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Introduction

David Halperin, in his seminal study, The Faces of the Chariot, which was writ-
ten almost thirty years ago, noted that “the problems associated with Metatron
are among the most complicated in early Jewish angelology.”1 Indeed, this celes-
tial character, whose attributes paradoxically accommodate various angelic and
divine features, remains one of the greatest enigmas for experts of early Jew-
ish mysticism. It is possible that numerous portrayals of this mediatorial figure,
reflected in various Jewish corpora, serve as witnesses to different conceptual
molds of these early Jewish mystical speculations. Therefore, it has long been
noted that the genealogy and origin of this angelic figure appear to be fashioned
differently in various rabbinic and Hekhalot testimonies. Some passages from
the Babylonian Talmud seem to lay more emphasis on Metatron’s role as a celes-
tial figure, similar to the Angel of YHWH from the biblical accounts or Yahoel
of the Apocalypse of Abraham. In contrast, Sefer Hekhalot ties Metatron’s pedi-
gree to a story about the elevation of a human being, as he is depicted there as
the heavenly counterpart to the patriarch Enoch. Gershom Scholem has already
differentiated these two basic aspects of Metatron’s lore, which, in his opinion,
were eventually fused together in rabbinic and Hekhalot materials. These as-
pects include the Enochic lore and the lore connected with the exalted figures
of Yahoel and Michael. Scholem reasoned that . . .

. . . one aspect identifies Metatron with Yahoel2 or Michael and knows nothing of his trans-
figuration from a human being into an angel. The talmudic passages concerned with Meta-
tron 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 Talmud, was outside of it. When the

1 D. Halperin, The Faces of the Chariot: Early Jewish Responses to Ezekiel’s Vision (TSAJ, 16;
Tübingen: Mohr Siebeck, 1988) 420.

2 Scholem noted that the first writer who seems to have suspected the identity of Metatron and
Yahoel was George Herbert Box in his introduction to the Apocalypse of Abraham. G. Scholem, Ma-
jor Trends in Jewish Mysticism (New York: Schocken, 1954) 366. Box argued that “the angel who
conducts Abraham on his celestial journey is the archangel Yahoel, who plays an all-important role.
As is pointed out in the notes, he fulfills the functions elsewhere assigned to Michael and Metatron.
Just as Metatron bears the Tetragrammaton (cf. Exod 23:21, ‘My Name is in him’). . . . like Enoch,
who was also transformed into Metatron, Yahoel acts as celestial guide.” G. H. Box and J. I. Lands-
man, The Apocalypse of Abraham. Edited, with a Translation from the Slavonic Text and Notes (TED,
1.10; London, New York: Macmillan, 1918) xxv.
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Book of Hekhalot, or 3 Enoch, was composed, the two aspects had already become inter-
twined.3

Scholem’s hypothesis concerning two conceptual streams – one tied to the sev-
enth antediluvian patriarch and the other to the great angels – inspired gener-
ations of scholars who, again and again, attempted to grasp various aspects of
the Metatron figure.4 It inspired me as well during my doctoral studies when
I traced the formative influence of early Enochic materials in shaping Meta-
tron’s profile in certain early Jewish apocalyptic and mystical texts, especially
in 2 Enoch and Sefer Hekhalot. In that study, published more than ten years
ago,5 I did not have the chance to explore another important aspect, which,
in Scholem’s opinion, was instrumental in shaping an important stream of the
“pre-existent” Metatron lore, namely, the formative influence of the Yahoel tra-
dition. Following the publication of The Enoch-Metatron Tradition in 2005, I
spent more than ten years studying the Apocalypse of Abraham, where Yahoel’s
figure appears in its full conceptual complexity. That work provides me with
important groundwork, allowing me now to approach the second conceptual
trend in the evolution of Metatron lore, the trend connected with the figure of
Yahoel.

In recent decades, there have been several important studies that attempted
to affirm Scholem’s ground-breaking insights concerning the formative influ-
ences of Yahoel’s profile on Metatron’s figure. These studies discern several im-
portant similarities between these two characters in their respective traditions.
Analyzing connections between the two angelic figures, Nathaniel Deutsch sug-
gested that

. . . there are a number of important parallels between Yahoel and Metatron. Yahoel’s rela-
tionship with Abraham in the Apocalypse of Abraham is analogous to Metatron’s relation-
ship with R. Ishmael in the Hekhalot tract 3 Enoch. Both figures serve as heavenly guides,

3 G. Scholem, Jewish Gnosticism, Merkabah Mysticism, and Talmudic Tradition (New York: The
Jewish Theological Seminary of America, [1960] 1965) 51. Similarly, Hugo Odeberg argued that
“the most important element or complex of elements which gave life and endurance to the concep-
tion in question [of Metatron in later Jewish mysticism] was the notion of the ‘Angel of YHWH,
who bears the divine Name’ and the ‘Angel of the Face, the Divine Presence,’ called Yaoel, Yehoel,
Yoel, the highest of angels, the divine name representing the Godhead.” H. Odeberg, 3 Enoch or the
Hebrew Book of Enoch (New York: KTAV, 1973) 144.

4 Some other scholars, including Philip Alexander and Christopher Rowland have since at-
tempted to uphold Scholem’s position. Rowland observes that “in Jewish apocalyptic literature there
was the development of beliefs about an exalted angelic figure who shared the attributes and char-
acteristics of God himself, e. g. the Apocalypse of Abraham 10 and 17f. In this apocalypse the angel
Jaoel, like the angel Metatron is said to have the name of God dwelling in him (b. Sanh. 37b and Heb.
Enoch 12) and is described with terminology more usually reserved for God himself.” C. Rowland,
The Open Heaven: A Study of Apocalyptic in Judaism and Early Christianity (New York: Crossroad,
1982) 338. See also P. Alexander, “The Historical Settings of the Hebrew Book of Enoch,” JJS 28
(1977) 161.

5 A. Orlov, The Enoch-Metatron Tradition (TSAJ, 107; Tübingen: Mohr Siebeck, 2005).
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protectors, and agents of revelation. Like Metatron, Yahoel is linked with the high priest-
hood, in this case, via the turban (cf. Exod 28:4) which Yahoel wears. Finally, as emphasized
by Scholem, both Metatron and Yahoel were known by the epithet “The Lesser YHWH,” a
name which also found its way into Gnostic and Mandaean literature. The explicit identi-
fication of Metatron with the Angel of the Lord in Exod 23 appears in 3 Enoch 12, where
Metatron declares that God “called me the Lesser YHWH in the presence of His heav-
enly household; as it is written (Exod 23:21), ‘For My name is in him.’” From the available
evidence, it appears that Yahoel and Metatron developed separately but, at some point,
Metatron “absorbed the originally independent angel Yahoel.”6

It has also been noticed that in various Jewish materials even the name “Yahoel”
became fashioned as one of Metatron’s names. As Ithamar Gruenwald points
out, “Yahoel” appears as one of Metatron’s names not only in the list of his sev-
enty names but also in the Aramaic incantation bowls.7 In his study of Jewish
onomatological traditions, Jarl Fossum also affirms the formative influence of
Yahoel on the character of Metatron, stating that “it is obvious that Yahoel is
the prototype of Metatron.”8 Finally, in his recent study, Ben: Sonship and Jew-
ish Mysticism, Moshe Idel offers a detailed analysis of some conceptual parallels
between the Yahoel and the Metatron traditions.9

Although distinguished students of early Jewish mysticism have been rou-
tinely pointing to some connections between Yahoel and Metatron, there has
not been any in-depth comparative study of the two figures and their respective
ideological contexts. The main obstacle here, in my opinion, is that the bulk of
the Yahoel tradition has been preserved in the Apocalypse of Abraham, a Jewish
pseudepigraphon that has survived solely in its Slavonic translation. The same
can be said of 2 Enoch, another neglected witness that traces the Enochic origins
of Metatron lore, whose primary obstacle of study is also the Slavonic language,
which most scholars have categorized as “esoteric.”

Yet, an in-depth exploration of the character of Yahoel can provide several
important keys not only for understanding the origins and evolution of the
Metatron tradition, but also for understanding the conceptual shaping of vari-
ous streams of early Jewish mysticism, including the different molds of Hekhalot
mysticism.

Although much ink has been spilled in emphasizing general similarities be-
tween Yahoel and Metatron in an attempt to demonstrate the formative influ-
ences of Yahoel on the figure of Metatron, considerably less attention has been

6 N. Deutsch, Guardians of the Gate. Angelic Vice Regency in Late Antiquity (BSJS, 22; Leiden:
Brill, 1999) 36. Deutsch also points out that in 3 Enoch 48D:1 Metatron is actually called by the
name Yahoel. Deutsch, Guardians of the Gate, 36–37.

7 I. Gruenwald, Apocalyptic and Merkavah Mysticism (2nd ed.; AGAJU, 90; Leiden: Brill, 2014)
222–223.

8 J. Fossum, The Name of God and the Angel of the Lord. Samaritan and Jewish Concepts of
Intermediation and the Origin of Gnosticism (WUNT, 36; Tübingen: Mohr Siebeck, 1985) 321.

9 M. Idel, Ben: Sonship and Jewish Mysticism (London: Continuum, 2007).
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given to discerning the differences between the “aural” features of Metatron’s
profile associated with Yahoel lore and other non-aural aspects of the Meta-
tron lore that might have their roots in the “visual” Enochic mold of Jewish
apocalypticism. Proper attention to these different theophanic characteristics,
sometimes barely discernible in Metatron’s profile, might reveal some distant
memories of Yahoel and Enoch as iconic representatives of two distinctive ide-
ologies, one connected with the ideology of the Name and the other with the
ideology of the Form. As Scholem has already observed, any analysis of the dis-
tinctive features of these two formative aspects is greatly impeded by the fact
that, in most surviving specimens of the Metatron tradition, these two aspects
of the original trends, aural and visual, are already muddled and intertwined.
Both aspects – the auditory and visual – have clearly been “contaminated” by
mutual influences at the very early stages, perhaps even at the apocalyptic stage
of their developments, in which the iconic heroes often attempted to emulate
attributes of the rival theophanic paradigm. As we will witness later in our
study, already in the Apocalypse of Abraham Yahoel will be portrayed with the
theophanic attributes of the ocularcentric trend, while the early Metatron de-
velopments found in 2 Enoch10 will attempt to depict Enoch in some aural roles,
including the office of the choirmaster.

In view of such complexities, tracing the evolutions of both trends in the
Metatron lore must necessarily include meticulous exploration of the corre-
sponding ideological contexts, later as well as earlier. In this respect, one of the
tasks of this study will be the exploration not only of the ideological proclivities
of Hekhalot materials, wherein Metatron’s mediatorial profile came arguably to
its conceptual fore, but also a thorough investigation of the peculiar apocalyptic
mold found in the Apocalypse of Abraham, from which Yahoel’s figure appears
in full blown conceptual complexity.

The comparative analysis of the imagery found in an early Jewish apocalyptic
text, which was preserved by Eastern Orthodox Christians in its Slavonic trans-
lation,11 and the traditions attested in some Hekhalot macroforms circulating

10 2 Enoch was probably written in the first century C. E., before the destruction of the Second
Jerusalem Temple. On the date of 2 Enoch, see R. H. Charles, and W. R. Morfill, The Book of the
Secrets of Enoch (Oxford: Clarendon Press, 1896) xxvi; R. H. Charles and N. Forbes, “The Book of
the Secrets of Enoch,” in: The Apocrypha and Pseudepigrapha of the Old Testament (2 vols.; ed. R. H.
Charles; Oxford: Clarendon Press, 1913) 2.429; J. T. Milik, The Books of Enoch (Oxford: Claren-
don Press, 1976) 114; C. Böttrich, Das slavische Henochbuch (JSHRZ, 5; Gütersloh: Gütersloher
Verlaghaus, 1995) 813; Orlov, The Enoch-Metatron Tradition, 323–328; idem, “The Sacerdotal Tra-
ditions of 2 Enoch and the Date of the Text,” in: New Perspectives on 2 Enoch: No Longer Slavonic
Only (eds. A. Orlov, G. Boccaccini, J. Zurawski; SJS, 4; Leiden: Brill, 2012) 103–116.

11 The general scholarly consensus holds that the Apocalypse of Abraham was composed af-
ter 70 CE and before the end of the second century CE. Priestly concerns that loom large in the
text appear to correspond to the conceptual tenets of the Palestinian priestly environment. The de-
piction of the destruction of the Temple in chapter 27 and the peculiar interest in the idea of the
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in later Jewish rabbinic and mystical circles,12 inevitably raise the question of
the possible channels of transmission between these different ideological and
cultural milieus. This issue, without a doubt, represents a most difficult chal-
lenge for students of early Jewish mysticism, as it had already been encountered
by Gershom Scholem, who faced the great difficulty of attempting to provide
historical links between apocalyptic traditions and later molds of Jewish mysti-
cal tradition, including Hekhalot literature. Peter Schäfer has reflected on these
limitations of Scholem’s research, noting that “he does not make an attempt
to prove the historical connection between the alleged Merkavah speculations

celestial sanctuary represented by the divine Chariot hint to the fact that the earthly sanctuary was
no longer standing. Another significant chronological marker is established by the second century
work – the Clementine Recognitions 32–33 which provides one of the earliest external references for
the dating of the Apocalypse of Abraham. The extant text of the Apocalypse of Abraham is known
only in East Slavic manuscripts. Six of them, dated from the 14th to 17th centuries, contain a rel-
atively full text of the pseudepigraphon. Most of them are incorporated into the so-called Palaea
Interpretata (Tolkovaja Paleja), a historiographical compendium in which canonical biblical sto-
ries are mixed with non-canonical elaborations and interpretations. As has been already mentioned
such integration represents the typical mode of existence of the Jewish pseudepigraphical texts and
fragments in the Slavic milieu when they were usually transmitted as part of the larger historio-
graphical, moral, hagiographical, liturgical, and other collections that contained both ideologically
marginal and mainstream materials. Thus, in the Palaea Interpretata, the Apocalypse of Abraham
is conflated with other Abrahamic traditions and supplemented with Christian anti-Jewish polem-
ical exegesis. On the date and provenance of the Apocalypse of Abraham, see G. H. Box and J. I.
Landsman, The Apocalypse of Abraham. Edited, with a Translation from the Slavonic Text and Notes
(TED, 1.10; London, New York: The Macmillan Company, 1918) xv–xix; B. Philonenko-Sayar and
M. Philonenko, L’Apocalypse d’Abraham. Introduction, texte slave, traduction et notes (Semitica, 31;
Paris: Librairie Adrien-Maisonneuve, 1981) 34–35; R. Rubinkiewicz, “Apocalypse of Abraham,” The
Old Testament Pseudepigrapha (2 vols.; ed. J. H. Charlesworth; New York: Doubleday, 1983–1985)
1.681–705 at 683; idem, Rubinkiewicz, L’Apocalypse d’Abraham en vieux slave. Introduction, texte
critique, traduction et commentaire (ŹM, 129; Lublin: Towarzystwo Naukowe Katolickiego Uniwer-
sytetu Lubelskiego, 1987) 70–73; A. Kulik, “K datirovke ‘Otkrovenija Avraama,’” in: In Memoriam
of Ja. S. Lur’e (eds. N. M. Botvinnik and Je.I. Vaneeva; St. Petersburg: Fenix, 1997) 189–95; idem,
Retroverting Slavonic Pseudepigrapha. Toward the Original of the Apocalypse of Abraham (SBLTCS,
3; Leiden: Brill, 2005) 2–3.

12 In relation to the formation of the Hekhalot corpus as a distinct class of texts, Raʿanan
Boustan observes that “this loose body of texts, written primarily in Hebrew and Aramaic with a
smattering of foreign loan words, took shape gradually during Late Antiquity and early Middle Ages
(c. 300–900), and continued to be adapted and reworked by Jewish scribes and scholars through-
out the Middle Ages and into the early Modern period (c. 900–1500). While Heikhalot literature
does contain some material that dates to the ‘classic’ rabbinic period (c. 200–500 CE), this literature
seems to have emerged as a distinct class of texts only at a relatively late date, most likely after 600
CE and perhaps well into the early Islamic period.” R. S. Boustan, “The Study of Heikhalot Liter-
ature: Between Mystical Experience and Textual Artifact,” Currents in Biblical Research 6.1 (2007)
130–160 at 130–131. Boustan further notes that “Heikhalot literature – and its constituent parts –
cannot simply be divided into stable ‘books’ or ‘works,’ but must be studied within the shifting
redactional contexts reflected in the manuscript tradition. In particular, the dynamic relationships
among single units of tradition as well as the relationships of those units to the larger whole should
be considered. In light of this complex transmission-history, scholars have not always been able to
agree on a single definition of what constitutes a Heikhalot text or on how the corpus might best be
delimited.” Boustan, “The Study of Heikhalot Literature,” 139.
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of the ‘old apocalyptics’ and the Mishnah teachers of rabbinic Judaism or the
Merkavah mystics presented in the Hekhalot literature.”13 Schäfer’s own reex-
amination of the early sources, undertaken recently in his seminal work, The
Origins of Jewish Mysticism, also demonstrates the difficulty of reconstructing
a linear development from the earlier apocalyptic sources to the Hekhalot lit-
erature, given the current range of available sources. At the end of his study,
Schäfer laments that “the variety of sources, motifs, and emphases clearly does
not allow for such a harmonious and ultimately simplistic view .. . the romantic
quest for ‘origins’ has turned out to be a futile and methodologically misguided
exercise.”14

The reconstruction of the putative lines of transmission by which early apoc-
alyptic texts and traditions might have reached the later rabbinic and Hekhalot
milieus is even more challenging in the case of the so-called Slavonic pseude-
pigrapha, the corpus of early Jewish writings, preserved in Slavonic language, to
which the Apocalypse of Abraham belongs. This unique body of pseudepigraph-
ical evidence, with its enigmatic origins and vague transmission history, has left
no clear traces of provenance, even in the Byzantine environment, which is the
traditional literary pool of most religious documents circulating in Slavonic.

Yet, the pressing scientific demand for clarifying the historical connections
and possible networks of transmission between various Jewish corpora, in-
cluding channels connecting early Jewish apocalyptic writings and Hekhalot
macroforms, in itself creates a perilous mousetrap when contemporary schol-
ars, bound by prevailing conventions and methodologies, are forced to devise
putative trajectories in order to justify links between look-alike traditions found
in various corpora separated by centuries. Often, attempts of such reconstruc-
tions, which lack crucial historical evidence represented by real documents, are
bound to generate meager surrogates which mock complexities of real histori-
cal and literary developments. Such speculative endeavors often rest on a naïve
view that all required literary and historical “links” must be necessarily present
among the extant literary data available to contemporary scholars. And if such
literary and historical artifacts for some reason are absent, their absence indi-
cates the discontinuity between respective corpora or ideological movements.
This scholarly perspective often ignores the obvious fact that almost all surviv-
ing ancient literary sources that are available to modern readers, went through
a process of rigorous censorship by dominant Jewish and Christian orthodox-
ies, who often preserved only documents and traditions that were in agreement
with their mainstream ideologies. Reflecting on the nature of extant ancient
textual data, Michael Stone reminds us that the prevailing Jewish and Christian

13 P. Schäfer, The Origins of Jewish Mysticism (Tübingen: Mohr Siebeck, 2009) 11.
14 Schäfer, The Origins of Jewish Mysticism, 354.
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orthodoxies “filtered” the textual corpus in order to reinforce their claims and
positions. In such a “filtered” transmission, the surviving texts are primarily
those that were visible through the lens of orthodoxy, and these texts were often
provided with the imprimatur of divine authority.15 It can be assumed that in
such a suppressive ideological environment, some crucial textual evidence, by
which the earlier apocalyptic esoteric traditions reached Hekhalot or rabbinic
authors, could be lost forever.

These peculiarities regarding the circulation of religious texts and traditions
in antiquity are especially important when we approach the so-called “esoteric”
currents. In this respect, scholarly attempts to reconstruct the alleged trajecto-
ries of the esoteric trends, like, for example, the development of Enoch-Meta-
tron or Yahoel-Metatron traditions – trends which will later be explored in de-
tail – prove to be even more challenging and problematic. It is well known that
the origins and development of such esoteric traditions often took place on the
fringes of the “orthodoxies” of various religious traditions – Jewish, Christian,
and Muslim – being continuously suppressed and persecuted by the orthodox
adherents of these religious movements. Yet, in our modern reconstruction of
the literary channels of these esoteric trends, scholars must now inevitably rely
on the extant evidence preserved by the very “guardians of the faith” responsible
for suppressing these conceptual trends. Given these circumstances, it is more
natural to assume that the vast majority of intermediate artifacts, which rep-
resent “missing links” between various stages of esoteric trends, would rather
perish in the purges of prevailing “orthodoxy” than survive such ordeals. And
even surviving esoteric compositions, such as the Apocalypse of Abraham or
3 Enoch – writings that create the illusion of having miraculously escaped the
iron grasps of “orthodoxy” – still reveal, at close scrutiny, their hidden “main-
stream” polemical agendas, which allowed these esoteric texts to survive in
the field of prevailing restrictive ideologies. Thus, the protective value of the
Slavonic pseudepigrapha was their alleged hagiographical significance, wherein
compositions such as the Apocalypse of Abraham, 2 Enoch, and the Ladder of Ja-
cob were viewed by their orthodox transmitters as the lives of the protological

15 Stone rightly observes that “the selection of the source material transmitted by both the Jew-
ish and Christian traditions was determined by the particular varieties of Judaism and Christianity
that became ‘orthodox,’ or in other words, that became dominant and survived. . . . Now, once these
later orthodoxies were established, of necessity they viewed the earlier ages through the prism or
spectacles of their own self-perception. They cherished only such sources and such information re-
lating to the earlier ages that agreed with their understanding of their past and of themselves. They
had no ‘distance’ from their own traditions. So, Judaism and Christianity preserved and transmit-
ted Second Temple period writings not because they were acceptable in the Second Temple period
itself (though some of them may well have been) but because they were acceptable to the forms of
Christianity and of Judaism that became dominant, sometimes considerably after the Second Tem-
ple period.” M. E. Stone, Ancient Judaism: New Visions and Views (Grand Rapids: Eerdmans, 2011)
5–6.
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saints, which allow these esoteric works to survive in the mainstream Christian
environment. In the case of the esoteric lore perpetuated in 3 Enoch, the protec-
tive layer that secured its survival and perpetuation was the polemical agenda
of prevailing orthodoxies, which utilized the ancient hero of esoteric lore as the
epitome of the rival theophanic paradigm.16

In light of this situation, there is a real possibility that a reconstruction of the
transmission of these esoteric traditions, from early apocalyptic writings to later
Jewish rabbinic and Hekhalot corpora, may never be successfully accomplished.
This is due to the fact that the possible channels, in the form of actual documen-
tation and other literary artifacts, were effectively eliminated by proponents of
the prevailing religious ideologies.

16 Stone points to such perpetuation of the heterodox materials in “orthodox” milieus for polem-
ical purposes. He remarks: “[F]irst, let us consider in further detail the impact of the ‘spectacles of
orthodoxy’ on the survival and perceptions of the data. This may be discerned at a number of levels,
and it impacted different types of data in different ways. As we said, religious writings were pre-
served and transmitted from antiquity because those forms of Christianity and Judaism that became
dominant cherished them, or at least regarded them as acceptable. Other writings may have been
lost either because they were rejected or due to other quite different (even random) causes. How-
ever, when a transmitted tradition preserves writings over time, this shows that they are acceptable
to and accepted by that tradition. Generally, ‘unorthodox’ works were not preserved; although some
ancient religious groups kept material they regarded as unacceptable, predominantly for polemical
purposes, i. e., in order to controvert it. In Late Antiquity, writings containing unacceptable views
were often paraphrased or excerpted verbatim, and the polemical context in which they survived
clearly reveals attitudes towards them.” Stone, Ancient Judaism, 7.



CHAPTER I

Antecedents and Influences

Aural Ideology in the Hebrew Bible

In many biblical theophanies, the deity appears in an anthropomorphic shape.
Scholars often argue that such anthropomorphic symbolism comes to its most
forceful expression in the Israelite priestly ideology, known to us as the Priestly
source, wherein God is depicted in “the most tangible corporeal similitudes.”1

Elliot Wolfson remarks that “a critical factor in determining the biblical (and,
by extension, subsequent Jewish) attitude toward the visualization of God con-
cerns the question of the morphological resemblance between the human body
and the divine.”2 In the biblical priestly traditions, the deity is understood to
have created humanity in his own image (Gen 1:27) and is therefore frequently
described as possessing a human-like form.3 Scholars have shown that the an-
thropomorphism of the priestly authors appears to be intimately connected
with the temple as the place of divine habitation: the deity who owns a human
form needs to reside in a house or tabernacle.4 Moshe Weinfeld argues that the
anthropomorphic position was not entirely an invention of the Priestly tradi-

1 M. Weinfeld, Deuteronomy and the Deuteronomic School (Oxford: Clarendon Press, 1972) 191.
2 E. R. Wolfson, Through a Speculum That Shines: Vision and Imagination in Medieval Jewish

Mysticism (Princeton, NJ: Princeton University Press, 1994) 20
3 L. Köhler and M. Weinfeld argue that the phrase, “in our image, after our likeness” pre-

cludes the anthropomorphic interpretation that the human being was created in the divine image.
L. Köhler, “Die Grundstelle der Imago-Dei Lehre, Genesis i, 26,” ThZ 4 (1948) 16ff; Weinfeld,
Deuteronomy and the Deuteronomic School, 199. In relation to these conceptual developments, Wolf-
son notes that “it seems that the problem of God’s visibility is invariably linked to the question of
God’s corporeality, which, in turn, is bound up with the matter of human likeness to God. . . . Al-
though the official cult of ancient Israelite religion prohibited the making of images or icons of God,
this basic need to figure or image God in human form found expression in other ways, including
the prophetic visions of God as an anthropos, as well as the basic tenet of the similitude of man and
divinity. The biblical conception is such that the anthropos is as much cast in the image of God as
God is cast in the image of the anthropos. This is stated in the very account of the creation of the
human being in the first chapter of Genesis (attributed to P) in the claim that Adam was created in
the image of God.” Wolfson, Through a Speculum, 20–21.

