Y DIDIPY DIWDLL DWD'HDD PPN Dwa on YR nn
DaY PrTOPYaY PRN OO0 ANY M DT PRIDAR NDBTD BOD D
DR T OO N OMIN VYD MR D MD KT M NI 73 RDOD™T MO
oM oy oupn abn vnmipey oonbn oyaw CY¥R VT wonn

BoMppY oA 33 2N ABY PO ANE AM prnt KOw DM

w3 oe ab ppre gmas mmb mwen nnmp ooea o SN ne
ONYTT TR TR R N30 nrman b0 by i mmw v vom e
W xepmpppy obyb AUNMa T3 v wIp v evip omn v oo

Jokn oynb omn [2we ] e vvp

MmN oy opre wpne e no 33 [?] pa pra Syp oo
Sy w0 W o awnnr AUX MY PR3 R Sy omn 8o s
XY N

VY MrIW MOR MAD YPIT mea [P e ants aweon T

T opp YTy enmpw ow Papb Tom w193 oy Sw o wbn nnww
D1 3p3 OPA PR PO 1D DwIN N M3 P Ynam yoaw  snt
b mmr S om brer Sxmor paw pan Sweryr S papn
T3y hmpe ow Ee ow Sy nhwo www m 8bn 8O mombs
8 9 oney mmw man mabm mman oon Y vew cnmom
o oobxa owo m w mw avd e Ara N pon N
RPN R SYTrD XM Jpw Sprpn Yo mTan oot PN M AR 7l
PR Y23 ppp NANR 1D WM Dw oM Moyn M Now oowd vy

14 On this form of the name »p, see my article in nox 'o (1953), pp. 470-471.
s Perhaps: Wono.
6 In MS Oxford, the third part of a page is left empty (for other magical names?).



APPENDIX C 109

[yawa] my 1 oy wea e Shenn opn 123ba mra apm mwon
amm eanboo 1% W PR W 8bp 1D 3 Toyn
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RDID PR M7 NOD Y mvw www maswn ovby pome nvms
obpb Apon P 1Tom MR oTR YOw fon 1P NT T K2R MM OW A
DX ey D33 Yenb mwn ans mems vby 8®OR 1 myb o 51>
TP pEr .vman a3 wwexn S pina oms ppn opb Yo ook pa
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[%12°] nurxe eRTw D Duyna oY wy ouw cnaw Seyper N 14§
o8 .oy [ouen] abp 0IpTE T nYmr oot opatw Sw owa nwnnwn
NI NP TR 0P DYAIR Iwnw Ty (A PR OmhD nevw 13 b
n55enm oY DPaIN Cnawn T2 nk AT A RYINA T b3 nrm
37 2™ nmorm avya vher oamxa mben v manwa mben whw
T 23T Wy oue cnaorm 1 ndbenn pank ord i s 5o by
#hxymer "1 .[*]2%3 fwon woem / oopnn onbo oy onpn ebn oapp
ovpw nywn ouon Nbn papoa mexb Yoy w anbena mnyb Yov w
7 85 or 9% o7 o a7 S e v sopas 5 w1

arnen Sxawe nbs v opd Mwna

.onpn RSn pIpTE TTw Aywa Cpxy cnobnn momn t Sayorr R 15§
MR o0 jow ovpb qnnana qnpona P oY ARTAw M N N3
2% by 13 1ar %9 by »noo @ JTay ow an v c3 oo b W oD
% 13 Sn pean cbeow v by ane con ovmk e o by men ovw
moypb En nTorbS T AR Do TP AR M8 xSy brra
2w A1 A1 Y om e byn onen v vn T np Mk oop
792 by s Sow mwonn paw ann oy Mo o an
a1 oobon obn 9bn win ank bwopa by ke oY A PR M N
'S 07 P NN MINR PR o1 3% anR Aok > 1ab Aok Joann
RIMADM Ow ARDMY Y MM o0 KT T RTT TR WP PaR Jov IR T
vrip qbn wpnn obyb maswn Yo paw vt on o manb cow

21PN SN M Nk N3 PRy o'bwa nep

11 Corrupt. 8 To read: bryow: 4 "o,
19 It seems that 855 0p75 [scil. ousn qabn]and bxwr *nbr » 0apip are identical.

fol. 54a

fol. 54b
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YITPY S M T P 1AM MAY 99T hast Per [wn] one
M2 7P RPT PTIAR D77 Man vnoney v an oy ey abwb
ND N7/ D ON 07 N NI 330 AR ONTT 3D YR W3 w1 Nm o
MYy ATpya ow Moy men nnw 0w 9bp obpan v v m
RE'2 MDA T AT TRIN AR 30 T W nnw A mwam nbym 9o e
oYY mAva AT Jvw maw 95D many' Y Y oW R N PR Db
ST N S omir ANk N2 sen o9

moye: nmwnal 2 pr 8bw wwn pw Aop g1 mpw wbw naomm

W ID TR NTT Lo andp 3 e xSw neme whw nmom

DO DM TIP3 27D YT PPULM TIWRY 37 ORI MIMD DN DR 030N
DV oM T T T AT R RAD AP AP NT DR AOR 0T

M3 wonw> wpann oI MpR 3 enm a7 5 mn Seyser R 16 §
pou ToN OYpn wmpa nrn(r) Cmen omyn oorbn wvor mm Yrun
nenT N MY Lo Nax bop powr e v werer 8w nbven YYemn