4 Weinfeld, Deuteronomy and the Deuteronomic School, 191. Thus, Wolfson notes that “the an-
thropomorphic manifestation of the divine in ancient Israelite culture is connected with another
major theme in the Hebrew Bible: the concern with the presence of God and his nearness. This con-
cern was expressed cultically in terms of the Temple in Jerusalem that served as the set residence of
the God of Israel.” Wolfson, Through a Speculum, 17.
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tion, but stemmed from early pre-exilic5 sacral conceptions6 regarding divine
corporeal manifestations, influenced by Mesopotamian lore.7 Scholars observe
that the priestly understanding of the corporeal representation of the deity finds
its clearest expression in the concept of the “Glory of God” ( יהוה 8.(כבוד This
concept is usually expressed in the Priestly tradition by means of the symbol-
ism grounded in mythological corporeal imagery.9 The visible manifestation of
the deity establishes a peculiar “visual” or “ocularcentric” theophanic mode that
becomes influential in some biblical and apocalyptic depictions of God.

One such portrayal of the divine Kavod is found in the first chapter of the
book of Ezekiel, a “manifesto” of the priestly corporeal ideology. There, the
Kavod is portrayed as an enthroned human form enveloped by fire.10 The Kavod
becomes a symbol of the theophanic ideology that presupposes visual apprehen-
sion of the divine presence. It has previously been noted that the “Kavod is used
in Ezekiel as a central theological term in texts where visual contact with God
is important.”11 Tryggve Mettinger notices that, in such ocularcentric ideology,

5 Ian Wilson notes that “the Yahwistic and Elohistic sources, for example, in their accounts of
the law-giving at Sinai in the Book of Exodus, are considered by many scholars to represent God as
either descending to (J) or dwelling on (E) the mountain, while the Zion tradition, as found in some
of the Psalms and in the pre-exilic prophets, portrays him as inhabiting the city of Jerusalem.” I.
Wilson, Out of the Midst of the Fire: Divine Presence in Deuteronomy (SBLDS, 151; Atlanta: Scholars
Press, 1995) 3.

6 Weinfeld notices that “the notion of God sitting enthroned upon the cherubim was prevalent
in ancient Israel . . . the danger that accrues from approaching the Divinity are all alluded to in the
early historiographic narratives.” Weinfeld, Deuteronomy and the Deuteronomic School, 192–3.

7 Weinfeld, Deuteronomy and the Deuteronomic School, 199.
8 Weinfeld, Deuteronomy and the Deuteronomic School, 200–201. Wolfson observes that “ac-

cording to Ezekiel, the glory is the human form of God’s manifestation and not a hypostasis distinct
from God. To be sure, in other biblical contexts the kavod does not necessarily imply the human
form of God. The particular usage of kevod YHWH (Presence of the Lord) is a characteristic fea-
ture of the Priestly stratum, where it serves as a terminus technicus to describe God’s indwelling and
nearness to Israel, which is manifest as a fiery brightness, splendor, and radiance that, due to the
human incapacity to bear the sight of it, is usually enveloped in a thick cloud. In the case of Ezekiel,
as well, the conception of the glory as a luminous body is apparent from the description of the en-
throned figure as being surrounded with splendor from the waist up and with fire from the waist
down, a motif found elsewhere in the Bible, with parallels in Sumerian and Babylonian materials.
That this luminous kavod, however, had the capacity to be visualized as an anthropos is illustrated
from the case of Ezekiel.” Wolfson, Through a Speculum, 22.

9 Weinfeld, Deuteronomy and the Deuteronomic School, 201.
10 Weinfeld, Deuteronomy and the Deuteronomic School, 201.
11 T. N. D. Mettinger, The Dethronement of Sabaoth. Studies in the Shem and Kabod Theologies

(ConBOT, 18; Lund: Wallin & Dalholm, 1982) 106. Mettinger asserts that “Ezekiel’s choice of the
word kavod was dictated by the earlier use of the term in the theophanic tradition. It was here those
connotations were preserved which underlie the usage in the Priestly traditions. Ezekiel’s visions
of the divine majesty exhibit the striking combination of kavod with the throne, and this combina-
tion epitomizes, with emblematic density, the whole theology of Ezekiel’s visions.” Mettinger, The
Dethronement of Sabaoth, 123.
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the Kavod “is conceived of as referring to the complete manifestation of divine
majesty, both to the chariot-throne and to God himself.”12

The topological and angelological settings of the inner sanctum of the earthly
sanctuary imitate this portentous arrangement of the heavenly throne room
hinted at in Ezekiel 1. Reflecting on this parallelism, Weinfeld points out that,
“within the inner recesses of the tabernacle, removed and veiled from the hu-
man eye, sits the deity ensconced between the two cherubim, and at his feet
rests the ark, his footstool.”13 Concealment of the deity’s form does not here
contradict, but rather paradoxically reaffirms the tenets of the visual anthropo-
morphic paradigm. As Weinfeld intuits, in such a theophanic understanding,
“the divine seclusion must be respected. . . . Drawing nigh to the deity here sig-
nifies entrance into the actual sphere of the divine presence and for this reason
is fraught with great physical danger.”14 These theophanic settings of the ocu-
larcentric Kavod paradigm will become an important blueprint for apocalyptic
visions reflected in early Enochic accounts, including Enoch’s ascents to the
heavenly throne room in 1 Enoch 14 and 1 Enoch 71.

While containing forceful anthropomorphic ideologies, the Hebrew Bible
also attests to polemical narratives that contest corporeal depictions of the
deity and offers a different conception of the divine presence. Scholars have
long noted a sharp opposition of the book of Deuteronomy and the so-called
“Deuteronomic school” to early anthropomorphic developments. Weinfeld ar-
gues that “the Deuteronomic conception of the cult is . . . vastly different from
that reflected in the other Pentateuchal sources; it represents a turning point in
the evolution of the religious faith of Israel.”15

The precise reasons for such a paradigm shift cannot be determined with cer-
tainty. Ian Wilson notes that scholars usually trace the introduction of such an
ideology to particular historical events, such as “the centralization of the cult,
the loss of the ark from the northern kingdom, or the destruction of the tem-
ple.”16

12 Mettinger, The Dethronement of Sabaoth, 107.
13 Weinfeld, Deuteronomy and the Deuteronomic School, 191. Reflecting on the symbolism of the

divine Seat, Wolfson observes that “we come, then, to the fundamental paradox: there was no fixed
iconic representation of the deity upon the throne, but it was precisely this institution that provided
the context for visualization of the divine Presence. This basic insight was understood by the phe-
nomenologist Gerardus van der Leeuw, who wrote, ‘The ark of Jahveh, for instance, was an empty
throne of God.’ . . . This of course does not involve any ‘purely spiritual’ worship of God, but merely
that the deity should assume his place on the empty throne at his epiphany.” Wolfson, Through a
Speculum, 18.

14 Weinfeld, Deuteronomy and the Deuteronomic School, 192.
15 Weinfeld, Deuteronomy and the Deuteronomic School, 190.
16 Wilson, Out of the Midst of the Fire, 6–7. It is possible that the Deuteronomic paradigm shift

was relying on already existing auricular developments. Elliot Wolfson notes that “while the epis-
temic privileging of hearing over seeing in relation to God is attested in various biblical writers,
including many of the classical prophets, the aversion to iconic representation of the deity can be
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The Deuteronomic school is widely thought to have initiated the polemic
against the ocularcentric anthropomorphic conceptions of the deity, which the
prophets Jeremiah and Deutero-Isaiah subsequently adopted.17 Seeking to dis-
lodge ancient anthropomorphisms, the book of Deuteronomy and the Deutero-
nomic school promulgated the anti-corporeal “aural” ideology18 of the divine
Name19 with its conception of the earthly sanctuary20 as the exclusive dwelling
abode of God’s Name.21 Gerhard von Rad argues that the Deuteronomic for-
mula, “to cause his Name to dwell” ( שמו ,(לשכן advocates a new understanding
of the deity, challenging the popular ancient belief that God actually dwells
within the sanctuary.22 In this Deuteronomistic ideology, apparitions of the de-

traced most particularly to the Deuteronomist author who stressed that the essential and exclusive
medium of revelation was the divine voice and not a visible form. . . . Whatever the ‘original’ rationale
for the prohibition on the iconic representation of God in ancient Israelite culture, whether theo-
logical or socio-political, it seems likely that the Deuteronomist restriction on the visualization of
God is a later interpretation of an already existing proscription.” Wolfson, Through a Speculum, 14.

17 Weinfeld, Deuteronomy and the Deuteronomic School, 198. In relation to the developments
found in Deutero-Isaiah, Wolfson notes that “a significant element in the biblical tradition, as we
have seen in the case of the Deuteronomist, opposes physical anthropomorphism, emphasizing the
verbal /auditory over the iconic/visual. Positing that God addresses human beings through speech
does not affect the claim to divine transcendence, that is, the utter incomparability of God to any-
thing created, humanity included. The most extreme formulation of such a demythologizing trend
occurs in Deutero-Isaiah: ‘To whom, then, can you liken God, what form (demut) compares to
Him?’ (Isa 40:18; cf. 40:25, 46:5). In this verse one can perceive, as has been pointed out by Moshe
Weinfeld, a direct polemic against the Priestly tradition that man is created in God’s image. This
tradition implies two things: first that God has an image (demut), and, second, that in virtue of that
image in which Adam was created there is a basic similarity or likeness between human and divine.
The verse in Deutero-Isaiah attacks both of these presumptions: since no image can be attributed
to God it cannot be said that the human being is created in God’s image. From this vantage point
there is an unbridgeable and irreducible gap separating Creator and creature.” Wolfson, Through a
Speculum, 24–25.

18 Wilson notices that scholars usually derive the Name theology “from two sets of texts, namely
references to YHWH’s Name dwelling, or being in some other sense present, at the sanctuary (e. g.
in Deut 12–26 and throughout the Deuteronomistic History) and those to YHWH himself dwelling
or being in heaven (e. g. Deut 4:36; 26:15 and 1 Kings 8, in Solomon’s prayer of dedication of the
temple).” Wilson, Out of the Midst of the Fire, 3.

19 For modern reconstructions of the ideology of the divine Name in Deuteronomy and other
biblical materials, see S. Richter, The Deuteronomic History and the Name Theology: lesakken semo
sam in the Bible and the Ancient Near East (BZAW, 318; Berlin: Walter de Gruyter, 2002) 26–39.

20 Similar to the Kavod paradigm, the Shem ideology is also permeated by distinctive sacer-
dotal concerns that will maintain their powerful grip on the onomatological imagery long af-
ter the destruction of the Second Jerusalem Temple. Wilson asserts that “despite the resulting
Deuteronomistic emphasis on the transcendence of YHWH in the Shem ideology, the sanctuary
retains its importance for the Israelite worshiper, since the presence there of the Name is seen as
providing indirect access to that of the deity himself.” Wilson, Out of the Midst of the Fire, 7.

21 Mettinger observes that in the Shem theology “God himself is no longer present in the Tem-
ple, but only in heaven. However, he is represented in the Temple by his Name. . . .” Mettinger, The
Dethronement of Sabaoth, 124. See also Weinfeld, Deuteronomy and the Deuteronomic School, 193.

22 Weinfeld, Deuteronomy and the Deuteronomic School, 193. Von Rad observes that “in
Deuteronomy, it [the name] may be established in a particular place, the conception is definite
and within fixed limits; it verges closely upon a hypostasis. The Deuteronomic theologumenon of
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ity are often depicted through the non-visual, aural symbolism of the divine
Voice.23 Mettinger asserts that, “by way of contrast, the Deuteronomistic theol-
ogy is programmatically abstract: during the Sinai theophany, Israel perceived
no form (temuna); she only heard the voice of her God (Deut 4:12, 15). The
Deuteronomistic preoccupation with God’s voice and words represents an au-
ditive, non-visual theme.”24

Yet, as with the visual Kavod tradition, in which the imagery of the earthly
sanctuary imitates the symbolism of the heavenly Temple, the aural paradigm is
not confined solely to the revisions of the earthly shrine,25 but it also promotes
a novel audial understanding of the heavenly Chariot and its divine Charioteer.
As Mettinger observes, the concept of God advocated by the Deuteronomistic
theology is strikingly abstract. “The throne concept has vanished and the an-
thropomorphic characteristics of God are on the way to oblivion. Thus the form
of God plays no part in the Deuteronomic depiction of the Sinai theophany.”26

It is noteworthy that, while the Deuteronomistic Shem ideology does not
completely abandon terminology pertaining to the concept of the divine Glory
(Kavod),27 it markedly voids it of any corporeal motifs. In later specimens of
this aural trend, the divine Form on the Chariot will be replaced by the imagery
of the divine Voice coming from fire. We also encounter such developments in

the name of Jahweh clearly holds a polemic element, or, to put it better, is a theological corrective.
It is not Jahweh himself who is present at the shrine, but only his name as the guarantee of his will
to save; to it and it only Israel has to hold fast as the sufficient form in which Jahweh reveals him-
self. Deuteronomy is replacing the old crude idea of Jahweh’s presence and dwelling at the shrine by
a theologically sublimated idea.” G. von Rad, Studies in Deuteronomy (London: SCM Press, 1953)
38–39. In a similar vein, Ronald Clements postulates that “by the concept of the name of God the
Deuteronomic authors have sought to avoid too crude a notion of the idea that God’s presence could
be located at the sanctuary. They have sought to emphasize the fact that God’s true place of habi-
tation could only be in heaven.” R. E. Clements, Deuteronomy (Old Testament Guides; Sheffield:
JSOT, 1989) 52.

23 Wolfson points out that, “while the figural representation of the deity is deemed offensive or
even blasphemous, the hearing of a voice is an acceptable form of anthropomorphic representation,
for, phenomenologically speaking, the voice does not necessarily imply an externalized concrete
shape that is bound by specific spatial dimensions. . . . The voice admits no spatial reference in the
external world and is therefore presumed to be immediately present. . . . it is appropriate to speak of
a voice of God rather than a visible form because the former implies a sense of phenomenological
immediacy without necessitating spatial or worldly exteriority.” Wolfson, Through a Speculum, 14–
15.

24 Mettinger, The Dethronement of Sabaoth, 46.
25 Wilson notes that “the presence of the Name at the cult-place is not regarded as an isolated

phenomenon, but is linked to a whole complex of new ideas involving changes in the conception
of the ark (from being YHWH’s footstool or throne to being a mere container for the law) and of
the temple (from being YHWH’s dwelling-place and therefore a place of sacrifice to being a place of
prayer).” Wilson, Out of the Midst of the Fire, 8.

26 Mettinger, The Dethronement of Sabaoth, 124.
27 This tendency to re-interpret polemically the imagery of the rival paradigm is also observable

in the Kavod tradition, which in its turn uses the symbolism of the divine Voice and other aspects
of Shem symbolism.
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apocalyptic accounts affected by the aural Shem paradigm, including the pecu-
liar portrayal of the heavenly throne room found in the Apocalypse of Abraham.
In respect to this paradigm shift, Weinfeld observes that “the expression ,כבוד
when occurring in Deuteronomy, does not denote the being and substantiality
of God as it does in the earlier sources but his splendor and greatness,” signify-
ing “abstract and not corporeal qualities.”28

An early example of the polemical interaction between the corporeal ide-
ology of the divine form (Kavod), which is often labeled in some theophanic
accounts as the divine Face (Panim), and the incorporeal theology of the di-
vine Name, appears in Exodus 33, where upon Moses’ plea to behold the divine
Kavod, the deity offers an aural alternative, promising to reveal to the seer his
name:

Moses said, “Show me your glory ( ,(כבדך I pray.” And he said, “I will make all my goodness
to pass before you, and I will proclaim before you the name ( בשם ,(וקראתי the Lord . . . but,”
he said, “you cannot see my face ( ;(פני for no one shall see me and live.”29

This account highlights the opposition between visual /corporeal and aural /
aniconic revelations, focusing on the possibility of encountering the Divine
not only through form but also through sound. One mode of revelation often
comes at the expense of the other – the idea hinted at in Exodus 33 and ar-
ticulated more explicitly in Deuteronomy 4:12, through the phrase “you heard
the sound of words, but saw no form ( ”.(תמונה Scholars point to a paradigm
shift in Deuteronomy’s switch of the revelatory axis from the visual to the aural
plane.30 In this new, theo-aural understanding, as opposed to the theo-phanic
conception, even God’s revelation to Moses on Mount Sinai in Exodus 19, an
important event for the visual paradigm, is reinterpreted in terms of its aural
counterpart. Deuteronomy 4:36 describes the Sinai theophany as hearing the
divine Voice: “Out of heaven he let you hear his voice, that he might discipline
you; and on earth he let you see his great fire and you heard his words out of the
midst of the fire.” Here, the revelation is received not in the form of tablets, the
media that might implicitly underline the corporeality of the deity; rather, “the
commandments were heard from out of the midst of the fire . . . uttered by the
deity from heaven.”31 This transcendent nature of the deity’s revelation, which
now chooses to manifest itself as the formless voice in the fire, eliminates any

28 Weinfeld, Deuteronomy and the Deuteronomic School, 206.
29 All biblical quotations are taken from the New Revised Standard Version (NRSV) unless oth-

erwise indicated.
30 Weinfeld observes that “Deuteronomy has . . . taken care to shift the centre of gravity of the

theophany from the visual to the aural plane.” Weinfeld, Deuteronomy and the Deuteronomic School,
207.

31 Weinfeld, Deuteronomy and the Deuteronomic School, 207. For criticism of Weinfeld’s
methodology in this comparative analysis, see Wilson, Out of the Midst of the Fire, 90 ff.
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need for its corporal representation in the form of the anthropomorphic Glory
of God.

The depiction of the deity’s activity and presence as the voice in the fire thus
becomes one of the distinctive features of the Shem ideology.32 The classic ex-
ample of this imagery is the Deuteronomistic account of God’s appearance to
Elijah on Mount Horeb in 1 Kgs 19:11–13:

He said, “Go out and stand on the mountain before the Lord, for the Lord is about to pass
by.” Now there was a great wind, so strong that it was splitting mountains and breaking
rocks in pieces before the Lord, but the Lord was not in the wind; and after the wind an
earthquake, but the Lord was not in the earthquake; and after the earthquake a fire, but the
Lord was not in the fire; and after the fire a sound of sheer silence. When Elijah heard it,
he wrapped his face in his mantle and went out and stood at the entrance of the cave. Then
there came a voice to him that said, “What are you doing here, Elijah?”

As with the corporeal Kavod paradigm, which exercised its enormous influ-
ence on the visionary accounts found in early Enochic booklets and some other
pseudepigrapha,33 the aural mold has also deeply impacted some Jewish apoca-
lypses, including the Apocalypse of Abraham.

Since in-depth investigation of the aural mold of the Apocalypse of Abraham
will be the subject of study in the second chapter of this book, here I will offer
just a brief illustration. The aforementioned Deuteronomistic account of God’s
appearance to Elijah (1 Kgs 19:11–13) will echo in the pivotal theophanic de-
scription found in chapter eight of the Apocalypse of Abraham. There, the deity
is described as “the voice of the Mighty One coming down from the heavens in
a stream of fire.” Although in the account of 1 Kgs 19 the fire is not mentioned
directly, the fiery nature of the divine Voice is implied by the seer’s wrapping
his face in a mantle to shield himself from the danger of encountering the di-
vine Voice. It is also not coincidental that the development of Yahoel’s figure
as the distinctive personification of the divine Name also comes to its full con-
ceptual expression in the context of the anti-anthropomorphic Shem ideology
which dominates the Apocalypse of Abraham.

Indeed, in the Apocalypse of Abraham the angelic mediator of the Name
already appears in his conceptual maturity, indicating that he may emulate fea-
tures of earlier Jewish (or even Christian) mediators of the Name. Accordingly,

32 Mettinger remarks that “it is not surprising that the Name of God occupies so central a po-
sition in a theology in which God’s words and voice receive so much emphasis.” Mettinger, The
Dethronement of Sabaoth, 124.

33 Reflecting on the afterlife of biblical ocularcentric currents, Wolfson notes that “the cultic
image of the enthroned God in the earthly Temple yielded the genre of a ‘throne vision’ or ‘throne
theophany’ (i. e., the visionary experience of God in human form seated on the heavenly throne in
the celestial Palace), which became especially important in the Jewish apocalyptic and mystical tra-
ditions and whose influence is clearly discernible in both Christianity and Islam.” Wolfson, Through
a Speculum, 18–19.
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not only in biblical materials, but also in early pseudepigraphical writings, one
encounters a cohort of distinguished mediators of the divine Name, including
the Son of Man, the archangel Michael, and even a leader of the fallen angels
with the name Shemihazah. These otherworldly characters mediate the divine
Name in ways reminiscent of Yahoel’s onomatological functions in the Apoca-
lypse of Abraham.

Although some traditions regarding these mediators of the Name were pre-
served only in later (post-Apocalypse of Abraham) sources, the earlier existence
of such mediatorial developments, in which certain heroes were associated with
the divine Name, cannot be ruled out and therefore should be carefully ex-
plored.

Mediators of the Name

This chapter’s in-depth investigation of various Jewish and Christian traditions
regarding mediators of the divine Name will greatly help us understand the
elusive connections between Yahoel’s and Metatron’s onomatological profiles.
Although the exploration of Yahoel’s formative influence on Metatron lore has
often been given priority in previous studies, it is possible that other Jewish and
Christian aural ideologies and heroes have exercised their conceptual influence
on Metatron’s role as the lesser manifestation of the divine Name. Our analysis
of various mediators of the Name and the afterlives of these traditions in rab-
binic and Hekhalot milieus will assist us in discerning possible “non-Yahoel”
features in Metatron’s mediatorial profile.

The investigation of various mediators of the Name will also be beneficial for
our study of Yahoel lore, since many elements found in stories of earliest biblical
mediators of the Name, especially the Angel of the Lord, Moses, and the high
priest, will become principal “building blocks” for the construction of Yahoel’s
identity in the Apocalypse of Abraham.

In our study of early Jewish and Christian mediatorial figures, special atten-
tion will be given to what can be called various “modes” of the divine Name’s
mediation. A preliminary analysis of these onomatological trends demonstrates
that various human and celestial mediators of the Tetragrammaton exercise dif-
ferent kinds of access to the divine Name and, as a consequence, mediate it
in their own unique ways. Some characters are envisioned as “recipients” of
the Name, who then, like Moses, are predestined to transmit the Tetragram-
maton to other human beings. Others are commissioned to mediate the Name
through their accoutrement by wearing it, like the high priest on his turban. Yet
other characters, like the Angel of the Lord or Yahoel, can “personify” the Tetra-
grammaton. Scholars have previously reflected on the fact that the divine Name
could be manifested in human and otherworldly characters in several ways, not-
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ing that: “it could be ‘in’ someone, as exemplified by the angel of whom Yahweh
said ‘My Name is in him’ (Exod 23:20–1) or it could ‘clothe’ someone.”34 More-
over, some characters can accommodate multiple modes of mediation at the
same time, or sometimes even create peculiar hybrids of different modes, be-
ing simultaneously envisioned as recipients and personifications of the divine
Name while wearing the Tetragrammaton on their attires.

Both Yahoel and Metatron, like the biblical Angel of the Lord, will have the
Name “in them” and yet both of them will also wear the divine Name externally
on their headdresses. These various modes of mediation, external and internal,
appear to have a hierarchical significance, as they often presume various degrees
of access to what will be called in some contexts the “power of the Name.” We
will see that because some characters possess a unique access to the Name they
are able to part the Red Sea, refashion the created order, rule the Leviathans and
the Hayyot, unlock Hades, or even forgive human sins.

We should now proceed to a thorough analysis of various early traditions of
divine Name mediators, which will greatly assist us in understanding the origins
of Yahoel’s and Metatron’s onomatological profiles.

The Angel of the Lord as the Mediator of the Name

The Angel of the Lord is often considered to be the most prominent individual
angel in the Hebrew Bible.35 As we will see later in our study, this figure provides
the foundational blueprint for future Jewish and Christian portrayals of the di-
vine Name mediators, including Yahoel and Metatron.36 One of the pivotal early
testimonies concerning the role of the Angel of the Lord in mediating37 the di-
vine Name is Exod 23:20–22, a passage which offers the following testimony
coming from the deity’s mouth:

I am going to send an angel in front of you, to guard you on the way and to bring you to the
place that I have prepared. Be attentive to him and listen to his voice; do not rebel against
him, for he will not pardon your transgression; for my name is in him. But if you listen

34 M. Barker, The Great Angel: A Study of Israel’s Second God (Louisville: Westminster John Knox,
1992) 98.

35 S. M. Olyan, Thousand Thousands Served Him: Exegesis and the Naming of Angels in Ancient
Judaism (TSAJ, 36; Tübingen: Mohr Siebeck, 1993) 17.

36 Gilles Quispel notices this conceptual link between the Angel of the Lord, Yahoel, and Meta-
tron, seeing them as “Jewish speculations about the Name, the ineffable Shem, and about the bearer
of the Name, the Angel of the Lord, called Jaoel (later Metatron).” G. Quispel, “The Demiurge in
the Apocryphon of John,” in: Gnostica, Judaica, Catholica. Collected Essays of Gilles Quispel (ed. J.
van Oort; NHMS, 55; Leiden: Brill, 2008) 67.

37 Scholars often see the mediation of the Name as the crucial source of the angel’s authority. On
this see Olyan, A Thousand Thousands Served Him, 17.
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attentively to his voice and do all that I say, then I will be an enemy to your enemies and a
foe to your foes.

Reflecting on this conceptual nexus of biblical onomatology, Jarl Fossum claims
that “the following text . . . shows the individualization and personification of
the Name of God in the figure of the Angel of the Lord.”38 Fossum further ar-
gues that the melding of the divine Name with the otherworldly agent indicates
that “the hypostasis formation cannot conceive the abstract concepts without a
concrete basis or carrier and thus not without individualization and personifi-
cation.”39

Following in the steps of his distinguished teacher, Charles Gieschen argues
that the Angel of YHWH is envisioned as a hypostasis of the Tetragrammaton,40

proposing that “Exod 23:21 supports the deduction that this important aspect
of God – the divine Name – could be hypostatized as an angel.”41

38 Fossum, The Name of God, 86.
39 Fossum, The Name of God, 86. Fossum observed that “. . . when God promises to send his angel

carrying his own Name in order to guide Israel to the land he has appointed for them, this means
that he has put his power into the angel and thus will be with his people through the agency of the
angel. The Angel of the Lord is an extension of YHWH’s personality, because the proper Name of
God signifies the divine nature. Thus, the Angel of the Lord has full divine authority by virtue of
possessing God’s Name: he has the power to withhold the absolution of sins.” Fossum, The Name of
God, 86.

40 Saul Olyan reflects on the problematic nature of the term “hypostasis.” He notes that “many
reputable scholars up to the present time have utilized the terms ‘hypostatization’ and ‘hypostasis’
in discussions of the special figurative treatment accorded divine attributes in certain Israelite and
Near Eastern contexts. In my view, these expressions are best avoided on account of the history of
their use and abuse in biblical scholarship. Scholars following the lead of Bousset et al. continue
to use these terms, often indiscriminately, to describe such phenomena as the Memra of the tar-
gumim and the Shekinah of rabbinic lore. The expressions ‘hypostatization’ and ‘hypostasis’ have
come to be closely associated with the rather ill-conceived notion of an increasingly distant and
inaccessible God emerging during the period of the Second Temple, and a resulting need for in-
termediary figures between God and Israel.” Olyan, A Thousand Thousands Served Him, 89–91.
Since the term “hypostasis” also has a technical meaning in various Christian contexts, we will try,
where it is possible, to use the term “personification” instead. Such nomenclature will also allow
us to make important distinctions between various mediators by rendering them as “angelic” or
“divine personifications” of the Name. On the concept of “hypostasis,” see also H. Ringgren, Word
and Wisdom: Studies in the Hypostatization of Divine Qualities and Functions in the Ancient Near
East (Lund: Hakan Ohlssons, 1947) 132ff; G. Pfeifer, Ursprung und Wesen der Hypostasenvorstel-
lungen im Judentum (ArbT, 1.31; Stuttgart: Calwer, 1967) 15; M. Hengel, Judentum und Hellenismus
(WUNT, 10; Tübingen: Mohr Siebeck, 1969) 279–280; L. Hurtado, One God, One Lord: Early Chris-
tian Devotion and Ancient Jewish Monotheism (Philadelphia: Fortress, 1988) 37; A. Chester, “Jewish
Messianic Expectations and Mediatorial Figures and Pauline Christology,” in Paulus und das an-
tike Judentum (eds. M. Hengel and U. Heckel; WUNT 58; Tübingen: Mohr Siebeck, 1991) 77–89;
R. M. M. Tuschling, Angels and Orthodoxy: A Study in Their Development in Syria and Palestine
from the Qumran Texts to Ephrem the Syrian (STAC, 40; Tübingen: Mohr Siebeck, 2007) 93–96.

41 C. Gieschen, Angelomorphic Christology: Antecedents and Early Evidence (AGAJU, 42; Lei-
den: Brill, 1998) 77. In his other study, Gieschen observes that the figure of the Angel of the Lord
exhibits “a delicate distinction between YHWH and his visible form. . . . This text testifies that a fig-
ure that has some independence from YHWH can still share in his being through the possession
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Several other scholars also embrace this line of argumentation that envi-
sions the Angel of the Lord as a “hypostasis” of the Name. Ruth Tuschling, for
example, affirms this understanding when she suggests that “the concept of a
hypostasis cannot be cleanly separated from angelic ideas. The expression ‘the
angel of the Lord’ is best understood as a hypostasis in some contexts, e. g. Exod
23:20–21.”42

We have already mentioned that the Angel of the Lord figure becomes a cru-
cial archetype for the construction of the exalted profiles of various angelic and
divine mediators of the Name in Jewish and Christian lore. Gieschen’s research
recognizes the impact that this passage from Exodus 23 exercises on Jewish and
Christian onomatologies by pointing out that “this union of Name and Angel
caused later exegetes to read one tradition in light of the other.”43

Tracing the development of the concept of the personified Name, Fossum re-
marks that, although in Exodus the Angel of the Lord appears to be envisioned
as a temporary manifestation of God, subsequent Jewish lore will further de-
velop a notion of the permanent existence of the personification of the divine
Name. From such a perspective, the Name will receive not only temporary exis-
tence, but will became a lasting cosmological force.44

In our analysis of the Angel of the Lord tradition in various biblical materials,
it is also important to underline that we are often dealing not with a monolithic
homogeneous development, but rather with several parallel conceptual streams,
variously representing the deity’s presence in the form of the personified divine
Name.45

As noted earlier, the biblical traditions concerning the Angel of the Lord will
serve as an important model for the construction of the identities of various
mediators of the Name in early Jewish angelological lore. In this respect, it is
not coincidental that the biblical phrase, “for my name is in him,” which high-

of the divine Name (i. e., a divine hypostasis).” C. Gieschen, “The Divine Name in the Ante-Nicene
Christology,” VC 57 (2003) 115–58 at 122–123.

42 Tuschling, Angels and Orthodoxy, 99.
43 Gieschen, Angelomorphic Christology, 77.
44 Fossum, The Name of God, 86.
45 Thus, Camilla von Heijne, in her recent study, points out that “the relationship between God

and this angel is far from clear and the identity of YHWH and His angel is merged in many texts,
e. g., Gen 16:7–14; 21:17–20; 22:1–19; 31:10–13; 48:15–16; Exod 3:1–6; Josh 5:13–15; 6:2, and
Judges chapters 6 and 13. In these pericopes, ‘the angel of YHWH’ seems to be completely inter-
changeable with YHWH Himself. According to Exod 23:20–21, the angel possesses the name of
God, it is ‘in him,’ and it appears to be implied that this ‘divine name angel’ has the power to forgive
sins, an ability that elsewhere in the Bible is reserved for God. This angel is always anonymous and
speaks with divine authority in the first person singular as if he is God Himself, thus there is no
clear distinction between the sender and the messenger. Unlike other biblical angels, the ‘angel of
the Lord’ accepts being worshiped by men and seems to be acknowledged as divine; e. g., Gen 16:13;
48:15–16; Josh 5:13–15, and Judg 13:17–23.” C. H. von Heijne, The Messenger of the Lord in Early
Jewish Interpretations of Genesis (BZAW, 42; Berlin: Walter de Gruyter, 2010) 1.
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lights the angel’s function in Exod 23, will play a prominent role in depicting
both Yahoel46 and Metatron47 as mediators of the divine Name.

Although some biblical testimonies about the Angel of the Lord, including
the tradition found in Exod 23:20–22,48 may represent Deuteronomistic inter-
polations, it is possible that such influences go the other way as well, and that
the angelic mediator of the Name has facilitated the development of biblical au-
ral trends in Deuteronomy. Thus, scholars have argued about the formative role
of the figure of the Angel of the Name within the conceptual framework of the
Deuteronomistic Shem ideologies.49 According to one such hypothesis, the fig-
ure of the Angel of the Lord found in the Book of Exodus constituted one of
the conceptual roots of the Shem theology. Mettinger observes that “it appears
that when the Deuteronomistic theologians choose shem, they seized on a term
which was already connected with the idea of God’s presence. Exod 23:21 tells
us how God warned Israel during her wanderings in the desert to respect his
angel and obey his voice, ‘for my name is in him.’”50

It is noteworthy that some aspects of the aural ideology are already present in
Exod 23 through the repeated references to the “voice” of the angelic mediator.
Thus, in Exod 23:21–22 Moses is advised to listen to the Angel of the Name’s
“voice.” In light of such affirmations it is possible that this celestial messenger
mediates not only the divine Name but also the deity’s Voice. Some scholars
seem to entertain such a possibility. Thus, reflecting on the imagery of the voice
in Exod 23, Moshe Idel notices that “this angel is not just a visual yet silent ap-
parition, a sort of pillar that guides the tribes day and night; rather it has a voice
that is its own, though at the same time it is God who is speaking. The ambigu-
ity here is quintessential: though God is the speaker, it is the angel’s voice that
is heard. Thus it seems the angel serves as a form of loud speaker for the divine
act of speech.”51

46 Cf. Apoc. Ab. 10:8.
47 Cf. b. Sanh. 38b; 3 Enoch 12.
48 There are various opinions about possible conceptual roots of Exod 23:20–22. Some scholars

suggest that it represents Deteronom(ist)ic redaction of Exodus. On this, see W. Johnstone, “Reacti-
vating the Chronicles Analogy in Pentateuchal Studies, with Special Reference to the Sinai Pericope
in Exodus,” ZAW 99 (1987) 16–37 at 26; L. Schwienhorst-Schönberger, Das Bundesbuch (Ex 20,22–
23,33). Studien zu seiner Entstehung und Theologie (BZAW, 188; Berlin: Walter de Gruyter, 1990)
406–414; J. Blenkinsopp, “Deuteronomic Contribution to the Narrative in Genesis-Numbers: A
Test-Case,” in: Those Elusive Deuteronomists. The Phenomenon of Pan-Deuteronomism (eds. L. S.
Schearing and S. L. McKenzie; JSOTSS, 268; Sheffield: Sheffield Academic Press, 1999) 84–115 at
94–97.

49 Von Heijne discerns that in Exod 23, “the angel is apparently distinct from God and yet not
completely separate from Him. By possessing the divine name, he also shares the divine power and
authority. Compare this to the Deuteronomistic theology, in which the concept of the name of God
is used to describe the way in which YHWH is present in the Temple of Jerusalem.” von Heijne, The
Messenger of the Lord, 97–98.

50 Mettinger, The Dethronement of Sabaoth, 124–125.
51 Idel, Ben, 17.
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One related detail found in Exod 23:21 is the statement that the Angel of the
Lord will not forgive Israel’s trespasses, the phrase, which is often interpreted52

as his power to remove sins.53 This intriguing motif regarding the power to re-
move sins by a mediator of the Tetragrammaton will be later elaborated in the
remarkable portfolios of Yahoel and Metatron.

Another characteristic of the Angel of the Lord is that he is envisioned as a
liminal figure. The liminality of this character is underscored by his missions
to marginal communities, often portrayed in situations of transition and crisis.
Reflecting on the Angel of the Lord traditions, Phillip Munoa notes that “this
angel is especially active during times of personal and national distress. It ap-
pears to Hagar with an incognito human appearance after she fled Sarai’s abuse
(Gen 16:7–11; 21:17), to Moses when Israel suffered misery in Egypt (Exod 3:2–
12), and again when the Assyrian army threatened Israel (2 Kgs 19:35).”54

The Angel of the Lord’s mission to the Israelites, who undergo an important
transition from an enslaved nation to God’s people, is a portentous illustra-
tion of the liminal nature of both the great angel and his communitas, whom
he helps to cross geographical boundaries and spiritual realms, by delivering55

them from Egypt56 and leading them into the Promised Land.57 Such a role is

52 Cf. Exod. Rab. 32:4: “Do not say ‘Since he is our guardian angel, we will worship him and he
will forgive our sins. . . .’” Commenting on this rabbinic dictum Matthias Hoffmann suggests that
“in Exodus Rabbah 32:4 the angel apparently has the power of forgiving sins.” M. R. Hoffmann, The
Destroyer and the Lamb: The Relationship Between Angelomorphic and Lamb Christology in the Book
of Revelation (WUNT, 2.203; Tübingen: Mohr Siebeck, 2005) 112.

53 Reflecting on redeeming functions of the Angel of the Lord, Idel observes that “this redemp-
tive role of the angel is quite reminiscent of the Exodus scenario.” Idel, Ben, 17.

54 P. Munoa, “Raphael the Savior: Tobit’s Adaptation of the Angel of the Lord Tradition,” JSP
25 (2016) 230. Munoa further notes that “the angel of the Lord ‘distress’ appearances usually relate
to deliverance, with the angel announcing deliverance and often bringing measured degrees of de-
liverance as God’s saving agent. In Gen. 21.17 the angel speaks to reassure Hagar when God hears
Ishmael’s cry. Her eyes are opened and she sees a well of water that saves their lives. Later God hears
the cries of his people and sends the angel to lead them out of Egypt (Num. 20:16; Exod 3:2, 7–12).
Soon after, the angel protects Israel from Egypt’s army during the exodus (Exod 14:19–20) and leads
Israel toward Canaan (Exod 23:20–23; Judg 2:1).” Munoa, “Raphael the Savior,” 230.

55 Munoa notices that in many biblical contexts the Angel of the Lord plays the peculiar role of a
deliverer, who enacts God’s redeeming plans. He notes that “The angel’s various roles in deliverance
also illustrate . . . [his] . . . ‘peculiar’ and ‘particular’ function, which is personally and uniquely to
enact God’s redemptive plans. Psalm 34.7 fittingly describes the angel’s role: ‘The angel of the Lord
encamps around those who fear him and delivers them.’” Munoa, “Raphael the Savior,” 231.

56 Exod 14:19: “The angel of God who was going before the Israelite army moved and went be-
hind them; and the pillar of cloud moved from in front of them and took its place behind them.”
Num 20:16: “. . . and when we cried to the Lord, he heard our voice, and sent an angel and brought
us out of Egypt.”

57 Exod 23:20: “I am going to send an angel in front of you, to guard you on the way and to
bring you to the place that I have prepared.” Exod 32:34: “But now go, lead the people to the place
about which I have spoken to you; see, my angel shall go in front of you. Nevertheless, when the day
comes for punishment, I will punish them for their sin.” Exod 33:2–3: “I will send an angel before
you, and I will drive out the Canaanites, the Amorites, the Hittites, the Perizzites, the Hivites, and
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in many ways similar to the apocalyptic office of the angelus interpres, who is
commissioned to guide and even transport human seers from one realm to the
other.

Both Yahoel and Metatron will also exhibit similar liminal characteristics, as
they will meet their apprentices, patriarch Abraham or Rabbi Ishmael, on the
thresholds of the lower and upper realms. Accordingly, Yahoel will appear dur-
ing a pivotal crux in Abraham’s story, assisting the patriarch with his portentous
transition from earth to heaven. Enoch-Metatron will also manifest his liminal
nature through his peculiar human-celestial anthropology, by serving as a sign
of transition from an earthly creature to a heavenly citizen.

The Angel of the Lord traditions continued to exercise their formative influ-
ence on various extra-biblical accounts. In order to illustrate this influence and
see how these conceptual currents helped to reshape the theophanic settings
of these texts, we should now draw our attention to one such appropriation
found in a Jewish pseudepigraphon known as Joseph and Aseneth. In this text,
Aseneth’s initiation and subsequent metamorphosis are peppered with Angel of
the Lord motifs.58 Thus, for example, the theme of the supernatural nourish-
ment of the Israelites with heavenly manna in the wilderness for forty years re-
ceives a new life in this text, being envisioned as a celestial food given to the seer
by the Angel of the divine Name. In the pseudepigraphical account, Aseneth un-
dergoes a conversion which transforms her from an idolater to one who will feed
on the heavenly bread of life in the form of a mystical honeycomb. The scene of
Aseneth’s nourishment brings together several motifs associated with the Angel
of the Lord in biblical accounts, which will illuminate our analysis of Yahoel’s
character. We should, therefore, look more closely at these developments.

Aseneth’s transformation, permeated with distinctive features of the aural
ideology, comes to the fore in chapters 14–18 of the pseudepigraphon, which
depict her encounter with an angelic visitor, portrayed in the text as Joseph’s
heavenly double. Joseph and Aseneth 14:2–10 presents the following depiction
of Aseneth’s heavenly guest:

And Aseneth kept looking, and behold, close to the morning star, the heaven was torn apart
and great and unutterable light appeared. And Aseneth saw (it) and fell on (her) face on the
ashes. And a man came to her from heaven and stood by Aseneth’s head. And he called her
and said, “Aseneth, Aseneth.” And she said, “Who is he that calls me, because the door of
my chamber is closed, and the tower is high, and how then did he come into my chamber?”
And the man called her a second time and said, “Aseneth, Aseneth.” And she said, “Behold,

the Jebusites. Go up to a land flowing with milk and honey; but I will not go up among you, or I
would consume you on the way, for you are a stiff-necked people.”

58 The pseudepigraphon is an expansion of the story of Joseph and Aseneth’s marriage, an event
which is only briefly mentioned in Gen 41:45: “Pharaoh gave Joseph the name Zaphenath-paneah;
and he gave him Aseneth, daughter of Potiphera, priest of On, as his wife.”



The Angel of the Lord as the Mediator of the Name 23

(here) I (am), Lord. Who are you, tell me.” And the man said, “I am the chief of the house of
the Lord and commander of the whole host of the Most High. Rise and stand on your feet,
and I will tell you what I have to say.” And Aseneth raised her head and saw, and behold,
(there was) a man in every respect similar to Joseph, by the robe and the crown and the
royal staff, except that his face was like lightning, and his eyes like sunshine, and the hairs
of his head like a flame of fire of a burning torch, and hands and feet like iron shining forth
from a fire, and sparks shot forth from his hands and feet.59

Analyzing the features of Aseneth’s heavenly visitor, Ross Kraemer argues that
“it is particularly in the longer text that the angelic figure is more closely aligned
with the figure developed in other sources as the Name-Bearing Angel – the vir-
tual double of God.”60 Here, as in later in Yahoel and Metatron traditions, some
distinctive theophanic attributes of the deity, which are prominent in the ocu-
larcentric trend, are now transferred to the angelic personification of the Name.

The interaction between the mediator of the Name and Aseneth recalls espe-
cially the developments found in the Apocalypse of Abraham. Like Abraham in
the Slavonic apocalypse, the protagonist of the story, an Egyptian maiden, fasts,
and is then nourished by an angelic being.61

The celestial initiation stories of Abraham and Aseneth are indeed strikingly
similar. As in the Apocalypse of Abraham, in Joseph and Aseneth one can find
a paradoxical mixture of visual and aural imagery in its portrayal of angelic
food.62 This mixture is especially evident in the depiction of the chief angelic
characters of each narrative, namely, the celestial agents responsible for the ini-
tiations of the respective seers. The “aural” characteristics of Yahoel, the central
symbol of the audial ideology of the Apocalypse of Abraham, will be explored
later in our study. For now it suffices to mention that in the Slavonic apocalypse,
Yahoel nourishes his protégé, Abraham, aurally; that is, by the word coming
from his mouth.

Similarly, Joseph and Aseneth depicts the human seer as being fed by the ce-
lestial visitor, who is “probably closely associated, if not to be identified, with

59 C. Burchard, “Joseph and Aseneth,” The Old Testament Pseudepigrapha (2 vols.; ed. J. H.
Charlesworth; New York: Doubleday, 1983–1985) 2.224–225.

60 R. Kraemer, When Aseneth Met Joseph: A Late Antique Tale of the Biblical Patriarch and His
Egyptian Wife, Reconsidered (New York: Oxford University Press, 1998) 127.

61 Jos. Asen. 10:2: “[S]he ate no bread and drank no water.” Burchard, “Joseph and Aseneth,”
2.215; Jos. Asen. 10:17: “And this way Aseneth did for seven days and she ate no bread and drank no
water in those seven days of her humiliation.” Burchard, “Joseph and Aseneth,” 2.217. Cf. also Jos.
Asen. 13:9; 18:3.

62 Scholars have noted that Aseneth’s hospitality to the visiting angel is reminiscent of Abraham’s
hospitality in Genesis. As Andrea Lieber states, “Aseneth offers to place a meal before the anthro-
pos, in keeping with biblical traditions of hospitality associated with both Abraham in the Genesis
narrative and Gideon in the book of Judges.” A. Lieber, “I Set a Table before You: The Jewish Escha-
tological Character of Aseneth’s Conversion Meal,” JSP 14 (2004) 63–77 at 68.
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the Name-Bearing Angel.”63 Yet, while both angelic entities might be associated
with the auricular Shem theology, the corporeal thrust of the visual paradigm is
not entirely absent in both accounts, since both angelic “feeders” are portrayed
as the anthropomorphic embodiments of the divine Name. Here one might en-
counter a peculiar polemical tendency of the aural apocalyptic paradigm, which
will exercise influence on both Yahoel and Metatron lore, namely, the stripping
of the “visual” anthropomorphic features from the deity and their transference
to the mediator of the divine Name.

The auricular aspect of both accounts is also indicated by the fact that super-
natural nourishment comes from the mouths of the angels. In the Apocalypse of
Abraham, the patriarch receives his unconventional provision from the mouth
of Yahoel, when the speech of the great angel serves as Abraham’s drink. The
aural aspect of nourishment is also present in Joseph and Aseneth, specifically,
through Aseneth’s repeated affirmations that the provenance of the honeycomb
is from the mouth of the celestial being.64 Jos. Asen. 16:8–10, for instance, reads:

And the comb was big and white as snow and full of honey. And that honey was like dew
from heaven and its exhalation like breath of life. And Aseneth wondered and said in her-
self, Did then this comb come out of the man’s mouth, because its exhalation is like the
breath of this man’s mouth?65

Also, Jos. Asen. 16:11 provides a similar affirmation of the aural source of the
angelic food; it reads:

And Aseneth was afraid and said, “Lord, I did not have a honeycomb in my storeroom at
any time, but you spoke and it came into being. Surely this came out of your mouth, because
its exhalation is like the breath of your mouth.”66

Other scholars suggest that the provenance of the angelic food in Joseph and
Aseneth, coming from the mouth of the celestial being, has roots in the biblical
manna traditions. Andrea Lieber notes that:

. . . the association of the honeycomb with manna is explicit: it was like dew from heaven,
white like snow, containing the breath of life. Indeed the honeycomb, like manna, is identi-

63 Kraemer, When Aseneth Met Joseph, 123. See also E. M. Humphrey, Joseph and Aseneth (GAP,
8; Sheffield: Sheffield Academic Press, 2000) 69. The angel’s reluctance to reveal his name to Aseneth
might also point to his role as the angel of the Tetragrammaton.

64 Concerning this motif, Anathea Portier-Young offers the following suggestion: “[O]bserving
that its breath is also like the breath of the mouth of her visitor, Aseneth infers that the honeycomb
has emanated from his mouth, having come into being by his speech (16.9). The angel confirms her
suspicion, smiling at her understanding; she now demonstrates knowledge of heavenly mysteries
(16.12).” A. E. Portier-Young, “Sweet Mercy Metropolis: Interpreting Aseneth’s Honeycomb,” JSP
14 (2005) 133–157 at 139.

65 Burchard, “Joseph and Aseneth,” 2.228.
66 Burchard, “Joseph and Aseneth,” 2.228.
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fied with the ‘word’ of the angel – the anthropos spoke and the comb came from his angelic
mouth.67

Already in the Book of Deuteronomy, the manna tradition has been refor-
mulated in terms of the aural paradigm, wherein the symbolism of heavenly
nourishment is juxtaposed with the imagery of the word coming from the de-
ity’s mouth. Thus, in Deuteronomy 8:3, we find the following tradition:

He humbled you by letting you hunger, then by feeding you with manna, with which nei-
ther you nor your ancestors were acquainted, in order to make you understand that one
does not live by bread alone, but by every word that comes from the mouth of the Lord.68

Given that the Book of Deuteronomy first initiated polemics against the visual
anthropomorphic paradigm present in Ezekiel and the Priestly source, the fact
that such a striking aural reformulation comes from this biblical text is not co-
incidental.

It appears that the peculiar transformations of the Egyptian maiden and the
Jewish patriarch found in Joseph and Aseneth and the Apocalypse of Abraham,
respectively, are profoundly affected by the otic Shem ideologies. In fact, one
could say that the very natures of both visionaries are literally reconstituted by
their ingestion of the divine Name. It is not coincidental, moreover, that the
transformation is executed aurally, that is to say, from the mouth of the angel
of the Name to the mouth of an earthly creature. In the Apocalypse of Abraham,
the patriarch drinks the words coming forth from the mouth of Yahoel and is
fed by the sight of this hypostatic representation of the divine Name. In Joseph
and Aseneth, the heavenly Anthropos, who bears some characteristics of the
Angel of the Name, puts the angelic food that originated from his mouth into
the mouth of the female seer.

Moses as the Mediator of the Name

Another important cluster of divine Name traditions arises in Moses’ cycle.
These conceptual currents have very early biblical roots, and they continue to
exercise their impact even in later rabbinic accounts, which strive to explain the
mighty deed of the Israelite prophet by his use of the Tetragrammaton. Some
features of the Mosaic onomatological blueprint exercised their influence both
on Yahoel and Metatron lore. As we will witness later in our study, the stories of
both mediators include peculiar references to the ordeals of the son of Amram.

67 Lieber, “I Set a Table before You,” 68.
68 See also: Matt 3:4: “And the tempter came and said to him, ‘If you are the Son of God, com-

mand these stones to become loaves of bread.’ But he answered, ‘It is written, Man shall not live by
bread alone, but by every word that proceeds from the mouth of God.’”
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In view of their significance for this investigation, the Mosaic traditions must
be scrutinized more closely.