R 1 e nbe M Ao ma

maown Yo by v owbwn n

DB TIN DI B

»9ak boa b ambyn

M 03772 MPARY TIBON MPYa M

1972 I AR TN INa DEM

155 mpon 0o 5 mnn v

7355 05 mamm b v Py pewr Yon mr bxm
ohyb Jnerp oy

obpb Jow nevp Juam

Symm wvpn ow v

[2517] ‘27 2% 55 by Y omn
120yt 55 wbn mxax v p P 'p RIpM 213
o n M Ak o2

S92 n o937 3" vomw aywa mpi 12 wnm P cnow awn 17 §
® s meoer o Soa YYenm aben b mr amown vra [/ moxb
PPy msxb mwn b jmn

owa W won Y rayt b7 ey moon iy 7 #Oxpoer e 18§
FPTIN T RO IR VI I W NT T N M M NP N N WP T o o
PP P P o v R 2P pvIp pTp I3 N3 TR IR M
POR POM O PYITND DY wUES un N QA MR BN N PP pD
ST TS ot an o%wb e i .8Sonn jnpom ovan Y ayT weT

2 MSS: no2.
a1 The three paragraphs, 18-20, are omitted in MS Oxford. They are found in
MS New York on fol. 32b-33a.
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YR M3 M AW WK MY LDRR T ayb imabn s ow 3
Sxwr

miyna 2w Srmn mo1m3 wonen® wpann Tobn Snyoer YR 19 §
wn wbs 1B nposT Mera 1o KOR Yo 8D naxy Y D whn wno
a Sam xamb Yun ara snea N0 BN MW hvp W [w]n
ana1 Shap 8opb 'ya T3 anona soray bap xe;y 80X wv aywn P
wa o P 80 A5 Yot ana bap a5 [2] 003 o baw ab vene
wonem nen 9am Panr ‘v by cu M7 op 8WAT 8N nnh bowd

pnnb 897 o o b 2web 8 om vama

NOOM NDDIT RO NP DMWY RN A0 8Py A5 Snpmwr w20 §
NN 72353 mrom M T e pd nbsww oo by b s e
b sn wp Mt sorbn pebmo by myawk LR 7w noa TRy
8353 RNPOM FIPRT RLEWN Poopd ®OxYD pan Y m porns
oo 85 pban moon 8 o taow oomwy ym bp b
pr X ANX pop pEp yp owa nebr &S by Nana e CNpp InNT
TR Owa eotan L[Ppn] oo o N [Ppa] o w7 AR ppa
miyn MY 8w Yo .aby T Anpp R TR AR W O N3 MY
BN W IYTT DY a0 AAna xoon cney Sowy smsn Ao Sy 2ino
PR N R T 1pDD SNEND NP NI (DD PR NDPWD RDDWOD  IDDDD
WYagR T AP W T 5y b NnUTIR DY am KPP 0T Rew
8n%n 5y ;o o5 waba snvs 0 T 830 P rova by
1T RDDIT MO YROR Y13 HM YpR 2D ALY A PID L8N YDTB
o 5 Tom wphr o ensm () Dastemy omip pam
NOPINT NBONG P o SNt N3 xeen Do ymo pow
WM ANpn Pa p® NODDT NP3 mnn Lmbba psn b Navha
N TN yow MR OrOPT Nh WwHPpa Ynp a0t apaw ey
wo v5p aappT 8o Sy 2 BRer 9poy 82b3 1 8mO b
Spr 8% 0 373 c3b oo / mebm mem xpp 2 wbwm
Yoo v Srmn bne oen Sw b owa b Soa neeba
DURN TR wMend ow ooroRT Sx o v Y Sw owam Sa
b1 et N> 8naw cbyna 8T @D R Sy Pt M PyaTe Mo
DY AT NATTINT 827 NIDR R TIN5 05D boarkb Lea .xnuyna 2
ak e o 5o b am 5o () a3 Yo mntoy roT mwa om
5y 2> o'Re asynn &% mtapa abn jar vym b cem S1oon

»2 The verb is lacking. Perhaps it is *am prn7. On Metatron as a prince of
wisdom, cf. Section VII above. mwvny is unknown, as are several of the angelic
names in this piece.