Moses as an Operator of the Divine Name

Later rabbinic accounts often depict Moses as a distinguished operator of the
Tetragrammaton, who is able to part the Red Sea or destroy Israel’s enemies
with the help of the divine Name. It is possible that these traditions convey not
merely later rabbinic fantasies but instead have their early conceptual roots in
certain Second Temple Jewish and Greco-Roman materials.69 Thus, Gedialiahu
Stroumsa points to a fragment of Artapanus’s Greek romance devoted to bibli-
cal figures, which was probably written in the late third or early second century
B. C. E. Fragment 3, preserved in Eusebius’ Praeparatio Evangelica, relates the
following encounter between Moses and the Pharaoh:

Startled at what happened, the king ordered Moses to declare the name of the god who had
sent him. He did this scoffingly. Moses bent over and spoke into the king’s ear, but when
the king heard it, he fell over speechless. But Moses picked him up and he came back to life
again.70

Reflecting on this sudden fainting of the Egyptian monarch, Stroumsa suggests
that “this passage reflects the magical power of the divine Name, and of he who
utters it. Moses . . . is such a powerful magician because he knows the Name.”71

Scholars also argue that a passage from Josephus’ Jewish Antiquities 2.275–
276 might attest to a similar tradition concerning the magical power of the di-
vine Name.72 There, one finds the following deliberation:

Moses, unable to doubt the promises of the deity, after having seen and heard such con-
firmation of them, prayed and entreated that he might be vouchsafed this power in Egypt;
he also besought Him not to deny him the knowledge of His name, but, since he had been

69 Reflecting on the boundaries between Greco-Roman and Jewish materials of that period, John
Gager notices that “the distinction between ‘Jewish’ and ‘pagan’ in many cases presents a false alter-
native. The magical papyri and amulets reveal such a complex interpenetration of different religious
vocabularies and ideas, that traditional distinctions break down under the overwhelming weight of
syncretism.” J. G. Gager, Moses in Greco-Roman Paganism (SBLMS, 16; Nashville: Abingdon, 1972)
136.

70 C. R. Holladay, Fragments from Hellenistic Jewish Authors (4 vols; SBLTT, 20; Pseudepigrapha
Series, 10; Atlanta: Scholars Press, 1983) 1.219; J. J. Collins, “Artapanus,” in: The Old Testament
Pseudepigrapha (ed. J. H. Charlesworth; Garden City, NY: Doubleday, 1983–1985) 2.889–903 at 901.

71 G. Stroumsa, “A Nameless God: Judaeo-Christian and Gnostic ‘Theologies of the Name,’” in:
The Image of the Judaeo-Christians in Ancient Jewish and Christian Literature (eds. P. J. Tomson and
D. Lambers-Petry; Tübingen: Mohr Siebeck, 2003) 233.

72 Ephraim Urbach remarks, that “although Josephus does not cite the whole story of Artapanus,
yet he also says ‘Then God revealed to him (= Moses) His name, which ere then had not come to
men’s ears, and of which I am forbidden to speak.’” E. E. Urbach, The Sages. Their Concepts and
Beliefs (2 vols.; Jerusalem: Magnes Press, 1975) 1.125.
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granted speech with Him and vision of Him, further to tell him how He should be ad-
dressed, so that, when sacrificing, he might invoke Him by name to be present at the sacred
rites. Then God revealed to him His name, which ere then had not come to men’s ears, and
of which I am forbidden to speak. Moreover, Moses found those miracles at his service not
on that occasion only but at all times whensoever there was need of them; from all which
tokens he came to trust more firmly in the oracle from the fire, to believe that God would
be his gracious protector, and to hope to be able to deliver his people and to bring disaster
upon the Egyptians.73

John Gager argues that, in this passage, “the relationship between the revelation
of the divine Name and the performance of miracles . . . is patently clear.”74

The tradition of Moses’ use of the divine Name for magical purposes has a
long afterlife in later Jewish lore and will appear in various midrashic composi-
tions.75 Thus, some rabbinic sources postulate that the son of Amram was able
to kill an Egyptian by uttering the divine Name.76 Avot de-Rabbi Nathan A:20
recounts the following tradition:

Another interpretation of the statement, my mother’s sons were angry against me: this
refers to Moses, who killed the Egyptian. For it is said. And it came to pass in those days,
when Moses had grown up, that he went out to his brethren and looked on their burdens.
And he looked this way and that, and when he saw that there was no man, he killed the
Egyptian and hid him in the sand (Exod 2:11). Why does Scripture say, there was no man?
It teaches that Moses called into session sanhedrin-courts made up of ministering angels,
and he said to them, “Shall I kill this man?” They said to him, “Kill him.” Did he kill him
with a sword? Was it not merely by a spoken word that he killed him? For it is said. Do you
speak to kill me, as you killed the Egyptian (Exod 2:14). This teaches that he killed him by
invoking the divine name.77

Here the life of a human being is taken by the invocation of the divine Name. A
similar legend is attested in Lev. Rab. 32:4:

When he saw that there was no man, he smote the Egyptian. R. Judah, R. Nehemiah, and
our Rabbis differ on the interpretation of this. R. Judah says: He saw that there was none
to stand up and display zeal in the name of the Holy One, blessed be He, so he slew him

73 Josephus (10 vols.; LCL; trs. H. S. J. Thackeray and R. Markus; Cambridge: Harvard University
Press, 1926–65) 4.285.

74 Gager, Moses in Greco-Roman Paganism, 144. Gager notices a similar development in magical
papyri. See Gager, Moses in Greco-Roman Paganism, 140–145.

75 On the magical uses of the divine Name, see also L. Blau, Das altjüdische Zauberwesen (Strass-
burg: Trübner, 1898; 2nd ed.; Berlin: Lamm, 1914) 117–46; J. Trachtenberg, Jewish Magic and
Superstition. A Study in Folk Religion (New York: Behrman, 1939) 90–97; Urbach, The Sages. Their
Concepts and Beliefs, 1.124–34; A. Fodor, “The Rod of Moses in Arabic Magic,” Acta Orientalia 32
(1978) 1–21.

76 On this tradition, see H.-J. Becker, “The Magic of the Name and Palestinian Rabbinic Litera-
ture,” in: The Talmud Yerushalmi and Graeco-Roman Culture III (ed. P. Schäfer; TSAJ, 93; Tübingen:
Mohr Siebeck, 2002) 3.393ff.

77 J. Neusner, The Fathers According to Rabbi Nathan (Atlanta: Scholars Press, 1986) 135.
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himself. R. Nehemiah says: He saw that there was none to stand up and utter the Ineffable
Name against him, so he slew him.78

In later rabbinic lore, Moses also performs several miracles with his staff en-
graved with the divine Name.79 A prominent instance of such usage is the
miracle of the parting the Red Sea, a story which first appears in Exodus 14.
Although Exod 14:21 states that Moses merely stretched out his hand over the
sea,80 later rabbinic rewritings attempt to enhance the story by postulating that
it was his rod engraved with the divine Name that caused the sea to be driven
back. So, in Targum Pseudo-Jonathan on Exod 14:21, the following tradition is
found:

And Moses inclined his hand over the sea, holding the great and glorious rod that had been
created in the beginning, and on which the great and glorious Name was clearly inscribed,
as well as the ten signs with which he had smitten the Egyptians, the three fathers of the
world, the six matriarchs, and the twelve tribes of Jacob. And immediately the Lord drove
back the sea with a strong east wind all the night, and he turned the sea into dry land. And
the waters were split into twelve divisions, corresponding to the twelve tribes of Jacob.81

78 Midrash Rabbah (eds. H. Freedman and M. Simon; 10 vols; London: Soncino, 1961) 4.412.
See also Exod. Rab. 1:29: “And he smote the Egyptian. With what did he slay him? R. Abuya said:
With the fist; and others say that he took a clay shovel and cracked his skull. The Rabbis say that
he pronounced God’s name against him and thus slew him, for it is said: Sayest thou to kill me?”
Freedman and Simon, Midrash Rabbah, 3.37.

79 The tradition regarding Moses’ rod engraved with the Name has a very prominent place in
Targum Pseudo-Jonathan. Thus, for example, Targum Pseudo-Jonathan on Exod 2:21 reads: “When
Reuel learned that Moses fled from Pharaoh, he threw him into a pit. But Zipporah, his son’s daugh-
ter, provided for him in secret for ten years. At the end of ten years he took him out of the pit. Moses
then went into Reuel’s garden, and he gave thanks and prayed before the Lord who had performed
miracles and mighty deeds for him. He noticed the rod that had been created at twilight, on which
was clearly engraved the great and glorious Name with which he was to work wonders in Egypt,
and with which he was to divide the Sea of Reeds, and bring water from the rock. It was fixed
in the middle of the garden. And immediately he stretched forth his hand and took it.” Targum
Pseudo-Jonathan: Exodus (eds. K. Cathcart, M. Maher, and M. McNamara; ArBib, 2; Collegeville,
MN: Liturgical Press, 1994) 166; Targum Pseudo-Jonathan on Exod 4:20 reads: “So Moses took his
wife and his sons, mounted them on the ass, and went back to the land of Egypt. And Moses took in
his hand the rod which he had taken from the garden of his father-in-law. It was of sapphire from
the throne of glory; its weight was forty seahs, and the great and glorious name was clearly engraved
on it, and with it miracles were performed from before the Lord.” Cathcart, Maher, and McNamara,
Targum Pseudo-Jonathan: Exodus, 172. On the targumic and midrashic traditions concerning the
divine Name engraved on Moses’ staff, see M. Maher, “Targum Pseudo-Jonathan of Exodus 2.21,”
in: Targumic and Cognate Studies: Essays in Honour of Martin MacNamara (eds. KJ. Cathcart and
M. Maher; JSOTSS, 230; Sheffield: Sheffield Academic Press, 1996) 93–95.

80 Exod 14:21: “Then Moses stretched out his hand over the sea. The Lord drove the sea back by
a strong east wind all night, and turned the sea into dry land; and the waters were divided.”

81 Cathcart, Maher, and McNamara, Targum Pseudo-Jonathan: Exodus, 201. Deut. Rab. 3:8 at-
tests to a similar tradition: “And when Israel came out of Egypt He wrought miracles for them only
through water. Whence this? For it is said, The sea saw it, and fled (Ps 114:3). What did it see? R.
Nehorai said: It saw the Tetragrammaton engraved upon [Moses’] staff and it parted. R. Nehemiah
said: It saw, if one may say so, God’s hand, and it parted, as it is said, The waters saw Thee, they were
in pain (ib. 77:17).” See also Midrash on Psalms 114:9: “Another explanation of ‘the sea saw.’ It saw
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Another example of Moses’ use of the power of the divine Name is found in
Deuteronomy Rabbah, where the prophet fights the antagonistic spiritual power
with his rod decorated with the Tetragrammaton,82 causing Sammael to flee.
Deut. Rab. 11:10 reads:

God commanded Sammael, “Go, and bring Moses’ soul.” Straightway he drew his sword
from the sheath and placed himself at the side of Moses. Immediately Moses became wroth,
and taking hold of the staff on which was engraved the Ineffable Name he fell upon Sam-
mael with all his strength until he fled from before him, and he pursued him with the
Ineffable Name and removed the beam of glory [halo] from between his eyes and blinded
him. Thus much did Moses achieve.83

In Targum Pseudo-Jonathan on Exod 15:23–25 Moses sweetens the water of
Marah with the divine Name:

They came to Marah, but they could not drink the water of Marah, because it was bitter.
That is why it was named Marah. And the people murmured against Moses, saying, “What
shall we drink?” So he prayed before the Lord, and the Lord showed him a bitter oleander
tree. He wrote the great and glorious Name on it and threw (it) into the water, and the water
became sweet.84

In Mekhilta de-Rabbi Ishmael, another curious episode occurs when Moses re-
covers Joseph’s coffin with the help of the divine Name. Mekhilta de-Rabbi
Ishmael, Beshalah 1 on Exod 13:18 reads:

But how did Moses know where Joseph was buried? It is told that Serah, the daughter of
Asher, survived from that generation and she showed Moses the grave of Joseph. She said
to him: The Egyptians put him into a metal coffin which they sunk in the Nile. So Moses
went and stood by the Nile. He took a table of gold on which he engraved the Tetragramma-
ton, and throwing it into the Nile, he cried out and said: “Joseph son of Jacob! The oath to
redeem his children, which God swore to our father Abraham, has reached its fulfillment.

the Ineffable Name engraved on the rod [of Moses], and it fled, as is said, And lift thou up the rod,
and stretch out thy hand over the sea, and divide it (Exod 14:16).” W. G. Braude, The Midrash on
Psalms (2 vols; New Haven: Yale University Press, 1959) 2.221.

82 It is intriguing that in the Zohar Moses’ rod is associated with Metatron. Thus, Zohar I.27a
reads: “Similarly of Moses it is written, ‘And the staff of God was in his hand.’ This rod is Metatron,
from one side of whom comes life and from the other death.” H. Sperling and M. Simon, The Zohar
(5 vols.; London and New York: Soncino, 1933) 1.104.

83 Freedman and Simon, Midrash Rabbah, 7.186. See also Targum Pseudo-Jonathan to Deut 9:19:
“At that very time five angels were sent forth from before the Lord, destroyers to destroy Israel:
Anger, Wrath, Ire, Destruction, and Rage. When Moses, the lord of Israel, heard he went and re-
called the great and glorious Name.” Targum Pseudo-Jonathan: Deuteronomy (ed. E. Clarke; ArBib,
5B; Collegeville, MN: Liturgical Press, 1998) 32.

84 Cathcart, Maher, and McNamara, Targum Pseudo-Jonathan: Exodus, 206.
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If you come up, well and good. But if not, we shall be guiltless of your oath.” Immediately
Joseph’s coffin came to the surface, and Moses took it.85

All of these instances of mighty acts performed through the power of the divine
Name are important for our study, since they demonstrate the Name’s repeated
ability to “unlock” the works of creation and interfere with established processes
in the created order. These demiurgic potencies of the Tetragrammaton will
become a locus of intense and elaborate speculation in Yahoel and Metatron
traditions.

Moses’ Investiture with the Divine Name

Although the story of Moses’ reception of the divine Name was already observed
in the biblical accounts, later Jewish and Samaritan traditions attempt to embel-
lish this portentous event by depicting it, not merely as a reception, but as an
investiture with the Name.86

The theme of the prophet’s clothing with the divine Name was most exten-
sively elaborated in the Samaritan materials, including the compilation known
to us as Memar Marqah.87 From the very first chapter of this document, one
learns that the deity himself announced to the great prophet that he will be
“vested” with the divine Name.88 Several other passages of Memar Marqah af-
firm this striking clothing metaphor.89

85 Mekhilta de-Rabbi Ishmael: A Critical Edition on the Basis of the Manuscripts and Early Edi-
tions with an English Translation, Introduction and Notes (2 vols; ed. J. Z. Lauterbach; Philadelphia:
The Jewish Publication Society, 2004) 1.120.

86 On this tradition see Fossum, The Name of God, 87–94; Gieschen, Angelomorphic Christology,
77–78. It appears that in the Samaritan tradition, Moses himself might become the divine Name.
Thus, Memar Marqah IV.1 unveils this mysterious identification: “Where is there a prophet like
Moses and who can compare with Moses, whose name was made the name of his Lord?” Reflect-
ing on this passage, Macdonald observes that “the name משה is held to be the same in essence as
”.שמה J. Macdonald, Memar Marqah. The Teaching of Marqah (2 vols; BZAW, 84; Berlin: Walter de
Gruyter, 1963) 2.137. On this see also Fossum, The Name of God, 88. See also the Samaritan Targum
to Exod 23:20–21.

87 The motif of the investiture with the divine Name is present also in the Samaritan Liturgy
(Defter), liturgical materials in which praise is given to the great prophet who clad himself in the
Name of the deity. For these materials, see A. E. Cowley, The Samaritan Liturgy (2 vols; Oxford:
Clarendon Press, 1908).

88 Memar Marqah I.1 reads: “He said Moses, Moses, revealing to him that he would be vested
with prophethood and the divine Name.” Macdonald, Memar Marqah. 2.4.

89 Memar Marqah I.9 iterates a similar tradition: “I have vested you with my Name.” Macdon-
ald, Memar Marqah. 2.32.; Memar Marqah II.12 reads: “Exalted is the great prophet Moses whom
his Lord vested with His Name. . . . The Four Names led him to waters of life, in order that he might
be exalted and honoured in every place: the name with which God vested him, the name which
God revealed to him, the name by which God glorified him, the name by which God magnified
him. . . . The first name, with which Genesis opens, was that which he was vested with and by which
he was made strong.” Macdonald, Memar Marqah. 2.80–81; Memar Marqah IV.7: “O Thou who
hast crowned me with Thy light and magnified me with wonders and honoured me with Thy glory
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It is significant that investiture with the Tetragrammaton in the Samaritan
materials, similar to Yahoel and Metatron lore, entails a ritual of coronation
with the divine Name.90 Thus, Memar Marqah I:9 recounts the following ac-
tions of the deity:

On the first day I created heaven and earth; on the second day I spread out the firmament
on high; on the third day I prepared a dish and gathered into it all kinds of good things; on
the fourth day I established signs, fixing times, completing my greatness; on the fifth day
I revealed many marvels from the waters; on the sixth day I caused to come up out of the
ground various living creatures; on the seventh day I perfected holiness. I rested in it in my
own glory. I made it my special portion. I was glorious in it. I established your name then
also – my name and yours therein as one, for I established it and you are crowned with it.91

From this passage we learn that Moses’ coronation, like the later coronation
of Metatron, is surrounded with peculiar creational imagery, in which the let-
ters on both headdresses are depicted as demiurgic tools by means of which
heaven and earth came into existence. In 3 Enoch 13 the deity will write with his
finger, “as with a pen of flame,” upon Metatron’s crown, “the letters by which
heaven and earth were created.” Such crowning with demiurgic instruments,
represented by the letters of the divine Name, gives their recipients not only
the ability to understand the utmost mysteries of creation but also the power to
control the entire creation.92

It is possible that the motif of the investiture with the divine Name is present
in another Mosaic account – the Exagoge of Ezekiel the Tragedian.93 There,
Moses again receives the mysterious crown. Immediately after its reception, he

and hid me in Thy palm and brought me into the Sanctuary of the Unseen and vested me with Thy
name, by which Thou didst create the world, and revealed to me Thy great name and taught me Thy
secrets. . . .” Macdonald, Memar Marqah. 2.158.

90 On coronation with the divine Name in later Jewish mysticism, see A. Green, Keter: The
Crown of God in Early Jewish Mysticism (Princeton: Princeton University Press, 1997) 42ff.

91 Macdonald, Memar Marqah, 2.31.
92 Reflecting on the demiurgic significance of Metatron’s crown, Joseph Dan observes that

“Metatron’s crown, as that of God, is not only a source of light for the worlds, but represents the
principal power of the one who carries it: creation. The highest stage pictured here states that God
Himself engraved on Metatron’s crown the letters with which the heavens and the earth and all their
hosts were created. It thus follows that one who actually sees Metatron cannot but believe that he is
standing before the one who carried out the actions with these letters, i. e., that the power inherent
in them was utilized in the actual act of creation. . . . Due to this crown, Metatron tells R. Ishmael,
all the upper forces submit to and are subject to him. When they see this crown, ‘all fall upon their
faces . . . and are unable to look at me because of the glory and radiance and beauty . . . upon my
head,’ i. e., the appearance of Metatron among the heavenly hosts is like that of God Himself, with
all falling upon their faces before him and unable to look at him because of this crown and the let-
ters of creation engraved on it, letters in which are contained the divine power with whose force the
world was created.” J. Dan, The Ancient Jewish Mysticism (Tel-Aviv: MOD Books, 1993) 118.

93 Exagoge 67–90 reads: “Moses: I had a vision of a great throne on the top of Mount Sinai and
it reached till the folds of heaven. A noble man was sitting on it, with a crown and a large scepter
in his left hand. He beckoned to me with his right hand, so I approached and stood before the
throne. He gave me the scepter and instructed me to sit on the great throne. Then he gave me a
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is suddenly able to permeate the secrets of creation and to control the created
order. Exagoge 75–80 relates the following: “Then he gave me a royal crown and
got up from the throne. I beheld the whole earth all around and saw beneath
the earth and above the heavens. A multitude of stars fell before my knees and I
counted them all.”94 Here, crowned, Moses suddenly has immediate access to all
created realms, “beneath the earth and above the heaven,” and the stars are now
kneeling before a newly initiated demiurgic agent. Although the divine Name
is not mentioned in this Mosaic narrative, it is possible that, in view of other
peculiar features, the seer’s transformation coincides here with this endowment
with the divine Name.

High Priest as the Mediator of the Name

We have already observed in this study that the Jewish cult became one of the
most important avenues for perpetuating the divine Name traditions. Robert
Hayward argues that the use of the divine Name in the cultus “was absolutely
necessary, for it would have been impossible to render homage and offer sacri-
fice to a God whose Name was unknown, since the character of the deity would
then per se be an unknown quantity.”95 Moreover, scholars often interpret the
rise of the aural Deuteronomic ideology in light of certain profound changes
in Jewish cultic life, which led to a new understanding of the divine presence
in the Temple. In this respect, it is not coincidental that the profile of the chief

royal crown and got up from the throne. I beheld the whole earth all around and saw beneath the
earth and above the heavens. A multitude of stars fell before my knees and I counted them all. They
paraded past me like a battalion of men. Then I awoke from my sleep in fear. Raguel: My friend,
this is a good sign from God. May I live to see the day when these things are fulfilled. You will es-
tablish a great throne, become a judge and leader of men. As for your vision of the whole earth, the
world below and that above the heavens – this signifies that you will see what is, what has been and
what shall be.” H. Jacobson, The Exagoge of Ezekiel (Cambridge: Cambridge University Press, 1983)
54–55. Scholars argue that, given its quotation by Alexander Polyhistor (ca. 80–40 B. C. E.), this
Mosaic account can be taken as a witness to traditions of the second century B. C. E. On the Exa-
goge of Ezekiel the Tragedian, see J. Heath, “Homer or Moses? A Hellenistic Perspective on Moses’
throne Vision in Ezekiel Tragicus,” JJS 58 (2007) 1–18; C. R. Holladay, “The Portrait of Moses in
Ezekiel the Tragedian,” SBLSP 10 (1976) 447–452; idem, Fragments from Hellenistic Jewish Authors
(3 vols.; SBLTT, 30; Pseudepigrapha Series, 12; Atlanta: Scholars, 1989) 2.439–449; P. W. van der
Horst, “Moses’ throne Vision in Ezekiel the Dramatist,” JJS 34 (1983) 21–29; idem, “Some Notes on
the Exagoge of Ezekiel,” Mnemosyne 37 (1984) 364–365; H. Jacobson, “Mysticism and Apocalyptic
in Ezekiel’s Exagoge,” ICS 6 (1981) 273–293; idem, The Exagoge of Ezekiel (Cambridge: Cambridge
University Press, 1983); K. Kuiper, “De Ezechiele poeta Iudaeo,” Mnemosyne 28 (1900) 237–280;
idem, “Le poète juif Ezéchiel,” REJ 46 (1903) 48–73, 161–177; P. Lanfranchi, L’Exagoge d’Ezéchiel le
Tragique: Introduction, texte, traduction et commentaire (SVTP, 21; Leiden: Brill, 2006).

94 Jacobson, The Exagoge of Ezekiel, 54.
95 R. Hayward, Divine Name and Presence: The Memra (Totowa, NJ: Allanheld, Osmun, 1981)

99.
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sacerdotal servant, the high priest, becomes surrounded with symbolism of the
divine Name.

The high priest’s association with the divine Name is important for this in-
vestigation, since both Yahoel’s and Metatron’s affiliations with the divine Name
unfold in distinctive sacerdotal contexts. Moreover, both of them are envisioned
as celestial high priests performing peculiar rites of the Yom Kippur ordinance.
The choice of the Yom Kippur setting, of course, is not happenstance, since the
high priest’s encounter with the divine Name was especially potent and multi-
faceted on the Day of Atonement. On that great day the high priest wore cultic
apparel decorated with the Name. He then closely interacted with certain sac-
rifices that were sealed with the Tetragrammaton. Finally, on Yom Kippur the
high priest performed rituals that involved uttering the divine Name multiple
times. All these important onomatological actions eventually find their apoc-
alyptic and mystical afterlives in the stories of Yahoel and Metatron. These
sacerdotal traditions deserve to be explored more closely.

The High Priest’s Clothing with the Name

Both biblical and extra-biblical materials often make reference to the high
priest’s front-plate ( ,(ציץ which he wore on his turban.96 Made of gold and in-
scribed with the divine Name,97 the plate is said to have shone like a rainbow.98

96 Exod 39:30–31: “They made the rosette of the holy diadem of pure gold, and wrote on it an
inscription, like the engraving of a signet, ‘Holy to the Lord.’ They tied to it a blue cord, to fasten it
on the turban above. . . .”

97 Thus, while describing the headgear of the high priest in his De vita Mosis 2.114, Philo con-
veys the following tradition: “A piece of gold plate, too, was wrought into the form of a crown with
four incisions, showing a name which only those whose ears and tongues are purified may hear
or speak in the holy place, and no other person, nor in any other place at all. That name has four
letters so says that master learned in divine verities, who, it may be, gives them as symbols of the
first numbers, one, two, three and four; since the geometrical categories under which all things fall,
point, line, superficies, solid, are all embraced in four. So, too, with the best harmonies in music,
the fourth, fifth, octave and double octave intervals, where the ratios are respectively four to three,
three to two, two to one and four to one. Four, too, has countless other virtues, most of which I have
set forth in detail in my treatise on numbers. Under the crown, to prevent the plate touching the
head, was a headband. A turban also was provided, for the turban is regularly worn by eastern mon-
archs instead of a diadem.” Philo (10 vols.; LCL; trs. F. H. Colson and G. H. Whitaker; Cambridge,
Massachusetts: Harvard University Press, 1929–1964) 6.502–505. Another passage from Mos. 2.132
also offers the description of the Tetragrammaton: “Above the turban is the golden plate on which
the graven shapes of four letters, indicating, as we are told, the name of the Self-Existent, are im-
pressed, meaning that it is impossible for anything that is to subsist without invocation of Him; for
it is His goodness and gracious power which join and compact all things.” Colson and Whitaker,
Philo, 6.512–513. Josephus in his Jewish War 5.235 also tells about the letters of the divine Name on
the linen tiara of the high priest: “His head was covered by a tiara of fine linen, wreathed with blue,
encircling which was another crown, of gold, whereon were embossed the sacred letters, to wit, four
vowels.” Thackeray and Markus, Josephus, 3.272–273.

98 According to some Jewish materials, before the idolatry of the golden calf, all Israelites were
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As a consequence of this association, Jewish accounts often describe heavenly
and earthly priestly figures with the imagery of a rainbow in a cloud. This tra-
dition of “the rainbow in the cloud” is known from several texts, including the
description of the high priest Simeon in the Wisdom of Jesus ben Sira 50:7:

Greatest of his brothers and the beauty of his people was Simeon the son of Johanan the
priest . . . how honorable was he as he gazed forth from the tent, and when he went forth
from the house of the curtain; like a star of light from among clouds, and like the full moon
in the days of festival; and like the sun shining resplendently on the king’s Temple, and like
the rainbow which appears in the cloud. . . .99

It is important to emphasize that the high priestly front-plate was decorated
with the aural tool by which the deity once created heaven and earth. The por-
trayal of the ציץ given in 3 Enoch underlines the demiurgic functions of the
divine Name. Chapter 14 of Sefer Hekhalot describes the forehead of the heav-
enly priest Metatron as adorned with the letters by which heaven and earth were
created. 3 Enoch 12:1–2 reads:

R. Ishmael said: The angel Metatron, Prince of the Divine Presence, the glory of highest
heaven, said to me: Out of the abundant love and great compassion wherewith the Holy
One, blessed be he, loved and cherished me more than all the denizens of the heights, he
wrote with his finger, as with a pen of flame, upon the crown which was on my head, the
letters by which heaven and earth were created; the letters by which seas and rivers were
created; the letters by which mountains and hills were created; the letters by which stars
and constellations, lightning and wind, thunder and thunderclaps, snow and hail, hurri-
cane and tempest were created; the letters by which all the necessities of the world and all
the orders of creation were created. Each letter flashed time after time like lightnings, time
after time like torches, time after time like flames, time after time like the rising of the sun,
moon, and stars.100

The imagery of the ציץ also appears in the Apocalypse of Abraham, when the an-
gelic high priest Yahoel wears headgear reminiscent of a rainbow in the clouds,
recalling similar descriptions given in Wisdom of Jesus ben Sira 50:7 and rab-
binic literature.

endowed with such headgear. Sean McDonough notices that the wilderness generation, according to
Targum Neofiti and Targum Pseudo-Jonathan, “wore not phylacteries but golden crowns inscribed
with ‘the great and glorious name’ (though they were stripped of them after the incident of the
golden calf (Exod 32:25ff.; cf. Exod 33:6).” S. M. McDonough, YHWH at Patmos: Rev. 1:4 in Its
Hellenistic and Early Jewish Setting (WUNT, 2.107; Tübingen: Mohr Siebeck, 1999) 124.

99 C. N. R. Hayward, The Jewish Temple: A Non-Biblical Sourcebook (London: Routledge, 1996)
41–42.

100 P. Alexander, “3 (Hebrew Apocalypse of) Enoch,” in: The Old Testament Pseudepigrapha (2
vols.; ed. J. H. Charlesworth; New York: Doubleday, 1983–1985) 1.223–315 at 265–266.
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The High Priest as Operator of the Name

The divine Name was not only fashioned on the high priest’s forehead. He was
also obliged to utter the Name101 during various ordinances that took place on
Yom Kippur.102 One such ordinance was the selection of the goats, when one
animal was assigned as the goat for YHWH and the other as the scapegoat.
The first important detail is that, in the course of the ritual, the high priest was
closely interacting with an animal bearing the divine Name, later bringing the
blood of the immolated goat into the inner sanctum and purifying the sanctuary
with this blood. Second, during the ritual of the goats’ selection, the high priest
also interacted with sacred paraphernalia inscribed with the divine Name, since
the procedure involved casting two lots, one of which was the lot with the divine
Name.

Mishnah Yoma 4:1 offers the following depiction of the ritual:

He shook the casket and took up the two lots. On one was written “For the Lord,” and on
the other was written “For Azazel.” The prefect was on his right and the chief of his father’s
house on his left. If the lot bearing the Name came up in his right hand the Prefect would
say to him, “My lord High Priest, raise thy right hand”; and if it came up in his left hand
the chief of the father’s house would say to him, “My lord High Priest, raise thy left hand.”
He put them on the two he-goats and said: A sin-offering to the Lord. R. Ishmael says: He
needed not to say “A Sin offering,” but only “To the Lord!” And they answered after him,
“Blessed be the name of the glory of his kingdom for ever and ever!”103

This passage also indicates that, during this ritual of the goats’ selection, the
high priest was uttering the Tetragrammaton, an event confirmed by the con-

101 In relation to this practice of the divine Name being uttered in the Temple, Robert Hayward
observes that in the Temple at Jerusalem “alone in the post-exilic period, was the Ineffable Name
of the God of Israel uttered with its full vowel-sounds, no other Name being substituted for it.”
Hayward, Divine Name and Presence, 99.

102 Originally the divine Name was uttered not only on Yom Kippur, but every day. McDonough
notes that “it is sometimes asserted that the name was only uttered clearly on the Day of Atone-
ment. But this is not at all certain. . . . But in terms of hard evidence from the Mishnah, there seems
to be no reason to exclude the pronunciation of the tetragrammaton from the daily blessing.” Mc-
Donough, YHWH at Patmos, 101. On this see also D. Stökl Ben Ezra, The Impact of Yom Kippur on
Early Christianity: The Day of Atonement from Second Temple Judaism to the Fifth Century (WUNT,
163; Tübingen: Mohr Siebeck, 2003) 136.

103 H. Danby, The Mishnah (Oxford: Oxford University Press, 1992) 166; Cf. also b. Yoma 39a:
“Our Rabbis taught: Throughout the forty years that Simeon the Righteous ministered, the lot [‘For
the Lord’] would always come up in the right hand; from that time on, it would come up now in the
right hand, now in the left. And [during the same time] the crimson-colored strap would become
white. From that time on it would at times become white, at others not.” I. Epstein, The Babylonian
Talmud. Yoma (London: Soncino, 1935–1952) 39a. See also y. Yoma 6:3: “All during Simeon the
Just’s lifetime the lot for Hashem came up in his right hand; after Simeon the Just’s death sometimes
it came up to the right, sometimes to the left.” The Jerusalem Talmud. Tractates Pesahim and Yoma.
Edition, Translation and Commentary (ed. H. W. Guggenheimer; SJ, 74; Berlin: Walter de Gruyter,
2013) 559–560.
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cluding formula of the passage: “Blessed be the name of the glory of his kingdom
for ever and ever!”

Reflecting on the occurrences of this phrase in Mishna Yoma, Sean Mc-
Donough notes that it accompanies the utterance of the Tetragrammaton dur-
ing several Yom Kippur rites. Thus, he notices that in the latter portion of m.
Yoma 3:8, during the prayer of confession given between the porch and the al-
tar, the people respond to the Name’s usage by saying, “Blessed be the name of
the glory of his kingdom for ever and ever!”104 Similarly, when the lots are cast
for the two goats in the aforementioned passage from m. Yoma 4:1, the people
again respond, “Blessed be the Name of the glory of his kingdom for ever and
ever!”105

Another ordinance in which the high priest uttered the Tetragrammaton was
the rite of the transference of the Israelites’ transgressions onto the head of the
scapegoat. From m. Yoma 6:2 we learn the following about this ordinance:

He then came to the scapegoat and laid his two hands upon it and made confession. And
thus used he to say: “O God, thy people, the House of Israel, have committed iniquity,
transgressed, and sinned before thee. O God, forgive, I pray, the iniquities and transgres-
sions and sins which thy people, the House of Israel, have committed and transgressed and
sinned before thee; as it is written in the law of thy servant Moses, For on this day shall
atonement be made for you to cleanse you: from all your sins shall ye be clean before the
Lord.” And when the priests and the people which stood in the Temple Court heard the
Expressed Name come forth from the mouth of the High Priest, they used to kneel and
bow themselves and fall down on their faces and say, “Blessed be the name of the glory of
his kingdom for ever and ever!”106

Here we encounter the already familiar formula, “blessed be the Name of the
glory of his kingdom for ever and ever,” which again points to the use of the
Tetragrammaton. McDonough notices that the response of the priests and the
people in the temple court reaches a crescendo at this point, since on hearing
the Name “they used to kneel and bow themselves and fall down on their faces
and say, ‘Blessed be the name of the glory of his kingdom for ever and ever!’”107

104 m. Yoma 3:8 reads: “He came to his bullock and his bullock was standing between the Porch
and the Altar, its head to the south and its face to the west; and he set both his hands upon it and
made confession. And thus used he to say: ‘O God, I have committed iniquity, transgressed, and
sinned before thee, I and my house. O God, forgive the iniquities and transgressions and sins which
I have committed and transgressed and sinned before thee, I and my house, as it is written in the
Law of thy servant Moses, For on this day shall atonement be made for you to cleanse you; from all
your sins shall ye be clean before the Lord.’ And they answered after him, ‘Blessed be the name of
the glory of his kingdom for ever and ever!’” Danby, The Mishnah, 165.

105 McDonough, YHWH at Patmos, 100.
106 Danby, The Mishnah, 169.
107 McDonough, YHWH at Patmos, 100–101.
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A rabbinic testimony reflected in Targum Pseudo-Jonathan serves as another
proof of the Tetragrammaton’s usage during the transference ritual. From Tar-
gum Pseudo-Jonathan to Lev 16:21 we learn the following:

Aaron shall lay both his hands on the head of the live goat, in this fashion: his right hand
upon his left. He shall confess over it all the iniquities of the children of Israel and all their
rebellions, whatever their sins; he shall put them on the head of the goat with a declared
and explicit oath by the great and glorious Name. . . .108

Here, during the rite of the hand-laying, the high priest is not only obliged to
transfer to the scapegoat the iniquities of the children of Israel, but also to seal
the head of the cultic animal with a great oath containing the divine Name.
McDonough notes that “the targumic addition immediately calls to mind the
emphasis on the explicit pronunciation of the name in m. Yoma.”109

Archangel Michael as the Mediator of the Name

As we may recall, in Scholem’s proposal regarding the two streams responsi-
ble for shaping the figure of Metatron, the name of Michael was specifically
mentioned.110 In Scholem’s view, Michael, along with Yahoel, had exercised a
formative influence on the so-called “preexistent” Metatron trend. Indeed, in
Jewish angelological lore, Michael often appears in the same roles and situations
as Yahoel and Metatron.111 It is also not coincidental that in the Apocalypse of
Abraham his name is invoked next to Yahoel,112 thus signaling the functional
proximity of the two angelic characters.113

For our ongoing investigation, it is important that, in some early Jewish ma-
terials, the archangel Michael is conceived as a mediator of the divine Name.114

This tradition has very early conceptual roots, as already in the Book of the
Similitudes115 this angelic figure becomes a locus of intense onomatological

108 McNamara et al., Targum Neofiti 1, Leviticus; Targum Pseudo-Jonathan, Leviticus, 169.
109 McDonough, YHWH at Patmos, 110.
110 Scholem, Jewish Gnosticism, Merkabah Mysticism, and Talmudic Tradition, 51.
111 On the connection between Michael and Metatron in rabbinic sources, see G. F. Moore, “In-

termediaries in Jewish Theology: Memra, Shekinah, Metatron,” HTR 15 (1922) 62–79.
112 In the conclusion of his introduction to the patriarch in chapter 10, Yahoel utters the follow-

ing: “For behold, I am appointed to be with you and with the progeny which is due to be born from
you. And Michael is with me in order to bless you forever.” (Apoc. Ab. 10:16–17).

113 Box notices that Yahoel “fulfills the functions elsewhere assigned to Michael and Metatron.”
Box and Landsman, The Apocalypse of Abraham, xxv.

114 For Michael’s association with the divine Name, see also J. Daniélou, The Theology of Jewish
Christianity (London: Darton, Longman & Todd, 1964) 123–131.

115 Although this Enochic text is not found among the Qumran fragments of the Enochic books,
the current scholarly consensus holds that the book was likely composed before the second cen-
tury C. E. In his conclusion to the Enoch Seminar’s volume, devoted to the Similitudes, Paolo Sacchi
states that “in sum, we may observe that those scholars who have directly addressed the problem of
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speculation. Thus, 1 Enoch 69:13–15 relates the following tradition concerning
the angel:

And this is the task of Kesbeel, the chief of the oath, who showed (the oath) to the holy ones
when he dwelt on high in glory, and its name (is) Beqa. And this one told the holy Michael
that he should show him the secret name, that they might mention it in the oath, so that
those who showed the sons of men everything which is secret trembled before that name
and oath. And this (is) the power of this oath, for it is powerful and strong; and he placed
this oath Akae in the charge of the holy Michael.116

In relation to this passage, Jarl Fossum observes that, here, “the angel Michael
is said to have been entrusted with the oath containing the ‘Hidden Name,’
through which the whole universe is created and sustained.”117

Although the aforementioned passage does not directly designate the myste-
rious oath as the Tetragrammaton, the verses that follow affirm the connections
between the oath and the divine Name. From 1 Enoch 69:16–20 we learn the fol-
lowing about the powers of the oath:

And these are the secrets of this oath and they are strong through his oath, and heaven
was suspended before the world was created and for ever. And through it the earth was
founded upon the water, and from the hidden (recesses) of the mountains come beautiful
waters from the creation of the world and forever. And through that oath the sea was cre-
ated, and as its foundation, for the time of anger, he placed for it the sand, and it does not
go beyond (it) from the creation of the world and forever. And through that oath the deeps
were made firm, and they stand and do not move from their place from (the creation of)
the world and forever. And through that oath the sun and the moon complete their course
and do not transgress their command from (the creation of) the world and forever.118

Here, the enigmatic oath is described as an instrument of creation with which
the deity once fashioned heaven and earth.119 It is noteworthy that, in other

dating the Parables all agree on a date around the time of Herod. Other participants of the confer-
ence not addressing the problem directly nevertheless agree with this conclusion.” P. Sacchi, “The
2005 Camaldoli Seminar on the Parables of Enoch: Summary and Prospects for Future Research,”
in: Enoch and the Messiah Son of Man: Revisiting of the Book of Parables (ed. G. Boccaccini; Grand
Rapids: Eerdmans, 2007) 510. See also D. Suter, “Enoch in Sheol: Updating the Dating of the Book
of Parables,” in: Enoch and the Messiah Son of Man: Revisiting the Book of Parables (ed. G. Boccac-
cini; Grand Rapids: Eerdmans, 2007) 415–443; G. W. E. Nickelsburg and J. C. VanderKam, 1 Enoch
2: A Commentary on the Book of 1 Enoch. Chapters 37–82 (Hermeneia; Minneapolis: Fortress, 2012)
58–63.

116 M. Knibb, The Ethiopic Book of Enoch: A New Edition in the Light of the Aramaic Dead Sea
Fragments (2 vols.; Oxford: Clarendon Press, 1978) 2.162–163.

117 Fossum, The Name of God, 299. Daniélou also argues that “certainly the Name and the Oath
appear here as the instruments of God in creation.” Daniélou, Theology of Jewish Christianity, 148.

118 Knibb, The Ethiopic Book of Enoch, 2.163–164.
119 C. Kaplan, “The Hidden Name,” JSOR 13 (1929) 181–84. With respect to the oath imagery

in 1 Enoch 69, Daniel Olson asserts that “it is common place in mystical Judaism that the Name of
God is the force which binds and orders all things in creation, and a word that binds is by defini-
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parts of the Book of the Similitudes, particularly, in 1 Enoch 41, this demiur-
gic oath120 is used interchangeably with the divine Name.121 Later rabbinic
accounts deliberate extensively on the demiurgic functions of the Tetragram-
maton122 and its letters,123 often interpreting them as the instruments through

tion an oath. The idea is certainly old enough to appear in the ‘Parables.’” D. Olson, Enoch. A New
Translation: The Ethiopic Book of Enoch, or 1 Enoch (North Richland Hills: Bibal Press, 2004) 271.

120 Regarding the association of the demiurgic name with the oath, see McDonough, YHWH at
Patmos, 128–130; Fossum, The Name of God, 257ff.

121 In this respect, it is intriguing that some rabbinic texts describe the process of cursing as in-
volving the use of the divine Name. One such tradition, for example, can be found in Mekhilta de-
Rabbi Ishmael, which speaks about cursing using the Tetragrammaton: “[C]urse it means by using
the divine name, so also when it says do not curse it means not to curse by using the divine name.”
Lauterbach, Mekhilta de-Rabbi Ishmael, 2.388. Jonathan Ben-Dov notices that “. . . oaths and the
great name as elements of creation appear again in later Jewish literature such as Hekhalot and late
midrash.” J. Ben-Dov, “Exegetical Notes on Cosmology in the Parables of Enoch,” in: Enoch and the
Messiah Son of Man: Revisiting the Book of Parables (ed. G. Boccaccini; Grand Rapids: Eerdmans,
2007) 143–150 at 149.

122 The demiurgic powers of the divine Name also unfold in the aforementioned passage from
3 Enoch 12:1–2. The demiurgic list in that passage is reminiscent of the list in 1 Enoch 69. Cf. also
3 Enoch 41:1–3: “R. Ishmael said: Metatron said to me: Come and I will show you the letters by
which heaven and earth were created; the letters by which seas and rivers were created; the letters
by which mountains and hills were created; the letters by which trees and grasses were created; the
letters by which stars and constellations were created; the letters by which the orb of the moon and
the disk of the sun, Orion and the Pleiades, and all the various luminaries of Raqia were created;
the letters by which the ministering angels were created; the letters by which the seraphim and the
creatures were created; the letters by which the throne of glory and the wheels of the chariot were
created; the letters by which the necessities of the world were created; the letters by which wisdom
and understanding, knowledge and intelligence, humility and rectitude were created, by which the
whole world is sustained. I went with him and he took me by his hand, bore me up on his wings,
and showed me those letters, engraved with a pen of flame upon the throne of glory, and sparks and
lightnings shoot from them and cover all the chambers of ʿArabot.” Alexander, “3 Enoch,” 1.292.

123 Cf. Gen. Rab. 12:10: “R. Berekiah said in the name of R. Judah b. R. Simeon: Not with labour or
wearying toil did the Holy One, blessed be He, create the world, but: ‘By the Word of the Lord, and
the heavens were already made.’ By means of heh, He created them.” Freedman and Simon, Midrash
Rabbah, 1.95; Gen. Rab. 12:10: “R. Abbahu said in R. Johanan’s name: He created them with the letter
heh. All letters demand an effort to pronounce them, whereas the heh demands no effort; similarly,
not with labour or wearying toil did the Holy One, blessed be He, create His world.” Freedman and
Simon, Midrash Rabbah, 1.95; Gen. Rab. 12:10: “[W]ith a heh created He them, it follows that this
world was created by means of a heh. Now the heh is closed on all sides and open underneath: that
is an indication that all the dead descend into she’ol; its upper hook is an indication that they are
destined to ascend thence; the opening at the side is a hint to penitents. The next world was created
with a yod: as the yod has a bent [curved] back, so are the wicked: their erectness shall be bent and
their faces blackened [with shame] in the Messianic future, as it is written, And the loftiness of man
shall be bowed down.” Freedman and Simon, Midrash Rabbah, 1.95; b. Men. 29b: “it refers to the
two worlds which the Holy One, blessed be He, created, one with the letter he and the other with
the letter yod. Yet I do not know whether the future world was created with the yod and this world
with the he or this world with the yod and the future world with the he; but since it is written, These
are the generations of the heaven and of the earth when they were created.” Epstein, The Babylonian
Talmud. Menahoth, 29b. Cf. also 3 Enoch 15B:5 where Metatron reveals to Moses the letters of the
divine Name which are understood there as an oath: “But Moses said to him, ‘Not so! Lest I incur
guilt.’ Metatron said to him, ‘Receive the letters of an oath which cannot be broken!’” Alexander,
“3 Enoch,” 1.304.
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which the world came into existence.124 These traditions often construe God’s
command יהי at the creation of the world as an abbreviation of the divine
Name.125 In view of these traditions, Darrell Hannah observes that “Michael
was viewed by the author of the Similitudes as the angel of the Name, for into
the ‘hand of Michael’ the secret of the oath, that is the divine Name, had been
entrusted.”126

It is important for our study that, in 1 Enoch 69:14–15, the divine Name or
Oath is connected with the symbolism of “power”127 – an important concep-
tual constellation that finds a prominent afterlife in Metatron lore. In the Book
of the Similitudes, “power” seems to pertain to the demiurgic functions of the
Name. God was able to fashion the entire creation with the Tetragrammaton,
and with the help of the divine Name the heavenly rebels – the Watchers – were
able to “unlock” and corrupt God’s creation. Similar connotations regarding the
“power” of the Name are invoked later in the Apocalypse of Abraham, where Ya-
hoel is able to control creation and even “unlock Hades” by his distinguished
role as the “power inside the Ineffable Name.”

Shemihazah as the Mediator of the Name

In Enochic lore, wherein the ideology of the divine Name remains closely con-
nected not only with angelological but also with demonological developments,
even antagonists of the story – the fallen angels – are envisioned as negative
mediators of the divine Name. It is, therefore, striking that the fallen angels

124 On these traditions see Fossum, The Name of God, 253–256.
125 In the Palestinian targumic tradition (Targ. Neof., Frag. Targ.), the divine command יהי ut-

tered by God during the creation of the world is identified with the Tetragrammaton. For a detailed
discussion of this tradition, see Fossum, The Name of God, 80. Thus, Targum Neofiti reads: “He who
spoke, and the world was there from the beginning, and is to say to it: יהי and it will be there, He
it is who has sent me to you.” Fragmentary Targum attests to a similar tradition: “‘He who said to
the world from the beginning: יהי and it was there, and is to say to it: יהי and it will be there.’ And
He said: Thus you shall say to the Israelites: ‘He has sent me to you.’” The connection between the
divine command and the divine Name has very ancient roots and is found already in the Prayer of
Manasseh (2 century B. C. E.–1 century C. E.) in which the divine “Word of Command” and God’s
Name are put in parallel. Prayer of Manasseh 1–3 reads: “O Lord, God of our fathers, God of Abra-
ham, Isaac, Jacob, and their righteous offspring; He who made the heaven and the earth with all
their beauty; He who bound the sea and established it by the command of his word, He who closed
the bottomless pit and sealed it by his powerful and glorious name. . . .” J. H. Charlesworth, “Prayer
of Manasseh,” in: The Old Testament Pseudepigrapha (ed. J. H. Charlesworth; 2 vols.; New York:
Doubleday, 1983–1985) 2.625–37 at 634. Regarding the same tradition, see also Samaritan Liturgy
445.2: “It was created by a word, [namely, by] יהי and, in a flash, it was made new.”

126 D. D. Hannah, Michael and Christ: Michael Traditions and Angel Christology in Early Chris-
tianity (WUNT, 2.109; Tübingen: Mohr Siebeck, 1999) 52.

127 “And this (is) the power of this oath, for it is powerful and strong; and he placed this oath Akae
in the charge of the holy Michael.” Knibb, The Ethiopic Book of Enoch, 2.162–163.
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traditions found in 1 Enoch 69 also affirm the demiurgic understanding of the
divine Name, albeit in a negative way, by putting it in the hands of the celestial
rebels.128 In this respect, 1 Enoch 69 illuminates the initial obscure allusions to
the demiurgic powers of the great oath/curse. Moreover, such cryptic allusions
to the divine Name traditions might already be present in the earliest Enochic
booklet – the Book of the Watchers.129

Thus, in 1 Enoch 6,130 this connection is intimated through an enigmatic
name of one of the Watchers’ leaders, Shemihazah ( ,(שמיחזה an angelic rebel,
whom scholars often interpret as a possessor or a seer of the divine Name.131

The demiurgic connotations in the name of the chief leader of the angelic group
do not appear to be coincidental, considering the irreparable havoc that the
group causes in God’s creation, necessitating new creative activity by the deity,
who is compelled to cleanse the earth with a flood in order to “plant” a new
humankind.

128 In later Jewish accounts, fallen angels are portrayed as bound with the divine Name. Thus,
Moshe Idel brings attention to a late 15th century anonymous diary of revelations called the Book of
the Answering Angel, in which the fallen angels are bound with the divine Name: “I shall come and
bind them [i. e. Samael and Ammon No] with iron cables and cords of love [made] of the mighty
name [of God] so that they will not be able to move to and fro. . . .” M. Idel, “The Origin of Alchemy
According to Zosimos and a Hebrew Parallel,” REJ 145 (1986) 117–124 at 120.

129 The Book of the Watchers represents a multilayered composition, of which the earliest strata
are usually dated to the third century B. C. E. On the date of the Book of the Watchers see J. H.
Charlesworth, “A Rare Consensus among Enoch Specialists: The Date of the Earliest Enoch Books,”
Henoch 24 (2002) 255–34; J. J. Collins, The Apocalyptic Imagination: An Introduction to Jewish Apoc-
alyptic Literature (2nd ed.; Grand Rapids: Eerdmans, 1998) 44; T. M. Erho and L. T. Stuckenbruck,
“A Manuscript History of Ethiopic Enoch,” JSP 23 (2013) 87–133; G. W. E. Nickelsburg, 1 Enoch 1:
A Commentary on the Book of 1 Enoch. Chapters 1–36; 81–108 (Hermeneia; Minneapolis: Fortress,
2001); M. E. Stone, “The Book of Enoch and Judaism in the Third Century B. C. E.,” CBQ 40 (1978)
479–492 at 484.