2 The verb is lacking. ‘Take’ or ‘write on'?

24 The reading is not clear. New York: 87w *x.

s The copyist wrote xp’t and added a r above the line. The whole sentence
seems corrupt. The word xm> might also read xmn.

fol. 33a
[New York]
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n% pbp ab o anm axea oxab 9% W npow NN MDY D2 fXa
wm na cned K5 b Yor o wnbo kI v w1y o
3, (12 nr3) :5"%1 2N P RAnyna 2nb Rov

O™BX3 PEYSY MY N1 13 027 FIPA 13 RoNm 7 0% ok Seyoer 'R 21§
PR ART M N M DN TN MR T IR 7a0T0n
.52 onbnay nwa ona Lpbmam

W ADER 37 Mmpn 2 NNm W cnyoer o Snpoer R 22§
‘R nbNew AONem moorn w mpe S5 uon nbxer 511 by oy
.o ' 'aaba R

o mNn up cmxm 9 by onoyw o bnymer w23 §
255m Yo Yoaw oy adn b5 when nbnnm

bxowoy Swxexm Sxemm bworyy Swemvmr [paow] peown Yoma
Sxearanyr bweeny brnra

bYwpne bxeraw Swama bwoxp bwaa pamy '3 Yo nnea
by Srwenawy Sxwp Hwanm

Sy Swenny Swip S Sxemar S oy 1 Son nnea
S S beebnon

b poby nem e Snor Yoo pmy 1 S nnea
DT PR AT @'y SRema1 T Mop Dwtar DDA DA M OpR ¥VIp

Sexie jexm Skt Sxarn S poow ‘n S nnea
Apr e Seepar Yma bxbaan Sxos pos et am rpen

Swowy Swonm ot Axpxs mxmxm amar oy 1 Yo nnea
S bx1y Sxptp Snyre Sriyr Sweyra Sxv qyx Seemn xoao mam
Lxepa Sxim Swoow

nbx posb bwrow puebon pmwp oonor Iy ‘r ban nnea
Sxeanaw amanbe pryr namd ey bxeabbn proso Sxemm bxean penp
fol. 56a %> mnpr My 0wy Swoopox breoos v / beepin Sxeme
wOR 1 b mnT o N ool w Sethior Swebew (ber)
M35 oxdm K on 803 by oy Yw wbn aer obon Abynh bewe
oy abwowm e oEmy Ymma T abay obmxm mewa oaw
bxowpoym brorioor Swemann Swexax Swopy Sty pmy  .omwow
St rmm bxrm T cemy py oy Sy Swemoas baeous
O b v Sxmm maom cer R MR (P Swenmn
T Sxwr nbr v Bopbin wx ona phen wp pebmoy oupn

3* This emendation has been suggested by Prof. Lieberman who refers to
Ta'anith 24b: 19vnuyna xoby *512 wea.

3 Oxford: mo'm »w.

37 The names of the angels in MS New York frequently have different readings.

3 This is the sentence quoted by S. Lieberman in py*pw, p. 13, from the writings
of R. Eleazar of Worms. New York reads o'n%1y mx wx1a.
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~Jwa nbona naneb
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mbr oy Yo wbn uebn metp nnn cnoy nxy i
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%% mben [wnn] 27 mpa 12 nm Y Y o o Snyow T
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M mywa axm e w Sz amr SSomp e mwxa aben 27 §
S5pmn a0 b mm ooy 1y pa S s v s poprixn
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AR A3 TR 7Ta manon gds pmoman S S gnann
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725 w73 9735 v 3 wa ol

29 New York: 131 8% 1910 b Yow 205

3 Here the terminology of nas pb m17 is used, in contradistinction to the usage
in the earlier paragraphs; cf. §2. In § 33: Y505 'n'by (the ascent to the mbon is
never called n1a'?).

st New York: 1m1om.

fol. 56b

fol. 57a
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32 New York: "nam s 55 by.
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fol. 58b

fol. 59a
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ADDENDA

Page 3, line 29: after the word documents, add the following note ‘‘6:
the same terminology is used in Samaritan tradition, where the
fourth century author Marqa speaks of ‘‘mysteries of creation”
mwnaa M, cf. David Rettig, Mé@mar Marqa, Berlin, 1934, p. 47.

Page 6, note 12; line 5: add before ‘‘this true piece’” etc.
“It appears that L. Zunz too knew of the correct identity of the
Lesser Hekhaloth, as can be gathered from a remark of his in Die
synagogale Poesie des Mittelalters, (Berlin, 1855), p. 148.

Page 6, note 13, add at the end of the note:

A manuscript of this text where the title Hekhaloth zuftarthi was
preserved and followed immediately after the text of the Hekhaloth
rabbathi, was seen by me in the library of the Talmud Tora in
Livorno in 1932, The manuscript is not mentioned in Bernheimer’s
catalogue and has not been found after the ravages of the Second

World War.