130 It is also intriguing that in 1 Enoch 5, immediately before the story of the fallen angels binding
themselves with curses and the oath, the readers of the Book of the Watchers are told that the name
will be changed into a curse. Thus, 1 Enoch 5:6 reads: “In those days you will transform your name
into an eternal curse to all the righteous, and they will curse you sinners for ever – you together
with the sinners.” Knibb, The Ethiopic Book of Enoch, 2.66.

131 Scholars often translate this angelic name שמיחזה as “my Name has seen,” “the Name sees,”
or “he sees the Name.” Cf. Milik, The Books of Enoch, 152; Knibb, The Ethiopic Book of Enoch,
2.67–68; S. Uhlig, Das äthiopische Henochbuch (JSHRZ, 5.6; Gütersloh: Gütersloher Verlaghaus,
1984) 516; M. Black, The Book of Enoch or 1 Enoch (SVTP, 7; Leiden: Brill, 1985) 119; Nickelsburg,
1 Enoch 1, 179; M. Sokoloff, “Notes on the Aramaic Fragments of Enoch from Qumran Cave 4,”
Maarav 1 (1978–1979) 197–224 at 207; Olson, Enoch. A New Translation, 32; A. Wright, The Origin
of Evil Spirits: The Reception of Genesis 6.1–4 in Early Jewish Literature (WUNT, 2.198; Tübingen:
Mohr Siebeck, 2005) 120–121; S. Bhayro, The Shemihazah and Asael Narrative of 1 Enoch 6–11:
Introduction, Text, Translation and Commentary with Reference to Ancient Near Eastern and Biblical
Antecedents (AOAT, 322; Münster: Ugarit-Verlag, 2005) 233–35; idem, “Noah’s Library: Sources for
1 Enoch 6:11,” JSP 15 (2006) 163–177 at 172–77. Scholars often interpret it as a reference to the
divine Name. For example, Nickelsburg suggests that “the reference is to the name of ‘my’ God.”
Nickelsburg, 1 Enoch 1, 179. Fossum proposes that “in the original myth, then, Shemyaza, whose
name may mean ‘He sees the Name’ ( ,(שמיחזה can have been described as successful in his attempt
at capturing ‘the Hidden Name’ from Michael.” Fossum, The Name of God, 258.
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While the possibility of the fallen angels possessing the demiurgic oath re-
mains only in the background of early Enochic texts, it comes to the forefront
in some other materials; for instance, later Jewish and Islamic traditions often
directly connect the “mighty” deeds of Shemihazah with his possession of the
divine Name. Some passages even depict him as the one who unlawfully re-
vealed the divine Name to humans.132

Scholars have noticed that, in 1 Enoch 8:3, the names of the fallen angels in-
dicate their illicit revelatory functions,133 including the type of instruction they
offered.134 In light of this, it seems no accident that in later Watchers traditions
Shemihazah is often held responsible for passing the illicit knowledge of the di-
vine Name.135 Midrash Shemhazai and Azael 3–5, for instance, depicts the fallen
angel teaching a girl, named Esterah, the Ineffable Name; it reads:

They said before Him: “Give us Thy sanction and let us descend (and dwell) among the
creatures and then Thou shalt see how we shall sanctify Thy name.” He said to them: “De-
scend and dwell ye among them.” . . . Forthwith Shemhazai beheld a girl whose name was
Esterah; fixing his eyes at her he said: “Listen to my (request).” But she said to him: “I will
not listen to thee until thou teachest me the Name by which thou art enabled to ascend to
the firmament, as soon as thou dost mention it.” He taught her the Ineffable Name. . . .136

132 These later rabbinic materials give additional knowledge pertaining to the demiurgic powers
of the Watchers who are able to refashion radically the earthly realm. 3 Enoch 5:7–9 reads: “What
did the men of Enosh’s generation do? They roamed the world from end to end, and each of them
amassed silver, gold, precious stones, and pearls in mountainous heaps and piles. In the four quar-
ters of the world they fashioned them into idols, and in each quarter they set up idols about 1,000
parasangs in height. They brought down the sun, the moon, the stars and the constellations and
stationed them before the idols, to their right and to their left, to serve them in the way they served
the Holy One, blessed be he, as it is written, ‘All the array of heaven stood in his presence, to his right
and to his left.’ How was it that they had the strength to bring them down? It was only because ʿUz-
zah, ʿAzzah, and ʿAza’el taught them sorceries that they brought them down and employed them,
for otherwise they would not have been able to bring them down.” Alexander, “3 Enoch,” 1.260.

133 The Watchers’ illicit revelations inversely mirror the deity’s disclosures unveiled to the seventh
antediluvian hero. On this see M. Stone, “Enoch and the Fall of the Angels: Teaching and Status,”
DSD 22 (2015) 342–357.

134 Knibb observes that “. . . it may be noted that in [1 Enoch] 8.3 the names of the angels corre-
spond to their functions.” Knibb, The Ethiopic Book of Enoch, 2.69. Cf. also Wright, The Origin of
Evil Spirits, 121.

135 The transmission of the illicit knowledge of the divine Name to humans might be indicated in
the Book of the Similitudes. Thus, commenting on 1 Enoch 69:14, George Nickelsburg suggests that
Kesbeel “tricked Michael into revealing the secrets of the divine name. Kesbeel, in turn, revealed the
name to his angelic colleagues, who used it in the oath that they swore as they conspired to rebel
against God. Verse 14 may also imply that they revealed the divine name to humanity (‘those who
showed the sons of men everything that was in secret’).” Nickelsburg and VanderKam, 1 Enoch 2,
307.

136 Milik, The Books of Enoch, 327. The fallen angels traditions found in the Tafsirs and other
Islamic interpretations convey similar beliefs. For the fallen angels traditions found in the inter-
pretations of Sura 2:96, see B. Heller “La chute des anges: Shemhazai, Ouzza et Azaël,” REJ 60
(1910) 202–212; E. Littmann, “Harut und Marut,” in: Festschrift Friedrich Carl Andreas (Leipzig:
Harrassowitz, 1916) 70–87; L. Jung, Fallen Angels in Jewish, Christian, and Mohammedan Literature
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Later Muslim accounts of the fallen angels, found in the Tafsirs, attest to a simi-
lar cluster of traditions portraying Shemihazah (Aza) and Asael (Azazil) as the
culprits responsible for the illicit revelation of the divine Name to a woman
named Zuhra.137

Son of Man as the Mediator of the Name

Another important vehicle for the development of the divine Name’s ideology
in the Book of the Similitudes is the Son of Man – a crucial mediatorial figure
whose roles and functions unfold through a set of enigmatic onomatological
traditions. Accordingly, in 1 Enoch 48 the Son of Man is portrayed as a preex-
istent being who received a special “name” by the Lord of Spirits in the primal
“hour” before the beginning of creation. 1 Enoch 48:2–3 reads:

And at that hour that Son of Man was named in the presence of the Lord of Spirits, and
his name (was named) before the Head of Days. Even before the sun and the constellations
were created, before the stars of heaven were made, his name was named before the Lord
of Spirits.138

In relation to this passage, Charles Gieschen proposed that “the name” by which
the Son of Man “was named” appears to be the divine Name of the Lord of
Spirits, since there are many references to “the name of the Lord of the Spir-
its” throughout the Book of the Similitudes.139 Gieschen also draws attention to
the verses that follow the aforementioned passage concerning the Son of Man’s
reception of the Name, where we find the following statement: “All those who
dwell upon the dry ground will fall down and worship before him [the Son of
Man], and they will bless, and praise, and celebrate with psalms the Name of the

(Philadelphia: Dropsie College for Hebrew and Cognate Learning, 1926) 124–39; P. J. de Menasce,
“Une légende indo-iranienne dans l’angélologie judéo-musulmane: à propos de Hârût et Mârût,”
EA 1 (1947) 10–18; B. J. Bamberger, Fallen Angels: Soldiers of Satan’s Realm (Philadelphia: Jewish
Publication Society, 1952) 114–117; G. Vajda, “Harut wa-Marut,” in: Encyclopaedia of Islam (ed. B.
Lewis et al.; Leiden: Brill, 1971) 3.236b–237; T. Fahd, “Anges, démons et djinns en Islam,” in: Génies,
anges et démons (SO, 8; Paris: Seuil, 1971) 173–4; J. Reeves, Jewish Lore in Manichaean Cosmogony:
Studies in the Book of Giants Traditions (Cincinnati: Hebrew Union College Press, 1992) 144–145;
F. Abdullaeva, Persidskaja Koranicheskaj Eksegetika (St. Petersburg: Peterburgskoe Vostokovedenie,
2000); P. Crone, “The Book of the Watchers in the Qur’an,” in: Exchange and Transmission Across
Cultural Boundaries: Philosophy, Mysticism and Science in the Mediterranean World (eds. H. Ben-
Shammai, S. Shaked, and S. Stroumsa; Jerusalem: The Israel Academy of Sciences and Humanities,
2013) 16–51.

137 Abdullaeva, Persidskaja Koranicheskaj Eksegetika, 31.
138 Knibb, The Ethiopic Book of Enoch, 2.133–134.
139 C. Gieschen, “The Name of the Son of Man in the Parables of Enoch,” in: Enoch and the Mes-

siah Son of Man: Revisiting the Book of Parables (ed. G. Boccaccini; Grand Rapids: Eerdmans, 2007)
240. See also S. R. Scott, “The Binitarian Nature of the Book of Similitudes,” JSP 18 (2008) 55–78.
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Lord of Spirits.”(1 Enoch 48:5).140 Scrutinizing this obscure language of wor-
ship, Gieschen suggests that the crowds “will use the name of the Lord of Spirits
in worshiping the Son of Man because both possess the same divine Name.”141

In their development of the Son of Man’s mediatorial profile, the authors of
the Similitudes rely heavily on the formative imagery found in Daniel 7, where
the Ancient of Days appears alongside the Son of Man. Scholars have noticed
that the association between these two figures receives new significance in the
onomatological framework of the Book of the Similitudes, solidifying the Son
of Man’s ownership of the divine Name.142 In light of these developments, Gi-
eschen proposes that references to the “name” of the Son of Man in 1 Enoch 37–
71 indicate that he shares the divine Name of the Ancient of Days, the Tetra-
grammaton.143

Another important motif, which will later be relevant for our study of Ya-
hoel and Metatron traditions, is the connection between the Son of Man’s Name
and the demiurgic oath that initiates and sustains creation. Both Yahoel and
Metatron, as personifications of the divine Name, will be understood as the sus-
tainers and guarantors of God’s creation. The Son of Man in the Similitudes may
perform a similar function.

As one recalls, in 1 Enoch 48:3 the following statement occurs: “Even be-
fore the sun and the constellations were created, before the stars of heaven were
made, his [the Son of Man’s] name was named before the Lord of Spirits.” It ap-
pears that the preexistent “Name” of the Son of Man is endowed here with demi-
urgic functions, since it is closely connected with the demiurgic oath that plays
such a prominent role in the Book of the Similitudes. This connection becomes
more transparent in 1 Enoch 69, a chapter which speaks at length about the
great oath/name that fashions and sustains the entire creation. 1 Enoch 69:18–
25 relates the following tradition concerning the function of the oath/name:

And through that oath the sea was created, and as its foundation, for the time of anger, he
placed for it the sand, and it does not go beyond (it) from the creation of the world and
for ever. . . . And through that oath the sun and the moon complete their course and do not
transgress their command from (the creation of) the world and forever. And through that

140 Knibb, The Ethiopic Book of Enoch, 2.134.
141 Gieschen, “The Name of the Son of Man in the Parables of Enoch,” 240.
142 Gieschen observes that, “similar to Daniel 7, the ‘Son of Man’ in 1 Enoch 37–71 is closely iden-

tified with ‘the Ancient of Days,’ who is also known as ‘the Lord of the Spirits,’ by sharing the divine
throne (51:3; 69:29). Especially crucial for this discussion is the depiction of this Son of Man as a
preexistent being (42:7; 62:7) who possessed the ‘hidden name’ (69:14) before creation (48:2). . . .
There is no doubt that ‘the name’ by which the Son of Man ‘was named’ is the divine Name because
there are numerous references to ‘the name of the Lord of the Spirits’ throughout the Similitudes.”
Gieschen, “The Divine Name in the Ante-Nicene Christology,” 124.

143 Gieschen, “The Name of the Son of Man in the Parables of Enoch,” 238.
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oath the stars complete their course. . . . And this oath is strong over them, and through it
they are kept safe, and their paths are kept safe, and their courses are not disturbed.144

It is noteworthy that later in the narration, in 1 Enoch 69:26, this demiurgic
“oath” appears to be connected with the Son of Man’s name: “And they had
great joy, and they blessed and praised and exalted because the name of that
Son of Man had been revealed to them.”145 Reflecting on this curious locus,
which involves the oath that sustains the created order and the Son of Man’s
name, Gieschen notes that “the significance of the revealing of the name of the
Son of Man becomes readily apparent when one sees the relationship between
the divine Name, the oath used in creation, and the name of the Son of Man in
1 Enoch 69.”146

Patriarch Jacob as the Mediator of the Name

We have already noted in this study that the biblical traditions regarding the
Angel of the Lord have exercised a lasting influence on subsequent onomato-
logical currents. It appears that some traditions concerning the patriarch Jacob
may not have escaped the formative effects of this portentous blueprint. The
impact of these conceptual trends might be implicitly present in an early Jew-
ish pseudepigraphon, known to us as the Prayer of Joseph.147 This text portrays
Jacob’s heavenly identity as an angelic servant of the highest rank. Explaining
his superiority to other angelic beings, the patriarch utters the following cryptic
statement:

I told him his name and what rank he held among the sons of God. “Are you not Uriel, the
eighth after me? And I, Israel, the archangel of the power of the Lord and the chief captain
among the sons of God? Am I not Israel, the first minister before the face of God? And I

144 Knibb, The Ethiopic Book of Enoch, 2.163–164.
145 Knibb, The Ethiopic Book of Enoch, 2.164.
146 Gieschen, “The Name of the Son of Man in the Parables of Enoch,” 241.
147 The Prayer of Joseph is usually dated to the first century C. E. A total of nine Greek sentences

of this pseudepigraphon were preserved in the writings of Origen (c. 185–c. 254 C. E.). Fragment
A is quoted in Origen’s In Ioannem II. 31.25. Fragment B, a single sentence, is cited in Gregory and
Basil’s compilation of Origen, the Philokalia. This fragment is also quoted in Eusebius, The Prepara-
tion of the Gospel and in the Latin Commentary on Genesis by Procopius of Gaza. Fragment C, which
is found also in the Philokalia, quotes Fragment B and paraphrases Fragment A. J. Z. Smith, “Prayer
of Joseph,” in: The Old Testament Pseudepigrapha (ed. J. H. Charlesworth; 2 vols.; New York: Dou-
bleday, 1983–1985) 2.699. Pieter van der Horst and Judith Newman note that, “according to the
ancient Stichometry of Nicephorus, the text originally contained 1100 lines. The extant portions
totaling only nine Greek sentences or 164 words thus reflect a small fraction of the original com-
position.” Early Jewish Prayers in Greek (CEJL; eds. P. W. van der Horst and J. H. Newman; Berlin:
Walter de Gruyter, 2008) 249.
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called upon my God by the inextinguishable name (καÈ âπεκαλεσάmηn ân ænόmατι �σβέστú

τän θεόn mου).”148

An important feature of this account is that Jacob-Israel is portrayed as the
first minister before the deity’s face who calls upon God by his inextinguish-
able Name. This peculiar routine is reminiscent of the duties of another dis-
tinguished sar happanim – Metatron, who, because of his unique role as the
Lesser YHWH, is often portrayed in Hekhalot and Shiʿur Qomah materials as
the one who invokes the Tetragrammaton during the heavenly liturgy.149 In
view of these connections, scholars previously entertained the possibility that,
in the Prayer of Joseph, Jacob-Israel might be envisioned not merely as a posses-
sor of the divine Name, but also as its personification in the form of the Angel
of YHWH. Thus, reflecting on the text’s onomatological traditions, Fossum ob-
serves that in the Prayer of Joseph . . .

we find a pre-existent angel called “Jacob” and “Israel,” who claims superiority over the
angel Uriel on the basis of his victory in personal combat where he availed himself of the
divine Name. The angelic name “Israel,” explained as אל ראה ,איש is among the names
of the many-named intermediaries in Philo’s works,150 and, in one of the passages where
Philo presents this name as one of the designations of the intermediary, he also says that
the “Name of God” is among the appellations of this being.151

Fossum further suggests that in some Jewish and Christian circles, “Israel” ap-
parently was one of the names of the Angel of the Lord. He proposes that Justin
Martyr was cognizant of such an identification, when he mentions the name
“Israel” as one of the names of the Son as he appeared under the old dispen-
sation.152 Fossum notices that another passage in Justin Martyr’s Dialogue with

148 Smith, “Prayer of Joseph,” 2.699–714 at 713; A.-M. Denis, Fragmenta pseudepigraphorum
quae supersunt graeca (PVTG, 3; Leiden: Brill, 1970) 61.

149 Thus, Sefer Haqqomah 164 reads: “. . . the lad, whose name is Metatron, utters at that time in
seven voices, in seventy voices, in living, pure, honored, holy, awesome, worthy, brave, strong, and
holy Name.” M. Cohen, The Shiʿur Qomah: Texts and Recensions (TSAJ, 9; Tübingen: Mohr Siebeck,
1985) 164. A similar motif can be found in the Hekhalot materials. Thus, Synopse § 390 reads: “. . . the
youth whose name is Metatron then invokes, in seven voices, his living, pure, honored, awesome,
holy, noble, strong, beloved, mighty, powerful Name.” P. Schäfer, with M. Schlüter and H. G. von
Mutius, Synopse zur Hekhaloth-Literatur (TSAJ, 2; Tübingen: Mohr Siebeck, 1981) 164.

150 Philo’s De confusione linguarum 146 reads: “But if there be any as yet unfit to be called a Son
of God, let him press to take his place under God’s First-born, the Word, who holds the eldership
among the angels, their ruler as it were. And many names are his, for he is called, ‘the Beginning,’
and the Name of God, and His Word, and the Man after His image, and ‘he that sees,’ that is Israel.”
Colson and Whitaker, Philo, 4.89–91. Richard Hayward also notices that “Philo’s words in De Abra-
hamo 50–7 strongly suggest that, just as the three names Abraham, Isaac, and Jacob are inseparably
bound up with the divine Name given to human beings, so also the single name Israel is to be asso-
ciated with the divine Name. He does not state this explicitly; but it is a natural inference from what
he has said here and in other places in his writings.” Hayward, Interpretations of the Name, 184.

151 Fossum, The Name of God, 314.
152 Fossum, The Name of God, 314.
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Trypho 75:2153 identifies the Angel of the Lord in Exod 23:20 as Jesus, and states
that he was also called “Israel,” since he bestowed this very name upon Jacob.154

Likewise, analyzing the divine Name traditions in the Prayer of Joseph, Alan
Segal argues that the text presents “an archangel of the power of the people of
God who is called Israel and is also identified with the patriarch Jacob. He was
created before all the works of creation and claims ascendancy over Uriel on
the basis of his victory in personal combat by which he ostensibly possesses the
divine name.”155 In light of Fossum’s and Segal’s suggestions, Charles Gieschen
determines that the evidence found in the Prayer “leads to the conclusion that
this angel was understood to be the Angel of the Lord and more specifically the
divine Name Angel of Exod 23:20.”156

Little Yao as the Mediator of the Name

In various onomatological currents, the mediators of the Tetragrammaton often
fashion the divine Name in their peculiar sobriquets. As we will see later in this
study, both Yahoel’s and Metatron’s names become a nexus of intense onomato-
logical speculation. In their attempts to elucidate the enigmas of both Yahoel’s
name and Metatron’s designation as the Lesser YHWH, scholars often direct
our attention to an enigmatic mediator who often appears in Jewish materials
as “Yao” or “Little Yao.” Although several early Jewish texts contain references
to the name “Yao,” in the majority of these occurrences this term appears to
serve merely as one of God’s designations157 and does not refer to a unique me-

153 Dial. 75:2 reads: “Consider well who it was that led your fathers into the Promised Land,
namely he who was first named Auses [Hosea], but later renamed Jesus [Joshua]. If you keep this
in mind, you will also realize that the name of him who said to Moses, My name is in him, was
Jesus. Indeed, he was also called Israel. And he similarly bestowed this name upon Jacob.” St. Justin
Martyr. Dialogue with Trypho (trs. T. F. Falls and T. P. Halton; ed. M. Slusser; Washington, D. C.:
Catholic University of America Press, 2003) 117.

154 Fossum, The Name of God, 314.
155 A. F. Segal, Two Powers in Heaven: Early Rabbinic Reports about Christianity and Gnosticism

(SJLA, 25; Leiden: Brill, 1977) 200.
156 Gieschen, Angelomorphic Christology, 140.
157 Often Yao/Yaoel occurs as one of the names of the deity. See, for example, Prayer of Jacob 8:

“you who sit [upon] the s[er]pen[t] gods/the [God who s]i[t]s [upon the s]un, Iao.” J. Charlesworth,
“Prayer of Jacob,” in: The Old Testament Pseudepigrapha (ed. J. H. Charlesworth; 2 vols.; New York:
Doubleday, 1983–1985) 2.721; Ladder of Jacob 2:18: “Lightning-eyed holy one! Holy, Holy, Holy,
Yao, Yaova, Yaoil, Yao, Kados, Chavod, Savaoth. . . .” H. G. Lunt, “Ladder of Jacob,” in: The Old Tes-
tament Pseudepigrapha (ed. J. H. Charlesworth; 2 vols.; New York: Doubleday, 1983–1985) 2.408;
Greek Life of Adam and Eve (Apoc. Mos.) 29:4: “And the angels approached God and said: ’Jael
(>Ια�λ), Eternal King, command, my Lord, that there be given to Adam incense of sweet odor from
the Garden.” G. Anderson and M. Stone, A Synopsis of the Books of Adam and Eve. Second Revised
Edition (EJL, 17; Atlanta: Scholars, 1999) 72–72E; Greek Life of Adam and Eve (Apoc. Mos.) 33:5:
“And the angels fell down to God, crying aloud and saying, “Jael (>Ια�λ), Holy One, have pardon,
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diatorial entity that is separate from the deity.158 One of the clearest examples
in which Yao is understood as a personification of the divine Name is a hetero-
dox Christian text known to us as Pistis Sophia. On several occasions, Gershom
Scholem drew attention to this literary evidence by entertaining the possibility
that the character designated in Pistis Sophia as “Little Yao” is connected to both
Yahoel’s and Metatron’s onomatological profiles. In relation to the parallels be-
tween “Little Yao,” Yahoel, and Metatron, Scholem notes in Major Trends that
“Yahoel is referred to in Jewish Gnostic literature as the ‘lesser Yaho,’ a term
which at the end of the second century had already made its way into non-Jew-
ish Gnostic literature, but which was also retained by the Merkavah mystics as
the most exalted cognomen of Metatron.”159 In Jewish Gnosticism, he again at-
tempts to tie the “Little Yao” of the heterodox Christian materials both to Yahoel
and to Metatron. He argues that “it is obvious that the predication of Metatron
as the Lesser Jaho, which was taken over by the Christian Gnostics of the sec-
ond century, was based on the original speculation about the angel Yahoel.”160

Keeping Scholem’s valuable insights in mind, we should now take a close look at
the Little Yao tradition found in the heterodox Christian materials. Pistis Sophia
7 relates the following tradition about Little Yao:

And when I entered the world I came to the midst of the archons of the sphere, and I took
the likeness of Gabriel, the Angel of the aeons, and the archons of the aeons did not recog-
nize me. But they thought that I was the Angel Gabriel. Now it happened that when I came
into the midst of the archons of the aeons, I looked down at the world of mankind, at the
command of the First Mystery. I found Elisabeth, the mother of John the Baptist, before

for he is Your image, and the work of Your holy hands.”” Anderson and Stone, Synopsis, 79–79E.
Gilles Quispel also brings attention to the Nag Hammadi treatise known to us as the Allogenes. He
suggests that the first part of this work “consists of revelations by Jouel. This is the Angel of the
Lord, well-known from the Old Testament. He is called Jaoel in the Apocalypse of Abraham, the old-
est known document of Jewish mysticism, written first century C. E. In later mystical writings Jaoel
is called Metatron, the angel who shares the divine throne with God.” G. Quispel, “Plotinus and the
Jewish Gnōstikoi,” in: Gnostica, Judaica, Catholica. Collected Essays of Gilles Quispel (ed. J. van Oort;
NHMS, 55; Leiden: Brill, 2008) 588. On the Youel figure in the Allogenes (NHC XI, 3), the Zostrianos
(NHC VIII, 1), and the Gospel to the Egyptians (NHC III, 2 and IV, 2) see also M. Scopello, “Youel
et Barbélo dans le traité de l’Allogène,” in: Colloque international sur les textes de Nag Hammadi
(ed. B. Barc; Québec/Louvain: Les Presses de l’Université Laval /Éditions Peeters, 1981) 374–382;
idem, “Autour de Youel et Barbélo à Nag Hammadi,” in: Femme, Gnose et Manichéisme. De l’espace
mythique au territoire du réel (ed. M. Scopello; NHMS, 53; Leiden: Brill, 2005) 49–78.

158 For a survey of early Jewish usages of Yao, see M. Philonenko, “L’anguipède alectorocéphale et
le dieu Iaô,” CRAI (1979) 297–304; McDonough, YHWH at Patmos, 74–76; F. E. Shaw The Earliest
Non-Mystical Jewish Use of Iao (Ph.D. Diss.; University of Cincinnati, 2002); idem, The Earliest Non-
Mystical Jewish Use of Iao (CBET, 70; Leuven: Peeters, 2014); J. Joosten, “Le dieu Iaô et le tréfonds
araméen des Septante,” in: Eukarpa. Études sur la Bible et ses exégètes en hommage à Gilles Dorival
(M. Loubet and D. Pralon; Paris, Cerf, 2011) 115–124.

159 Scholem, Major Trends, 68,
160 Scholem, Jewish Gnosticism, 51.
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she had conceived him and I cast into her a power which I had received from the Little Jao,
the Good, who is in the Midst, so that he should be able to preach before me, and prepare
my way and baptize with water of forgiveness. Now that power was in the body of John.
And again, in place of the soul of the archons which he was due to receive, I found the soul
of the prophet Elias in the aeons of the sphere; and I took it in and I took his soul again; I
brought it to the Virgin of the Light, and she gave it to her paralemptors. They brought it
to the sphere of the archons, and they cast it into the womb of Elisabeth. But the power of
the Little Jao,161 he of the Midst, and the soul of the prophet Elias were bound in the body
of John the Baptist.162

Commenting on this excerpt from Pistis Sophia, Hugo Odeberg suggests that
“behind this obscure passage one may easily recognize the idea of the little Yao
as a spiritual essence present in the prophet of his age, or in the outstanding
saint.”163 Odeberg further notes that, although the received text of the cited
passage seems to speak of “the power of the little Yao” and “the soul of Helias”
as two different spiritual entities incarnated in John the Baptist, there should
scarcely be any doubt that the passage in reality is based upon a tradition,
where the celestial being, possessing the divine Name and called “little” to de-
note him as an emanation from the deity, is present in and is the power of the
prophets of the different ages, previously present in the prophet Elijah and then
again in John the Baptist.164 Odeberg further proposes that the epithet, “little,”
might designate this mediator as the lesser manifestation of the deity, noting
that such ideas are closely related to the conceptions of the Lesser YHWH in
Sefer Hekhalot.165

The fact that the Little Yao tradition in Pistis Sophia is conflated with the
story of Elijah166 is in itself intriguing, since in the Apocalypse of Abraham one
can see a similar constellation of motifs, as the apocalyptic story is overlaid with
a set of peculiar motifs related to the prophet Elijah. In the Slavonic apoca-

161 It is also important that Pistis Sophia contains the notion of another entity, which is called in
the text “Great Yao.” See Pistis Sophia 86: “And the Virgin of the Light and the great hegumen of the
Midst – whom the archons of the aeons are wont to call the Great Jao. . . .”; Pistis Sophia 141: “And
the great Jao, the Good, he of the Midst, looks forth upon the places of Jachthanabas, so that his
places are dissolved and destroyed.” Schmidt, MacDermot, Pistis Sophia, 393; 733. Cf. also Book of
Jeu 50: “Again you will go in to its interior to the rank of the great Jao, the Good, he of the Treasury
of the Light. He will give to you his mystery and his seal and the great name.” C. Schmidt and V.
MacDermot, The Books of Jeu and the Untitled Text in the Bruce Codex (Leiden: Brill, 1978) 167. On
this see also Alexander, “The Historical Settings of the Hebrew Book of Enoch,” 162.

162 Schmidt and MacDermot, Pistis Sophia, 25–27.
163 Odeberg, 3 Enoch, 189.
164 Odeberg, 3 Enoch, 189.
165 Odeberg, 3 Enoch, 189.
166 Richard Bauckham observes that “the name Yahoel consists of the same two elements as the

name Elijah in reverse order, and Jews would readily recognize them as versions of the same name.”
R. Bauckham, Jesus and the God of Israel: God Crucified and Other Essays on the New Testament’s
Christology of Divine Identity (Milton Keynes: Paternoster /Grand Rapids: Eerdmans, 2008) 226.
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lypse, the patriarch travels to Mount Horeb in order to receive his revelation –
a peculiar geographical marker where both Moses and Elijah received their rev-
elations. Like Elijah and Moses, Abraham fasts for forty days and is nourished
supernaturally by the divine presence.

If in Pistis Sophia the little Yao indeed represents a “spiritual essence present
in the prophet,” as Odeberg suggests, it might not be coincidental that another
important “prophetic” exemplar – Enoch in his celestial afterlife as the great
angel Metatron – is also endowed with a similar designation as the “Lesser
YHWH.”

The Logos as the Mediator of the Name

Scholars have long noted that, by melding together Jewish and Greek tradi-
tions in a very complex way, Philo envisions the Logos “as the mediator through
whom God indirectly orders and sustains the material world.”167

Philo’s Logos’ incorporates a variety of attributes belonging to various medi-
atorial figures found in the Hebrew Bible. As Alan Segal notes, “Philo wants the
Logos, the goal of the mystical vision of God, to serve as a simple explanation
for all the angelic and human manifestations of the divine in the Old Testa-
ment.”168 Especially important for our study is that, in a number of his works,
Philo consistently interprets the Angel of the Lord from Exod 23:20–21 as the
Logos.169

Philo’s De Agricultura represents one such locus where the Logos is identified
with the proverbial angel. Agr. 51 recounts the following tradition:

This hallowed flock He leads in accordance with right and law, setting over it His true Word
and Firstborn Son Who shall take upon Him its government like some viceroy of a great
king; for it is said in a certain place: “Behold I am, I send My Angel before thy face to guard
thee in the way.”170

Here, the Logos, the true word of God, fulfills the functions of a guide and a
guardian, similar to the roles of the Angel of the Tetragrammaton who once
shepherded the Israelites in the wilderness.

167 Gieschen, Angelomorphic Christology, 107–108.
168 Segal, Two Powers in Heaven, 169.
169 Hannah, Michael and Christ, 88.
170 Colson and Whitaker, Philo, 3.135. Reflecting on this tradition, von Heijne suggests that in

On Husbandry 51, the Logos is likewise labeled God’s “viceroy” and is additionally identified as the
angel of the divine Name from Exodus 23. von Heijne, The Messenger of the Lord in Early Jewish
Interpretations of Genesis, 219.
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Philo’s De Migratione Abrahami 174 likewise identifies the Logos with the
Angel of YHWH, who is again depicted as a pathfinder and a protector:

For as long as he falls short of perfection, he has the divine Word as his leader: since there
is an oracle which says, “Lo, I send My messenger before thy face, to guard thee in thy way,
that he may bring thee in into the land which I have prepared for thee: give heed to him,
and hearken to him, disobey him not; for he will by no means withdraw from thee; for My
name is on him.”171

An important detail of this pericope is its last phrase, which brings to memory
an important onomatological nexus found in Exodus 23. A similar reference is
detectable in Quaestiones et Solutiones in Exodum 2.13, where Philo explains the
angelic identity of the Logos through a panoply of allusions to Angel of the Lord
traditions:

An angel is an intellectual soul or rather wholly mind, wholly incorporeal, made (to be) a
minister of God, and appointed over certain needs and the service of the race of mortals,
since it was unable, because of its corruptible nature, to receive the gifts and benefactions
extended by God. For it was not capable of bearing the multitude of (His) good (gifts).
(Therefore) of necessity was the Logos appointed as judge and mediator who is called “an-
gel.” Him He sets “before the face,” there where the place of the eyes and the senses is, in
order that by seeing and receiving impressions it may follow the leadership of virtue not
unwillingly but willingly. But the entry into the previously prepared land is allegorized in
the several (details) of the above-mentioned (statements) in respect of the guarding of the
way, (namely) “giving heed,” “listening,” “not disobeying,” “not showing consideration,”
“setting His name upon him.”172

Summarizing the lessons of the aforementioned Philonic developments, Jarl
Fossum argues that “we may then conclude that the logos name in Hellenistic
Judaism was used in place of the ‘Angel of the Lord.’”173 Fossum further notes
that, “continuing the Biblical tendency to replace the Tetragrammaton by the
term ‘a/the YHWH Angel,’ Philo even explains the corporeal appearances of
God as appearances of the Logos. It is logical that one of the titles of the Logos
is ‘the Name,’ since this is a real substitution for the Tetragrammaton.”174

Darrell Hannah draws attention to another interesting connection between
the Logos and the divine Name reflected in a passage from De Migratione Abra-
hami 102–103, where the following constellation of onomatological and sacer-
dotal imagery is found:

171 Colson and Whitaker, Philo, 4.232–235.
172 R. Marcus, Philo, Questions and Answers on Exodus (LCL. Cambridge/London: Harvard Uni-

versity Press /Heinemann, 1949) 48.
173 J. Fossum, “In the Beginning was the Name,” in: idem, The Image of the Invisible God: Essays

on the Influence of Jewish Mysticism on Early Christology (Freiburg: Universitätsverlag/Göttingen:
Vandenhoeck & Ruprecht, 1995) 109–33 at 114.

174 Fossum, “In the Beginning was the Name,” 114.
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If again you examine the High Priest the Logos, you will find him to be in agreement with
this, and his holy vesture to have a variegated beauty derived from powers belonging some
to the realm of pure intellect, some to that of sense-perception. The other parts of that ves-
ture call for a longer treatment than the present occasion allows, and must be deferred. Let
us however examine the parts by the extremities, head and feet. On the head, then, there is
a plate of pure gold, bearing as an engraving of a signet, a holy thing to the Lord; and at the
feet on the end of the skirt, bells and flower patterns. The signet spoken of is the original
principle behind all principles, after which God shaped or formed the universe, incorporeal
we know, and discerned by the intellect alone. . . .175

Hannah suggests that, in this pericope, “Philo is identifying the Logos both
with the high priest and with the signet, in which was inscribed the divine
Name, worn by the high priest.”176 He further suggests that “traditions which
attributed to the Name an almost hypostatic existence were probably current
in Philo’s day. Although it is doubtful that Philo knew Hebrew, it is possible
that he was familiar with traditions surrounding the ineffable Name of God and
transferred these to the Logos.”177

One can see that, in his attempt to consolidate the multifaceted profile of the
Logos, Philo employs a stunning panoply of onomatological mediators, which
include angelic, sacerdotal, and patriarchal characters. Thus, in Conf. 146 he ap-
pears to link the Logos with a set of onomatological traditions circulating in the
name of the patriarch Jacob:

But if there be any as yet unfit to be called a Son of God, let him press to take his place
under God’s First-born, the Word, who holds the eldership among the angels, their ruler as
it were. And many names are his, for he is called, “the Beginning,” and the Name of God,
and His Word, and the Man after His image, and “he that sees,” that is Israel.178

These Philonic developments, in which the Logos is closely associated with the
divine Name, continue to exercise a formative influence on early Christology.179

Jarl Fossum suggests that the Christological title, the Logos,180 found in John

175 Colson and Whitaker, Philo, 4.190–193.
176 Hannah, Michael and Christ, 88. On this see also A. Chester, Messiah and Exaltation: Jewish

Messianic and Visionary Traditions and New Testament Christology (WUNT, 207; Tübingen: Mohr
Siebeck, 2007) 47.

177 Hannah, Michael and Christ, 88.
178 Colson and Whitaker, Philo, 4.89–91.
179 Stroumsa also notices that “. . . John’s Gospel shows that for its author, logos and onoma were

interchangeable. ‘This interchangeability,’ points out Gilles Quispel, one of the most consistent
followers in Danielou’s footsteps, ‘implies that the Name was hidden and unknown before Jesus
revealed it.’ The same identity between logos and onoma seems even to be in the background of
the Prologue to John’s Gospel (John 1:1–18). Memra, or Memra ha-Shem, indeed, appears in the
Targum Neofiti instead of Elohim. Memra is also God’s Name revealed to Moses from the burning
bush.” Stroumsa, “A Nameless God,” 236.

180 Fossum argues that “the conception of the Name of God as a power being shared by the prin-
cipal angel or even as a hypostasis has been adapted by the author of the Prologue to John’s Gospel.”
Fossum, “In the Beginning was the Name,” 121.
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1:1, represents “a cryptograph for God’s Name,” and in light of Jewish tradi-
tions, “the predications of the Logos in John 1:1 and 14 as well as Rev 19:12–13
should be explicable as references to the divine Name.”181

Jesus as the Mediator of the Name

This identification of the Logos-Name with Christ naturally brings us to early
Christian materials, in which Jesus was envisioned as the mediator of the Name.
Considering the likelihood that the Apocalypse of Abraham was composed
in the second century C. E., the influence of Christian onomatological devel-
opments on the figure of Yahoel remains an open question, especially since
scholars have previously entertained the possibility that the Slavonic apocalypse
contains some polemics with Christian traditions.182

Christ’s endowment with onomatological functions represents, in many
ways, a continuation of the familiar conceptual lines already known to us from
biblical and pseudepigraphical specimens of the aural ideology.183 In this re-
spect, Aloys Grillmeier suggests that “the old-established Shem theology of the
later books of the Old Testament appears to have been continued and applied
to Christ.”184

Jesus’ mediation of the Name will include a wide range of onomatological
modes, as early Christian authors depict him as either a recipient and a revealer
of the divine Name, its angelic or divine personification, or as a figure clothed
with the Tetragrammaton. Richard Longenecker notes that, “just as ‘the name’
was a pious Jewish surrogate for God, so for the early Jewish Christians it be-
came a designation for Jesus, the Lord’s Christ. And as in its earlier usage, so
with the Christians it connoted the divine presence and power.”185

The limited scope of our study unfortunately does not allow a full presen-
tation of all available early evidence; our investigation will be limited solely
to several brief illustrations of each discernible mode of the Name’s mediation
through the figure of Jesus. Also, in our review of Christian onomatological tra-

181 Fossum, “In the Beginning was the Name,” 117. He further asserts that a phrase found in John
1:3, “all things were made through him [i. e. ό λόγος] and without him was not anything made,” can
be explained as a reference to the Name of God. Fossum, “In the Beginning was the Name,” 117.

182 R. G. Hall, “The ‘Christian Interpolation’ in the Apocalypse of Abraham,” JBL 107 (1988) 107–
112; D. C. Harlow, “Anti-Christian Polemic in the Apocalypse of Abraham: Jesus as a Pseudo-Mes-
siah in Apoc. Ab. 29.3–14,” JSP 22.3 (2013) 167–183.

183 On this see G. Quispel, “The Jung Codex and its Significance,” in: The Jung Codex: A
Newly Recovered Gnostic Papyrus (trans. and ed. F. L. Cross; London: A. R. Mowbray, 1955) 68–
78; Daniélou, Theology of Jewish Christianity, 149ff.; R. N. Longenecker, The Christology of Early
Jewish Christianity (London: SCM, 1970) 41–46.

184 A. Grillmeier, Christ in Christian Tradition (Atlanta: John Knox, 1975) 1.41.
185 Longenecker, The Christology of Early Jewish Christianity, 45–46.
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ditions, we will bring into our discussion only specimens that are particularly
relevant for our treatment of Yahoel and Metatron.

Jesus as Personification of the Divine Name

Jean Daniélou once proposed that an expression found in the first chapter of
the Fourth Gospel, “the Word . . . dwelt among us,” may be based on an older
form, “the Name .. . dwelt among us,” noting that in the Hebrew Bible, “such
dwelling is in fact the property of the Name, and not of the Word.”186 Jarl Fos-
sum forcefully advanced this position, arguing that “the author of John’s Gospel
appears to have been dependent upon a Hellenistic Jewish tradition according
to which the Logos figure was substituted for the Angel of the Lord, who ap-
pears as indistinguishable from the Tetragrammaton in some Biblical texts.”187

In light of these developments, Fossum proposes that, in the Gospel of John,
Jesus is envisioned as “the final dwelling place of the Name of God.”188

Although experts often view the Johannine Prologue as a nexus of early
Christian onomatological traditions, it is not the clearest example in the Fourth
Gospel of Christ’s association with the divine Name. Charles Gieschen points
to a more explicit instance of Jesus’ identification with the Name in John 12:28:
“Father, glorify your Name.” Gieschen argues that, in this passage, “Jesus also
identified himself as the one who is a hypostasis of the divine Name.”189 He fur-
ther suggests that Jesus’ acclamation “is not simply a pious prayer that God’s
name be glorified through Christ’s sacrifice; it is the identification of Jesus
as the one who possesses the divine Name. This indicates that he can simply
be identified as ‘the Name,’ much like the visible manifestations of YHWH of
Deuteronomy and Jeremiah.”190

Daniélou draws attention to another important testimony found in John
17:6: “I have made your name known to those whom you gave me from the
world. They were yours, and you gave them to me, and they have kept your
word.” Analyzing this passage, Daniélou suggests that “in the Gospel of John
we are presented with a theological elaboration in which the Name has come to
designate Christ. Christ manifests the Name of the Father (John 17:6), but this
manifestation is his own person.”191

Gieschen argues that the distinctive “Name nomenclature” was used to iden-
tify Jesus elsewhere in the Johannine corpus and other early Christian litera-

186 Daniélou, Theology of Jewish Christianity, 150, n. 15.
187 Fossum, “In the Beginning was the Name,” 133.
188 Fossum, “In the Beginning was the Name,” 133.
189 Gieschen, Angelomorphic Christology, 272.
190 Gieschen, “The Name of the Son of Man in the Parables of Enoch,” 246.
191 Daniélou, Theology of Jewish Christianity, 149.
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ture.192 In his opinion, “this Name nomenclature is closely linked with the use
of âγώ εÊmι in the LXX as a name for YHWH. Jesus uses âγώ εÊmι to identify
himself on several occasions in John, including epiphanies where the power of
the divine Name is visible in actions, such as the stilling of the storm (6:20) and
the falling back of the arresting crowd in the Garden of Gethsemane (18:5).”193

It is significant for our study that depictions of Jesus as the mediator of the
Name often occur in a sacerdotal context,194 similar to how onomatological cur-
rents are often appropriated in Yahoel and Metatron lore. Daniélou notes that
in many Christian texts, “the use of the term ‘the Name’ seems to be closely con-
nected with ritual matters, which suggests that liturgical history may perhaps be
able to confirm the evidence of the literary data on the designation of the Word
as the ‘Name.’”195

Jesus as the Name which Sustains Creation

Demiurgical functions of Christ come to their fore in the Logos imagery of the
Johannine Prologue. Reflecting on the Prologue’s symbolism, Fossum points out
that the Logos-Name “was instrumental in creating the world; it could even be
seen as the demiurge.”196 The demiurgical functions of the divine Name are
not a novelty here, since they are reminiscent of biblical and pseudepigraphical
developments already mentioned in this study, in which the Tetragrammaton
was understood as an instrument by which the deity brought everything into
existence.

In early Christian materials, onomatological functions of Christ encompass
another function in relation to the created order, namely, the role of the sus-
tainer and the protector of creation. Thus, in Shepherd of Hermas (Sim. IX, 14:5),
the Name of the Son serves as a stabilizing force for the entire creation:

The name of the Son of God is mighty and uncontained, and sustains the whole world. So
if all creation is sustained by the Son of God, what do you think about those called by him,

192 Gieschen further notices the similar developments in other early Christian texts, including
Acts 5:41, 15:17; Didache 10:1–3; 1 Clem 58:1–60:4; Gos. Phil. 54:5–8; Apos. Con. 7.26.1–3; and
Gos. Truth. 38:7–40:29. Gieschen, Angelomorphic Christology, 272. Daniélou also draws attention to
the Epistle of James. He states that “‘The Name’ in an absolute sense occurs in a text in the New Tes-
tament whose Jewish Christian character is quite certain, namely the Epistle of James. First, there
is the expression: ‘Do not they blaspheme the honorable Name which was called upon you?’ (2:7).
The second quotation, from the Epistle also, has a cultic context, namely that of the anointing with
oil ‘in the Name’ (5:14).” Daniélou, Theology of Jewish Christianity, 150.

193 Gieschen, Angelomorphic Christology, 272–3. See also Gieschen, “The Divine Name in the
Ante-Nicene Christology,” 135–142.

194 Thus, Daniélou asserts that “the Name, or the Name of the Lord, is used in a cultic context.”
Daniélou, Theology of Jewish Christianity, 150.

195 Daniélou, Theology of Jewish Christianity, 154.
196 Fossum, “In the Beginning was the Name,” 133.
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bearing the name of the Son of God, and proceeding according to his commandments? Do
you see which ones he sustains? Those who bear his name with all their heart. He became
their foundation (θεmέλιος) and sustains them gladly because they are not ashamed to bear
his name.197

Written around the time when the Apocalypse of Abraham was possibly com-
posed, this testimony concerning the Son’s onomatological duties represents a
curious parallel to Yahoel’s function as the sustainer of creation. The reference
to the Name of the Son as the “foundation” (θεmέλιος) is especially noteworthy
in view of Yahoel’s role of stabilizing the lower and upper foundations of the
created order, represented respectively by the Hayyot and the Leviathans.

In early Christian materials, Jesus also safeguards God’s elect in his role as a
personification of the Name, thus revealing the Tetragrammaton through him-
self to humankind. Stroumsa draws attention to a passage found in Clement of
Rome’s First Letter to the Corinthians 59:2, where one finds the following tradi-
tion:

But we ourselves will be innocent of this sin, and we will ask with a fervent prayer and
petition that the Creator of all safeguard the number of those counted among his elect
throughout the entire world, through his beloved child Jesus Christ, through whom he
called us out of darkness into light, from ignorance into the knowledge of his glorious
name.198

Reflecting on the Epistle’s phrase, “he called us out of darkness into light, from
ignorance into the knowledge of his glorious name,” Stroumsa suggests that in
this statement, “Christ is portrayed as the Name’s revealer.”199

Jesus as the Angel of the Lord

As has been observed above, the Angel of the Lord typology will exercise an
enormous influence on the construction of various mediators of the divine
Name, including Yahoel and Metatron. Some early Christian writers clearly
identify Christ with this biblical personification of the Tetragrammaton. Thus,
Justin Martyr articulates such an identification in his Dialogue with Trypho
75:1–2:

We know too that in the book of Exodus Moses likewise indicated in a mysterious manner
that the name of God himself (which he says was not revealed to Abraham or to Jacob) was
also Jesus. For it is written thus: And the Lord said to Moses, say to this people: Behold, I
send my angel before your face, to guard you in your journey, and bring you into the place

197 C. Osiek, Shepherd of Hermas (Hermeneia; Minneapolis: Fortress, 1999) 231–232.
198 B. D. Ehrman, The Apostolic Fathers (2 vols.; LCL; Cambridge, MA: Harvard University Press,

2003) 1.141.
199 Stroumsa, “A Nameless God,” 237.
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that I have prepared for you. Take notice of him, and obey his voice; do not disobey him,
for he will not pardon you, because my name is in him. Consider well who it was that led
your fathers into the Promised Land, namely he who was first named Auses [Hosea], but
later renamed Jesus [Joshua]. If you keep this in mind, you will also realize that the name
of him who said to Moses, My name is in him, was Jesus. Indeed, he was also called Israel.
And he similarly bestowed this name upon Jacob.200

Jarl Fossum notes that in this text, “Justin Martyr is clearly adapting a Jewish
tradition about the Angel of Exodus when he goes into a fanciful exegesis to
show that the proper Name of God is ‘Jesus.’” He further suggests that “Justin
regards the Angel of the Lord as a form of appearance of the Son.”201

Some New Testament materials may also hint at the early existence of such
an interpretation. Fossum compares Justin’s interpretation with a curious read-
ing found in verse 5 of the Epistle of Jude: “Now I desire to remind you, though
you are fully informed, that the Lord (κύριος), who once for all saved a peo-
ple out of the land of Egypt, afterward destroyed those who did not believe.”
Some manuscripts read “Jesus” (>ΙησοÜς) instead of the “Lord” (κύριος).202 In
the light of Justin’s evidence, such a variant does not appear to be a coincidental
slip of a copyist’s pen, but possibly an intentional rendering that was based on a
Christian understanding of Jesus as the Angel of the Lord.203 Fossum suggests
that “the reading ‘Jesus’ in Jude 5 implies that the Son is modeled on an inter-
mediary figure whose basic constituent is the Angel of the Lord.”204 In light of

200 Falls, Halton, and Slusser, St. Justin Martyr. Dialogue with Trypho, 117.
201 J. Fossum, “Kyrios Jesus as the Angel of the Lord in Jude 5–7,” NTS 33 (1987) 226–43 at 235.

On this see also L. Hurtado, “‘Jesus’ as God’s Name and Jesus as God’s Embodied Name in Justin
Martyr,” in: Justin Martyr and His Worlds (eds. P. Foster and P. Parvis; Minneapolis: Fortress, 2007)
128–36. Clement of Alexandria in his Paid. I.7 also identifies Jesus with the Angel of the Lord: “But
our Instructor is the holy God Jesus, the Word, who is the guide of all humanity. The loving God
Himself is our Instructor. Somewhere in song the Holy Spirit says with regard to Him, ‘He provided
sufficiently for the people in the wilderness. He led him about in the thirst of summer heat in a dry
land, and instructed him, and kept him as the apple of His eye, as an eagle protects her nest, and
shows her fond solicitude for her young, spreads abroad her wings, takes them, and bears them on
her back. The Lord alone led them, and there was no strange god with them.’ Clearly, I trow, has the
Scripture exhibited the Instructor in the account it gives of His guidance. Again, when He speaks in
His own person, He confesses Himself to be the Instructor: ‘I am the Lord thy God, who brought
thee out of the land of Egypt.’” Ante-Nicene Fathers (eds. A. Roberts and J. Donaldson; N. Y.: Charles
Scribner’s Sons, 1905) 2. 233.

202 Novum Testamentum Graece. 27. Auflage (ed. E. Nestle, K. Aland et al.; Stuttgart: Deutsche
Bibelgesellschaft, 1993) 629.

203 Some other New Testament passages, like Heb 1:4 and Phil 2:9 might also be connected with
the Angel of the Lord traditions. On these passages see R. P. Martin, Carmen Christi: Philippians 2:5–
11 in Recent Interpretation and in the Setting of Early Christian Worship (Grand Rapids: Eerdmans,
1983); T. Nagata, Philippians 2:5–11: A Case Study in the Contextual Shaping of Early Christology
(Ph. D. Diss. Princeton University, 1981); O. Hofius, Der Christushymnus Philipper 2,6–11 (WUNT,
17; Tübingen: Mohr Siebeck, 1976); McDonought, YHWH at Patmos, 126.