Page 16, at the beginning of note 6 add:

“In its original literal sense the phrase is used in the Mishnah,
Baba Qamma VII1.6 (in the Qal tense) and in the beginning of
the shorter version of Aboth de-Rabbi Nathan, ed. Schechter, p. 2b
(pxp in Pi'el). my'wa yx'p in connection with Aher is likewise
used in the literal sense of the phrase. S. Lieberman, nowss 8nooin
Vol. V, p. 1291, referred to the baraitha in Aboth de-Rabbi Nathan
B, ch. 33, p. 72, which lists a number of abuses in ascending degrees
by an intruder in another person’s orchard. The foulest act is
to help himself to the fruit of the orchard. Aher went even further.
He destroyed the trees of the orchard, or, in other words, he behaved
as if the orchard were his own ("% Jina ey ono).

Page 17, line 11 a note should be added after the words ‘“‘caught up
into Paradise’’:

““The Hebrew lagak of Gen. 5:24 is rendered in Targum Jonathan
by the Aramaic word ithnegid which in Talmudic usage corresponds
precisely to this meaning of being caught up in a trance, as has
been shown by S. Lieberman, Hellenism in Jewish Palestine,pp.13-15.
The phrase xy'p°> pbov unk in the Targum substitutes the
general term “being caught up into Heaven” for the more precise
“Paradise” or ‘Paradise of Righteousness” in the older texts.

127
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Page 19, note 15 instead of ‘‘Collossae’ read ‘‘Colossae.”

Page 20, note 1, line 2 should read:

“In an eschatological context we find the expression 11y P T
although an ascent to Paradise is indicated, in the printed text of
Ruth Rabba, at the very beginning of the Midrash. But, as Prof.
Lieberman has indicated to me in a letter, this is unfortunately but
a correction by the author of the late commentary Mattnoth Kehun-
nak. The correct reading should be 7 p& 158 @b prw 1on
and in this form the text is quoted by Judah ben Barzilai in his
commentary on the Book of Creation.

Page 26, bottom: the curious phrase <@ *npaa “wwn 9%» already drew
the attention of the anonymous author of the Sefer ha-Hayyim who
wrote about 1200 in France or the Rhineland. He gives a new
mythical turn to his explanation connecting it up with the garment
of glory discussed in section VIII. He says: “For out of every
manifestation of glory that appears in everyone of the heavens and
out of the majesty and the splendour [of this glory] does God robe
himself in a garment, while every one of the heavens gives Him
hymns and praise, which are embroidered in the garment around
the throne of His glory. And this is why in the Book of the
Merkabah He is called King robed in embroideries of song.” The
Hebrew text is: > 37m mn Yam yp »'pa Y02 v mas Yom
8D3 2'30 w1aba oprw nawy v b M PP P Sow e wiabn ‘pn
Y ppIa s 5B AT 90 KIP1 195 AL TY Ty omAnw 7ao.

Page 28, note 18: the term mwnaa X7 is used in the prayer composed
by R. Simali, a contemporary of Rab, as quoted in b. Sofak 40a and
p- Berakhoth 1, 4.

Page 29, line 9: [This fragment has now been published by J. Strugnell
in his important paper ‘“The Angelic Liturgy at Qumran,” Supple-
ments to Vetus Testamentum, vol. VII, (Congress volume, Oxford,
1959), Leiden 1960, pp. 318-345, especially p. 322, and 336-337.
These fragments leave no doubt that there is a connection between
the oldest Hebrew Merkabah texts preserved in Qumran and the
subsequent development of the Merkabah mysticism as preserved
in the Hekhaloth texts. The solemn and pompous language of the
new fragments has already many ingredients of the particular style
of the Hekhaloth hymns. It is to be hoped that more fragments of
this type will come to light, The contentions about the age of these
hymns in the first edition of the present book have been borne out
by the new discoveries at Qumran. ]
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Page 30, line 2: The singing of the angels ‘‘with one voice” is already
mentioned in the Book of Enoch 61:9-11 and in the Apocalypse of
Abraham 18:30. It belongs, therefore, to the oldest store of angelic
liturgy and was taken over by both Jewish and Christian sources.
Compare also David Flusser, ‘“‘Sanctus und Gloria,” in: Abraham
unser Vater, Festschrift fuer Otto Michel, Leiden, 1963, pp. 133-
13s.

Page 38, line 4: Other important evidence for this view is preserved
in Mekhiitha de-R. Shim'on ben Yohat, ed. Epstein, p. 118. On the
verse Ex. 17:6 we read the following explanation: mpn %5 1% =px
1’35‘7 TP IR DY DR TIRTDD MOT DN 1PIVD DTN b1 QRN RXD NNY.
That the “imprint of the feet of man' in this context refers to the
image of the heavenly man mentioned in the Merkabah vision is
evident from the quotation of Ezekiel 1:26. This decisive verse
from the Merkabah chapter in Ezekiel is left out in the parallel
passage in the Mekhiliha de-R. Ismael, ed. Horovitz-Rabin, p. 175
and hence the link with the Skiur Komak idea is blurred.

Page 40, line 2: It seems noteworthy that even for Rashi the Shiur
Komah was the very heart of the Merkabah speculation. This is
shown by his comment, Hagigak 13a, on the words of the Talmud
ma59m mwyn j . He says: o3 m e oerridn omby yropre on
R meown nxa. “They [the Rabbis] refrained from discussing
them [the Merkabah topics] because they are dealing with [liter-
ally: speaking of] the form of the Shekhinah and its manifestations.”
It is obvious that the form of the Shekhinah is the Shiur Komah.

Page 41, line &: [In Appendix D to this book, p. 124, S. Lieberman has
proved that Eleazar Qalir (6th century) knew the Skiur Komah and
its terminology. In this connection, Dr. J. P. Gumpertz (Jerusalem)
called my attention to Qalit’s sillug on Parashath Sheqalim, in Baer’s
Abodath Israel, pp. 655-656, in which he unmistakenly uses Shiur
Komah terminology. The text reads:

% o 2 e b
1% om0 by
%11 85 opwy b 0o

The first verse clearly refers to the locus classicus of the Shiur
Komah doctrine Psalm 147:5, cf. Major Trends in Jewish Mysticism,
p. 365, note 86. Later on the same hymn speaks about the measures
of the apgels meted out to them by the ‘‘daughter of the king,”
i. e. the Torah. The poet says:
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DN *BOR N WY NN
LNYD BAPA T A1 WN

The terms used here and the combination with the biblical locus
classicus of the doctrine is indeed conclusive evidence for Qalir’s
acquaintance with Skiur Komah.)

Page 41, line 12: [Shiur Komah speculation, possibly even the term
Shiur Komah, might also be presupposed by the Slavic Enoch (13:8),
where Abraham Kahana's Hebrew translation has indeed used the
very term of Shiur Komah. Vaillant, Le Livre des Secrets d’ Hénoch,
1952, p. 39, translates the passage as follows: ‘‘Vous, vous voyez
I'étendue de mon corps [Shiur Komathi!!] semblable au vétre, moi
j'al vu I'étendue du Seigneur sans mesure et sans comparaison, qui
n'a pas de fin.”” This scems to me a most suggestive statement, be
it from a Jewish source transmitting Jewish testimony and termi-
nology, be it from a Christian source as Vaillant and others assume. ]

Page 41, line 17: Another important parallel to the Shiur Komah
descriptions in the Hebrew sources and in Markos would deserve
closer investigation. On many ‘‘Gnostic” gems and amulets we
find the figure of a man whose limbs are inscribed with magical or
secret names, just as in the Shiur Komah each limb of God has its
secret name. In several instances there can be no doubt that the
figure represents Hermes. This type of gem (mostly amethyst) was
very aptly called ‘‘the lettered man” by C. W. King in the first
edition of his work The Gnostics and their Remains, p. 208. For
some obscure reason, this paragraph is missing in the second and
more widely known edition of the book, London, 1887, where the
matter is discussed on pp. 288-295. Six such stones are described
by Campbell Bonner, ‘‘A Miscellany of Engraved Stones,” Hesperia,
vol. XXIII (1954), pp. 151-152. The best of these he erroneously
declared a forgery. Dr. A. Barb, who examined the original in
Paris, tells me that there can be no doubt as to its being genuine.
This is the gem depicted by Jacob Spon, Veyage d'Italie (La Haye,
1724), vol. 1, p. 338, who however gave partially wrong transcrip-
tions of the secret names. It is remarkable that the two arms of
the figure are inscribed with the magical formulae Akramachamares
(on the right arm) and Sesengenbarpharanges (on a snake clutched
by the left hand). As I pointed out on p. 98 of this book, this very
formula appears in the oldest manuscript of the Shiur Komah
fragment as the secret name of the right thigh. To judge from the
lettering, these stones belong to the 2nd and 3rd centuries, i. e.
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to the period when Shiur Komah speculation was at its height.
Campbell Bonner, very hypothetically, explains the figures as
representations of the Persian god Mithra “‘incorporated into the
fabric of Egyptian magic.” He was not aware of the Jewish paraliel.
E. Goodenough refers only en passant to this type of gem (‘‘the
bodies of both Hermes and the snake covered with letters’’) and
tries to connect it up with the work of Jewish magicians; he sees it
as yet another type of Jewish adaptation of Hermes, cf. his remarks
in Jewish Symbols in the Greco-Roman Period, 11, p. 269.

Page 44, line 21: [There is indeed a manuscript of the Shiur Komah
text which identifies Metatron as the Prince of the World. But this
is a late Spanish manuscript (about 1400), Oxford, Neubauer 1915,
fol. 6b, which reads: =y M8 an xWpr oy xbn wmmp T AyIm
o™y i woxbn 5o Yy o 5o Sy Yrvin oby w powwn m apam
nbYnb 9oy xm 1e%. The word o5y is not to be found in the other
texts and may indeed be an addition by a later copyist of the old
text. The construction of the sentence seems to require the wording
with o%.]

Page 44, note 5: Read Chapter 6, instead of 60.

Page 48, note 17: In another magic bowl published by Cyrus Gordon,
Archiv Orientdint, VI (1934), p. 328, Metatron is called ‘‘the great
prince of His throne,” 1'0M37 X237 RO PwWLY.

Page 56, line 9: This is not the only statement by R. Haninah (or
Hananiah), the nephew of R. Joshua, showing him concerned with
esoteric lore. He is also the author of the saying about the way the
subtleties of the Torah (its halakhic implications?) were inscribed
on the tablets of the Law, p. Sofak VIII, 3 and Shir ha-Shirim
rabbak 5:14. This statement plainly refers to esoteric speculations
on Canticles 5:14.

Page 59, line 20: (and page 60, line 1): Some texts of the Apocalypse
of John 4:8 use the same phrase about the wings of the IHayyoth
which are said to be “full of eyes from within and from without”
Ewlder kal éowder, a statement not to be found in Ezckiel 1:18,
cf. W. Bousset, Die Offenbarung Johannis (1896), p. 295.

Pages 61-62: In the Midrashim on the revelation on Mt. Sinai we
find the idea that the garment which was given to Israel in the hour
of revelation reflects the garment of God in the hour of creation.
Shemoth vabbah P. 45 and 51 states that the garment of purple
which Israel received came ‘from the splendour of His glory”
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19771 1. This is precisely the phrase used in the Aggadah on the
cosmic garment discussed above, p. 58. The same phrase is used
in the continuation of the hymn quoted on p. 59, at the end of
chapter 3 of the Greater Hekhaloth vmpn mn mpT *»y 271 1.
This adds weight to my remarks on p. 62 on the common terminology
between the Merkabah texts and the Aggadah in eroteric passages.
The parallel between the cosmic garment of God and Israel’s garment
in the hour of revelation may have gone even further: just as the
Hekhaloth text quoted on pp. 59-60 says that the garment was
engraved with the name of God, so the original version of the
aggadah is supposed by some to have said about Israel’s purple
garment that the ineffable name was engraved on it: [2°a%1 85D
by ppn wmenn oy, of. Benzion Luria, Beth Mikra, VII, fasc. 4
(1963), p. 108.

Page 61, line 7 from the bottom: The reading Rmyaw is correct and needs
no emendation. In chapter 22:4 of the Greater Hekhaloth it is
said of the Archon Anaphiel that his branch Ry covers all the
chambers of ‘arboth ragia' ‘like the Demiurge himself.”

Page 63, lines 15-16: The investure of the glory with the garment cor-
responds closely to the investure of Manda de-Hayye with the long
frock, sudra, in Mandaean liturgy, cf. E. S. Drower, The Canonical
Prayer-Book of the Mandaeans (Leiden, 1959), p. 164, § 183.

Page 64, line 20: The source of this Midrash which I was unable to
identify is indeed old and nothing but a variant of the lost Midrash
Abkir quoted by Naphtali Hirz Treves in his commentary on the
prayer book, Thiengen, 1560. In his explanations on the Hekhaloth
hymn massm nea (found in the Yom Kippur liturgy) he remarks
on the letter »: 58'"2)’ TORY YR POAN PO IWDNTD W135Dﬂ NYT NP
WP 1 amnaw [w] nems Yo a v [piba] smeabn o e e
Ixn ‘“P’er is the garment of which it is said in the Midrash Abkir:
in the hour when Israel said ’az yaskir, they [the angels?] then
wrapped Him [in a garment of magnificence, P'er] on which were
all the letters [of the word 'az to be found] in the Torah, and in
this garment He was most magnificent.” Many fragments of
Midrash Abkir, collected by Solomon Buber, Vienna, 1883, are
remarkable for their wealth of mythical and angelological material.
Its connection with esoteric traditions are obvious. In the particular
case of the word 'az, introducing the song at the Red Sea, we have
a Samaritan tradition of the 4th century, in Marqa's treatise, stating
that this word ’az “is a great mystery, a structure not destructible”
anno' 8% ont 51 R, of. D. Rettig, Mémar Marga, 1934, p. 24.
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Page 67, line 6: this passage concerning 'Azbogah was alluded to by
1.. Zunz, Die synagogale Poesie des Mittelalters, Berlin, 1855, p. 148.

Page 68, line 13: As a fixed term Kebodah rabbah '‘the great Kabod"
was also known to Marqa, in the 4th century, cf. D. Rettig, Mémar
Marga, pp. 25 and 48. This proves the continuity of the terminology
in Samaritan circles, from the great Dynamis, mentioned in connec-
tion with Simon Magus, up to Marqa. According to the latter,
the great Kabod was the first of the ten hidden things present at the
Creation. It is beyond or on top of the angels.

Page 71, line 18: That the name of God is engraved on the angels
represents indeed a much older Jewish teaching. This can be shown
by the fact that it was already taken over by the author of the
“Odes of Solomon” 1V, 8, where we read that the Archangels are
clad with the seal of God. This seal is His name and not the sacra-
mental “seal” of Baptism, as maintained for instance by Rendel
Harris in his commentary on the passage, cf. Harris and Mingana,
The Odes and Psalms of Solomon, Manchester, 1920, vol. 11, pp.
223-224. Franz Dolger, Sphragis, Paderborn, 1911, pp. 89-98
(‘‘Sphragis in gnostischen Texten’’) gives the correct interpretation,
without however being aware of the decisive Midrashic parallels.
Unfortunately, he interpreted many passages mentioning the seal
as referring to Baptism, although in fact they are still to be under-
stood according to the older meaning and speak of the sealing with
the name of God. In this connection, it should also be pointed out
that the Hebrew verb onnnn, which in the Hekhaloth texts com-
monly denotes ‘‘to seal himself with a magical name or the name of
God,” is the exact equivalent of the Greek verb ocppayifesdar.

Page 72, line 23: In the oldest known texts about the child strangling
female demon the name Lilith is not yet mentioned; she bears the
name of npii, ‘“‘the strangler,” cf. A. Dupont-Sommer, Revue de
Vhistoire des religions, CXX (1939), pp. 133-159, or smpun, cf.
Montgomery, Aramaic Incantation Texts from Nippur, p. 238. But
in other texts of Montgomery’s collection, pp. 168 and 193, a Lilith,
the granddaughter of Zarnai Lilitha makes her appearance. The
best bearing on this topic was published from an Aramaic bowl by
Cyrus Gordon, Orientalia, vol. XX (1951), p. 306. Another text
of this type was published by Gordon in Archiv Orientdint, vol. VI
(1934), p. 468. The same propensity of Lilith is presupposed by a
Midrashic fragment incorporated into the late Midrash Bamidbar
rabbah, and of section XVI: nooit xor 0150 nxxwm meNws nxrm mebrbs
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ma by “Like this Lilith who if she does not find anything [children
to strangle or to kill}, turns against her own children.”

Page 73, note 27 : The charm against the black Striga was not originally
directed against a Striga N»=ww®, but against the Hystera, the
she-demon of the womb. Of this Hystera it is said that she is black
and blackened and her activities are likened to those of a snake,
a dragon and a lion in Byzanthine charms, cf. Campbell Bonner,
Studies in Magical Amulets, 1950, pp. 216-218; A. Barb, “Diva
Matrix,” Journal of the Warburg Institute, vol. XVI (1953), p. 273,
notes 312 and 313, and R. Heim, Incantamenta Magica, leipzig,
1892, p. 542. The transition from the Hebrew transcription of the
Greek Hystera RwwX to Hebrew X»mwww, representing Striga, is
obvious.

Page 74, line 10: Conflicting views of later rabbinical authorities con-
cerning sexual intercourse with demons are registered by M. Kasher,
Torah shlemakh, vol. 11, p. 352,

Page 76, line 30: The correct etymology of the magical name Semiselam
so frequently used in the magical papyri, seems to come from the
Aramaic. The word does not represent the Hebrew Shemesh ‘Olam,
but rather the Aramaic phrase Skhem: Shelam which literally means:
“my name is peace.” In Greek transcription this would read
Semiselam. This would furnish us with another instance of Aramaic
origin for formulae current in the Greek magical papyri. According
to Aggadic tradition, Peace is one of God’s names, cf. b. Sabbathk 10b
and A. Marmorstein, The Old Rabbinic Doctrine of God, vol. I,
The Names and Attributes of God, I.ondon, 1927, pp. 104-105.

Page 87, commentary on lines 3~4: The phrase w1p *o8%» which does not
occur in the text of the Bible, does however figure already in the
Merkaba fragment from Qumran published by Strugnell, Suppl. VII
to Vetus Testamentum, 1960, p. 336.

Pages 88—89, commentary to line §: We can indeed come to a dicision
as to the character of the present incantation: it is meant to protect
the womb (Matrix, VoTepa) of a pregmant woman from the demons
endangering her. This follows from the historical parallels to the
poetic conclusion of our incantation quoted by R. Heim, Incan-
tamenta Magica, pp. 496~497, 559. The texts collected by Heim
were designed for the protection of the Hystera (Bdrmutter) and
the ‘‘three virgins'’' or ‘‘sisters’’ mentioned therein are none other
but the three goddesses of Fate, Motpat. Our Aramaic text which
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seems to be the oldest witness to this type of formula attributes
different activities to the three she-demons, but the connection with
the Latin and German formulae seems clear. Hence there is no
room for the emendation Pww'n instead of Nwd.

Page 91, commentary to lines 16-17: In addition to the addenda to
line 8, we have now another Aramaic incantation describing essen-
tially the same situation. This incantation was published by
Dupont-Sommer himself in vol. 41 (1946) of the Bibliothéque
Archéologique et Historique and reinterpreted by Cyrus Gordon,
Orientalia, vol. XVIII (1949), pp. 338-339. Lines 2-4 of this
incantation read DWPRT 8N2T 8O N2 1P 8O0 I “These three
[feminine forces] are rising against the Great Lady of the Ocean.”
In the Aramaic sentence masculine and feminine forms intermingle.
137 is a feminine pronoun, closely corresponding to the reading 1pn
shown by the photograph as the last word of line 16, cf. note 8 to
p. 91. It seems therefore preferable to interpret this feminine form
as referring to three feminine forces rather than to the three holy
names (masculine) which are rising against the Great Lady. We
may also wonder whether the tres virgines in medio mari (Heim,
p. 496) are not in some way connected with the three forces rising
against the Great Lady of the Ocean. There is also the possibility
that the Aramaic preposition 712 does not mean ‘“‘against’ as Gordon
understood it, but ‘“‘with” or ‘“‘together with.” Considering this
parallel, we may propose the following translation of lines 16-17:
““there are three she-demons [endagering the womb of the pregnant
woman | etc.”” Our Aramaic incantation belongs to the class which
Heim, p. 495, called historiolae, in which a fragment of a story or a
situation envisaged by the magician is recounted. On this type
cf. also Campbell Bonnecr, Studies in Magical Amaulets, 1950,
pp. 216-218.

Page 92, commentary to line 21: The concluding exclamation &
“begone’’ belongs to the type of incantation, mainly against dis-
ease, often commencing with gevye in Greek, cf. R. Heim, Incan-
tamenta, pp. 479-482 (nos. 56-68). The formula is very old, occur-
ring not only in the oldest example of a Greek charm of the kistoriola
type, published by Paul Maas, Journal of Hellenic Studies, vol. LXI1
(1942), p. 37, but also in a similar vein at the end of the oldest
incantation preserved in Aramaic and written in Cuneiform script.
The closing sentence in this text is v*n oWp *vw W\, “say: stupid
one, get'up, be silent,” cf. P. Jensen, Der aramaeische Beschwoerungs-
text in spaetbabylonischer Keilschrift, Marburg, 1926, pp. 4 and 6,



136 GNOSTICISM, MYSTICISM, AND TALMUDIC TRADITION

and A. Dupont-Sommer, ‘“La tablette cunéiforme araméenne de
Warka,” Revue d'Assyriologie, vol. 39 (1942-44), pp. 35-62.

Page 95, line 2: On the correct etymology of Semiselam see my remarks
on page 76, line 30.

Page 95, line 30: There were magical gems, obviously of Jewish origin,
bearing only the inscription ‘‘Michael Gabriel Raphael Sesengen-
barpharanges Jao.” Such an inscription, in a form only slightly
corrupt, is to be found on a stone discussed by C. W. King, The
Gnostics and their Remains, 2nd ed., 1887, pp. 292-3. Where King
took his fanciful translation or explanation of the formula Sesen-
genbarpharanges as ‘‘they who stand before the Mount of Paradise”
(repeated by him on pp. 289 and 293) is beyond me. Perhaps he
thought himself entitled to alter the consistently repeated form
Barpharanges into Har Pardes.

Page 99, lines 22-26: The Hebrew form o100 which reads like a trans-
literation of the Greek cegevyes still continues in Medieval Jewish
magic lore. It occurs several times in a curious magical Midrash
on the division of the Red Sea, partly preserved in the Hebrew
manuscript in the British Museum, Margoliouth 752, f. 136a-138a,
especially on the last 2 pages. It appears in two forms: in two words,
o*1 oo, but also in one word, vocalized as D390

Page 100, note 24: Tur-Sinai’s article appeared also in English: “A
Hebrew Incantation against Night-Demons from Biblical Times,"”
Journal of Near Eastern Studies, VI (1947), pp. 18-29.