204 Fossum, “Kyrios Jesus as the Angel of the Lord in Jude 5–7,” 237.
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these developments, Fossum concludes that “it would not have been impossi-
ble for Jude to have anticipated Justin’s identification of the Angel of Exodus as
Jesus.”205

Jesus’ Clothing with the Divine Name

Both Jarl Fossum and Gilles Quispel in their respective studies draw atten-
tion to another important onomatological mode associated with Jesus in early
Christian heterodox materials, namely, Jesus’ investiture with the Name. One
specimen of this tradition is found in the Gospel of Philip from the Nag Ham-
madi library, where the Son is “vested” with the Name of the Father.206 Gos. Phil.
54:5–13 (NHC II, 3, 54:5–13) reads:

One single name is not uttered in the world, the name which the father gave to the son; it
is the name above all things: the name of the father. For the son would not become father
unless he wore the name of the father. Those who have this name know it, but they do not
speak it. But those who do not have it do not know it.207

Analyzing this and similar Valentinian traditions, Gilles Quispel proposes that
Jesus’ purported investiture with the Name of God may have occurred at the
time of his baptism in the Jordan, “for the Valentinians thought that at that mo-
ment the Name of God descended upon Jesus. . . .”208

In light of this tradition, it is significant that in some Christian currents, the
baptism of believers was often associated both with the acquisition of a guardian
angel and the reception of the divine Name. Thus, a passage from Clement of
Alexandria’s Excerpta ex Theodoto 22.5209 details the following baptismal tradi-
tion:

And when the Apostle said, “Else what shall they do who are baptized for the dead?” . . . For,
he says, the angels of whom we are portions were baptized for us. But we are dead, who
are deadened by this existence, but the males are alive who did not participate in this exis-
tence. “If the dead rise not why, then, are we baptized?” Therefore we are raised up “equal
to angels,” and restored to unity with the males, member for member. Now they say “those
who are baptized for us, the dead,” are the angels who are baptized for us, in order that
when we, too, have the Name, we may not be hindered and kept back by the Limit and the
Cross from entering the Pleroma. Wherefore, at the laying on of hands they say at the end,
“for the angelic redemption” that is, for the one which the angels also have, in order that
the person who has received the redemption may be baptized in the same Name in which

205 Fossum, “Kyrios Jesus as the Angel of the Lord in Jude 5–7,” 235.
206 Fossum, The Name of God, 95.
207 Nag Hammadi Codex II, 2–7 together with XIII, 2,* Brit. Lib. Or. 4926(I), and P. Oxy. I, 654,

655 (ed. B. Layton; NHS, 20; Leiden: Brill, 1989) 147.
208 G. Quispel, “Gnosticism and the New Testament,” in: The Bible in Modern Scholarship (ed.

J. P. Hyatt; Nashville: Abingdon Press, 1965) 252–71 at 267.
209 On this passage, see Fossum, The Name of God, 95–96.
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his angel had been baptized before him. Now the angels were baptized in the beginning, in
the redemption of the Name which descended upon Jesus in the dove and redeemed him.
And redemption was necessary even for Jesus, in order that, approaching through Wis-
dom, he might not be detained by the Notion of the Deficiency in which he was inserted,
as Theodotus says.210

This passage indicates that Christians who imitate Jesus’ baptism at the Jordan
by their own immersions are predestined to obtain both the divine Name and a
guardian angel.

Gieschen draws attention to another possible instance of investiture with the
Name, this time, in the Book of Revelation 19:12–13.211 In his opinion, this text
presents Christ as the possessor of a mysterious name that only he knows.212 It
is intriguing that in Rev 19:12 the inscription of the Name coincides with the
reference to the adept’s headgear: “on his head are many diadems; and he has
a name inscribed that no one knows but himself.” Such juxtaposition brings
to memory several aforementioned mediators of the Name, including the high
priest, Yahoel, and Metatron, whose turbans and crowns are similarly decorated
with the Tetragrammaton. In this respect it is worth noting that other passages
from the Book of Revelation also attest to the practice of the Name’s inscription
on the adept.213

The onomatological traditions found in the Book of Revelation are signif-
icant for our study for another reason, namely, their tendency to transfer the
“ocularcentric” features of the deity to the “second power,” represented as the
mediator of the Name. Thus, in Revelation where Christ is depicted as the
personification of the divine Name,214 he also exhibits certain theophanic at-
tributes, including traits of the Ancient of Days from Daniel 7215 and features
of the anthropomorphic Kavod from Ezekiel 1.216 We will encounter the exact
same strategy of transferring the deity’s theophanic attributes in the construc-
tion of the identity of another distinguished mediator of the Tetragrammaton,
Yahoel, who in the Apocalypse of Abraham will be fashioned with hair like

210 The Excerpta ex Theodoto of Clement of Alexandria (ed. R. P. Casey; London: Christophers,
1934) 57–59.

211 Rev 19:12–13 reads: “His eyes are like a flame of fire, and on his head are many diadems; and
he has a name inscribed that no one knows but himself. He is clothed in a robe dipped in blood, and
his name is called the Word of God.”

212 Gieschen, “The Name of the Son of Man in the Parables of Enoch,” 247.
213 Rev 3:12: “He who conquers, I will make him a pillar in the temple of my God; never will he

go out of it, and I will write on him the name of my God, and the name of the city of my God, the
new Jerusalem that comes down from my God out of heaven, and my own new name.”

214 For the understanding of Christ as the Tetragrammaton in Revelation 1, see McDonought,
YHWH at Patmos, 195–232.

215 Rev 1:14: “his head and his hair were white as white wool, white as snow; his eyes were like a
flame of fire. . . .”

216 Rev 1:15: “his feet were like burnished bronze, refined as in a furnace, and his voice was like
the sound of many waters.”
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snow,217 a body like sapphire, and a face like chrysolite.218 The practice of strip-
ping “ocularcentric” attributes from the deity, who is curiously present in both
the first chapter of Revelation and the Apocalypse of Abraham as the aniconic
Voice,219 and transferring them to the mediator of the Name will also play an
important role in various Metatron accounts, including passages found in b.
Hag. 15a and Sefer Hekhalot 16:1–5. There, the aniconic divine Voice is con-
trasted with the visible manifestation of the “second power,” who will serve as a
stumbling block for Aher, thus facilitating rabbinic debates regarding the “two
powers” in heaven.

Conclusion

This chapter explored several celestial and human figures who in early Jewish
and Christian traditions were envisioned as mediators of the divine Name. Our
study demonstrated that many of these elaborations were closely connected
with the imagery of the Angel of the Lord – a figure who functions as a cru-
cial blueprint at the very beginning of the biblical Shem ideologies. We also
observed that the stories of these heavenly and human figures exhibit various
modes of the Name’s mediation, including the reception or transmission of the
divine Name, the clothing with the divine Name, or the “embodiment” of the
Name. As we will see later, these mediatorial strategies play a prominent role in
the development of the profiles of both Yahoel and Metatron in their respective
apocalyptic and Hekhalot contexts. Thus, both Yahoel and Metatron, through
a set of familiar biblical markers, will be associated with the Angel of the Lord
traditions. They will also be depicted as corporeal embodiments of the divine
Name, whose functions include the protection and sustenance of the created
order. Their role as mediators of the Name will unfold in distinctive sacerdotal
contexts, as both are depicted as heavenly high priests and celestial choirmas-
ters. While containing the Tetragrammaton inside of them, both will also be
“clothed” with the divine Name by wearing the inscriptions of the Name on
their turbans and crowns. We now proceed to a close investigation of these con-
ceptual developments.

217 Apoc. Ab. 11:2: “and the hair of his head like snow. . . .” Kulik, Retroverting Slavonic Pseude-
pigrapha, 19.

218 Apoc. Ab. 11:2: “[his] body was like sapphire, and the likeness of his face like chrysolite. . . .”
Kulik, Retroverting Slavonic Pseudepigrapha, 19.

219 Rev 1:10: “I was in the spirit on the Lord’s day, and I heard behind me a loud voice like a
trumpet. . . .” On the symbolism of the Voice in the Revelation, see J. H. Charlesworth, “The Jewish
Roots of Christology: The Discovery of the Hypostatic Voice,” SJT 39 (1986) 19–41; E. Boring, “The
Voice of Jesus in the Apocalypse of John,” NovT 34 (1992) 334–59.



CHAPTER II

Yahoel

The main focus of this chapter is a close analysis of Yahoel’s roles and functions
in the Apocalypse of Abraham, the text in which the figure of the mediator of the
Name appears in one of its most advanced and sophisticated forms. Before we
proceed to investigate Yahoel’s offices in the Abrahamic pseudepigraphon, sev-
eral words must be said about the distinctive aural ideology of this text, which
has determined the author’s choice of Yahoel as his main angelic protagonist.

Aural Ideology in Early Jewish Extra-Biblical Accounts

Songs of the Sabbath Sacrifice

Although the majority of Jewish apocalypses were affected by the theophanic
Kavod mold, influenced by Ezekiel 1 and Daniel 7, the auricular Shem trend,
prominent in the biblical Deuteronomic and Deuteronomistic materials, con-
tinued to exercise an influence on certain early Jewish extra-biblical accounts.
One such specimen of early Jewish lore, which has repeatedly attracted the
attention of students of early Jewish mysticism, is the Songs of the Sabbath
Sacrifice.1 Distinguished experts in Jewish apocalyptic and mystical traditions
often underline striking similarities between the imagery found in the Songs
and the worldview found in Hekhalot materials.2 What is most pertinent to our

1 The Songs of the Sabbath Sacrifice consists of thirteen songs, one for each of the first thir-
teen Sabbaths of the year. The materials are preserved in eight Qumran manuscripts: seven from
Cave IV and one from Cave XI. These documents are usually dated paleographically from the late
Hasmonean to early Herodian periods. On the date and provenance of these texts, see C. Newsom,
Songs of the Sabbath Sacrifice: A Critical Edition (Atlanta: Scholars, 1985) 1–83; idem, “Shirot ʿOlat
Hashabbat,” in: Qumran Cave 4.VI: Poetical and Liturgical Texts, Part I (ed. E. Eshel et al.; DJD, 11;
Oxford: Clarendon Press, 1998) 173ff; J. Davila, Liturgical Works (ECDSS; Grand Rapids: Eerdmans,
2001) 83–93.

2 Thus, for example, James Davila notices numerous parallels between the Songs of the Sabbath
Sacrifice and some Metatron developments found in the Hekhalot literature. He argues that “Song
XII (and to some degree Song XIII) have many parallels to the Hekhalot traditions about the Youth,
the celestial high priest, which appear in various forms and contexts in SH-L §§ 384–99 and paral-
lels. . . . The Youth is identified with Metatron and the Prince of the Presence and is associated with
twelve engraved stones ‘in the innermost chambers’ reserved for Moses, which may have something
to do with the high priestly breastpiece in the holy of holies (cf. XIII11Q17 ix:6). One living crea-
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investigation is that some studies have drawn attention to the pronounced pre-
occupation of the Songs of the Sabbath Sacrifice with the aural praxis of praise
and prayer, noting that these texts appear to be “alive with voice.”3 Similar to
later Hekhalot developments, wherein Ezekiel’s Chariot imagery is reformu-
lated with the symbolism of angelic praise, the Songs of the Sabbath Sacrifice
also appears to embrace this conceptual tendency.

Andrea Lieber reflects on some interesting proclivities of the Songs of the
Sabbath Sacrifice, which attempt to enhance the formative Ezekielian Chariot
account with auricularcentric symbolism that is strikingly different from the
Kavod accounts.4 She suggests that “it is possible that the Shirot represent a de-
cidedly different model of spiritual ecstasy than we see in the later visionary
ascent traditions. In the Songs, liturgical praise combines with a sort of musical-
exegetical rendering of Ezekiel’s Chariot vision to produce what was most likely
a spectacular ritual performance in which song functioned as an important ele-
ment.”5

Lieber further proposes that “the Songs, despite their affinity to Hekhalot
and other apocalyptic ascent narratives, represent a different type of ecstatic
model – one that does not culminate in individual ascent and enthronement,

ture descends upon the ‘tabernacle of the Youth’ (cf. VII 4Q403 Iii: 10; XII 4Q405 20ii-21-22:7) and
speaks in a ‘light, quiet voice’ (cf. XII 4Q405 20ii-21-22:7, 12) while the ophannim and angels are
silent (cf. XII 4Q405 20ii-21-22:9) and other angels rush into the river of fire (cf. X 4Q405 15ii-16:2;
XII4Q405 2011-21-22:10). The Youth places ‘deafening fire’ into the ears of the living creatures to
protect them when he recites the divine name.” Davila, Liturgical Works, 149.

3 A. Lieber, “Voice and Vision: Song as a Vehicle for Ecstatic Experience in Songs of the Sabbath
Sacrifice,” in: Of Scribes and Sages: Early Jewish Interpretation of Scripture (ed. C. A. Evans; 2 vols.;
London/New York: T&T Clark, 2004) 2.51–58 at 2.51.

4 On aural features of the Songs of the Sabbath Sacrifice, see P. S. Alexander, “Prayer in the
Heikhalot Literature,” in: Prière, Mystique et Judaïsme: Colloque de Strasbourg (10–12 septem-
bre 1984) (ed. R. Goetschel; Paris: Presses Universitaires de France, 1987) 44–64; D. C. Allison, “The
Silence of the Angels: Reflections on the Songs of the Sabbath Sacrifice,” RevQ 13 ( 1988) 189–97;
M. Weinfeld, “Prayer and Liturgical Practice in the Qumran Sect,” in: The Dead Sea Scrolls: Forty
Years of Research (eds. D. Dimant and U. Rappaport; Leiden: Brill, 1992) 241–58; B. Nitzan, “Har-
monic and Mystical Characteristics in Poetic and Liturgical Writings from Qumran,” JQR 85 (1994)
163–83; E. Wolfson, “Mysticism and the Poetic-Liturgical Compositions from Qumran: A Response
to Bilhah Nitzan,” JQR 85 (1994) 185–202; I. Knohl, “Between Voice and Silence: The Relationships
between Prayer and Temple Cult,” JBL 115 (1996) 17–30; E. G. Chazon, “Liturgical Communion
with the Angels at Qumran,” in: Sapiential, Liturgical and Poetical Texts from Qumran: Proceedings
of the Third Meeting of the International Organization for Qumran Studies, Oslo 1998. Published in
Memory of Maurice Baillet (eds. D. K. Falk et al.; Leiden: Brill, 2000) 95–105; idem, “Human and
Angelic Prayer in the Light of the Dead Sea Scrolls,” in: Liturgical Perspectives: Prayer and Poetry in
Light of the Dead Sea Scrolls. Proceedings of the Fifth International Symposium of the Orion Center for
the Study of the Dead Sea Scrolls and Associated Literature, 19–23 January, 2000 (ed. E. G. Chazon;
Leiden: Brill, 2003) 35–48; R. S. Sarason, “Communal Prayer at Qumran and among the Rabbis:
Certainties and Uncertainties,” in: Chazon, Liturgical Perspectives, 151–72.

5 Lieber, “Voice and Vision,” 54.
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but a communal ritual that culminates, rather, in collective song. Perhaps we
might consider the Songs a musical rendering of Ezekiel’s vision. . . .”6

Lieber’s scholarly intuitions are significant. She pays close attention to the
particularities of the “aural” mold detected in the Songs, which are strikingly
different from “visual” apocalyptic and Hekhalot interpretations of the Kavod
imagery. Lieber’s reflections highlight an important feature that often separates
the ocular and audial ideologies, that is, their different renderings of the protag-
onist’s ascent. While the ocularcentric apocalyptic accounts often put emphasis
on the seer’s progression through the structured heavenly space in the form
of multiple heavens, in the aural accounts such space often is collapsed and
bridged by the adept’s prayers. In the ideological settings of the Shem paradigm,
the seers are often able to ascend to the highest heaven directly by means of
their hymns.

Lieber reflects on these peculiarities of the aural praxis in the Songs, sug-
gesting that “it appears that the singing of the Songs of the Sabbath Sacrifice
would collapse the ontological distance between earth and heaven.”7 We will
later detect a very similar development in the Apocalypse of Abraham, where
the patriarch is able instantly to reach the heavenly throne room through his
prayer.

In apocalyptic and mystical works affected by the auricular mold, one can
often perceive another important phenomenon, namely, a correspondence be-
tween earthly and celestial audial routines, wherein the aural praxis of creatures
strikingly mirrors the divine Voice of their Creator. Lieber draws attention to
similar interrelationships found in 4Q405 4–5, a text that pertains to similar
auricularcentric dialogues of the deity and His creation:

At the words of His mouth come into being all the exalted gods; at the utterance of His lips
all the eternal spirits . . . sing with joy you who rejoice with rejoicing among the wondrous
god-like beings. And chant His glory with the tongue of all who chant with knowledge, and
chant His wonderful songs of Joy with the mouth of all who chant with him.8

Lieber notes that, in this passage, “praise uttered by the angelic /human com-
munity parallels divine speech.”9 As we will see later, a similar trait is detected
in the Apocalypse of Abraham, where the divine Voice is set in parallelism with
the aural praxis of angelic praise.

Not only are the general conceptual tendencies of the Songs of the Sabbath
Sacrifice strikingly similar to the audial mold of Jewish apocalypticism and mys-

6 Lieber, “Voice and Vision,” 57–58.
7 Lieber, “Voice and Vision,” 51.
8 Qumran Cave 4.VI: Poetical and Liturgical Texts, Part I (ed. E. Eshel et al.; DJD, 11; Oxford:

Clarendon Press, 1998) 321.
9 Lieber, “Voice and Vision,” 55.
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ticism, but a peculiar technical terminology found in these materials points
to an impressive evolution of the conventional anthropomorphic descriptions
found in the formative Ezekielian accounts. One such important terminologi-
cal reformulation relevant for our study is the phrase, “voice of his glory” מקול)
10,(הכבוד found in 4Q405 18 4. John Strugnell entertained a possible connection
between the terminology of “Glory” in the Songs of the Sabbath Sacrifice and the
Shem conceptual currents, arguing that “‘the Glory’ is the earliest attested of the
‘substitutes’ for the divine name.”11 For the purpose of our investigation, it is
noteworthy that the aforementioned expression contains a juxtaposition of two
iconic manifestations of two major Jewish theophanic paradigms – the “Voice”
and the “Glory.” It is possible that such a conceptual constellation attempts to
strip the traditional Kavod imagery of its “corporeal” garments by adopting this
theophanic language into the tenets of the Shem paradigm.

Philip Alexander notes that “the phrase is interesting on two counts: first it
gives us a name for the manifestation of the divine presence in the celestial sanc-
tuary – the glory; second, if our understanding of it is correct, then it suggests
a climactic revelation of the glory in the form of ‘a voice.’”12 Alexander further
compares this symbolism with the aural praxis found in the Hekhalot materials,
in which “Metatron has to stuff the ears of the Hayyot with the ‘fire of deafness’
so that they cannot hear the terrible voice of God (Synopse §§ 390, 399).”13

It is curious that, while the Songs of the Sabbath Sacrifice still retain the
Kavod terminology, often such symbolism, like in the Deuteronomistic Shem
trend, distinctly voids its anthropomorphic dimension. Although the divine
throne imagery still plays a noticeable role in the Shirot, the anthropomorphic
occupant of this heavenly Seat is markedly absent. A similar conceptual constel-
lation, in which the Kavod formulae is retained and yet surrounded with novel
aural markers, will be detectable in the Apocalypse of Abraham. For example, in
chapter 25 the future temple is depicted as “the image of the sanctification of the
name of my glory (имени славы моея).”14 Akin to the expression, “the voice of
glory,” found in 4Q405 18 4, in the Apocalypse of Abraham, the term “glory” is
creatively conflated with another pivotal auricular concept, thus becoming the
“name of glory.”

Another important testimony, related to the divine Voice symbolism, is situ-
ated in Song XII. Thus, 4Q405 20 7–8 reads:

10 Eshel et al., Qumran Cave 4.VI: Poetical and Liturgical Texts, Part I, 338.
11 J. Strugnell, “The Angelic Liturgy at Qumran,” in: Congress Volume, Oxford 1959 (VTSup., 7;

Leiden: Brill, 1960) 318–45 at 338. Emphasis is mine.
12 P. Alexander, The Mystical Texts. Songs of the Sabbath Sacrifice and Related Manuscripts (LSTS,

61; London: T&T Clark International, 2006) 38.
13 Alexander, The Mystical Texts, 39.
14 Kulik, Retroverting Slavonic Pseudepigrapha, 29; Philonenko-Sayar and Philonenko, L’Apoca-

lypse d’Abraham, 92.
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In the tabernacle of the God of knowledge the cherubim falls before Him; and they bless
as they lift themselves up. A sound of divine stillness is heard; and there is a tumult of
jubilation at the lifting up of their wings, a sound of divine stillness ( אלוהים דממת 15.(קול

Scholars previously entertained the possibility that the peculiar expression,
“voice of divine stillness” ( אלוהים דממת ,(קול is reminiscent of certain Deu-
teronomistic developments.16 Along these lines, both Carol Newsom and James
Davila proposed that this rendering of the divine presence in 4Q405 20 rep-
resents a juxtaposition of the Ezekielian imagery with the aforementioned
Deuteronomistic revelation of the divine Voice in 1 Kgs 19:12.17 These aural
“embellishments” of Ezekielian symbolism are intriguing. Reflecting on these
additions, Carol Newsom notes that “the Sabbath Shirot are in no sense sim-
ply a commentary on Ezekiel,” since “many of the interests of the Shirot do not
coincide with those of Ezekiel. . . . What does concern the Sabbath Shirot is a
description of the angels and their praise in the heavenly temple; and it appears
that the author has selected and expanded those materials in Ezekiel which lend
themselves to such an account.”18 She further adds that “the Sabbath Shirot are
not ‘maʿaseh merkabah’ pure and simple. The vision of the chariot throne is
not the goal of the composition. The chariot throne is a part of the experience
of the temple.”19 As we will see later, similar developments are detected in the
Hekhalot accounts affected by the aural mold, wherein the participation of the
seer in the angelic liturgy, rather than the vision of God, will constitute the tele-
ology of the mystical experience.

Apocalypse of Abraham

The aural thrust of the biblical Book of Deuteronomy indubitably reaches its
most forceful expression in the Apocalypse of Abraham,20 a Jewish pseude-
pigraphon written in the first centuries of the Common Era, soon after the
destruction of the Second Jerusalem Temple. Reflecting on the social and his-
torical climate in which this apocalyptic work was composed, it is worth noting

15 Eshel et al., Qumran Cave 4.VI: Poetical and Liturgical Texts, Part I, 347.
16 Another early account that also exhibits interesting developments informed by the Shem ide-

ology is the Book of Jubilees. Jarl Fossum argues that “Jubilees continues the ideology of the concept
of the divine Name as found in Deuteronomy and the historical books inspired by it. In the so-called
Deuteronomistic history, we are told that, while God himself remains in heaven, the Name of God
dwells in the temple. Similarly, in Jubilees, the temple is the abode of God’s Name. . . . In the Book
of Jubilees, we have a pre-Christian testimony to the idea of the cosmogonic Name as an individual
agent.” Fossum, The Name of God, 255–256.

17 C. Newsom, “Merkabah Exegesis in the Qumran Sabbath Shirot,” JJS 38 (1987) 11–30; Davila,
Liturgical Works, 150.

18 Newsom, Songs of the Sabbath Sacrifice. A Critical Edition, 52. Emphasis is mine.
19 Newsom, Songs of the Sabbath Sacrifice. A Critical Edition, 63.
20 Wolfson observes, that in the Apocalypse of Abraham, “the anthropomorphic imagery is dis-

placed from the visual to the auditory realm.” Wolfson, Through a Speculum, 32.
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that two other Jewish apocalypses, which were probably written around the
same time, 4 Ezra and 2 Baruch, similarly exhibit traces of the auricularcentric
ideology. Similar conceptual proclivities can be detected in another, this time,
Christian apocalypse – the Revelation of John.21 This situation points to the
possibility that the transition from “ocular” to “aural” apocalypticism might oc-
cur sometime in the second century C. E., shortly after the destruction of the
Temple. It is not entirely clear whether the loss of the sanctuary somehow influ-
enced such a paradigm shift. Yet, while the exact impact of the historical events
remains uncertain, the presence of the aural ideology in these texts is unde-
niable. Thus, while analyzing the theophanic language in 2 Baruch, Matthias
Henze notes that “in 2 Baruch the auditory revelation takes priority over the
visionary. The dialogue precedes Baruch’s visions and, as we have noted, gives
shape to the book. This preference for the aural dimension is unusual, and other
apocalypses privilege the visionary dimension of revelation.”22 In a similar vein,
Christopher Rowland and Christopher Morray-Jones argue that “4 Ezra23 and 2
Baruch prefer the revelatory angel or the divine voice as the means of commu-
nicating the divine mysteries.”24

Returning to the Slavonic apocalypse, the theophanic language manifested in
the work reveals marked similarities with the currents reflected in the Deutero-
nomic and the Deuteronomistic materials.25 Already in the beginning of the
apocalyptic section of the work, in chapter eight, where God reveals Himself to
Abraham in the courtyard of Terah’s house, the divine presence is depicted as
“the voice of the Mighty One,” which comes in a stream of fire.26 This manifes-

21 In relation to this text, Rowland observes that “its angelology, heavenly voices, and preoccu-
pation with the hidden are precisely what we find in the Jewish mystical literature.” C. Rowland and
C. Morray-Jones, The Mystery of God: Early Jewish Mysticism and the New Testament (CRINT, 12;
Leiden: Brill, 2009) 64.

22 M. Henze, Jewish Apocalypticism in Late First Century Israel (TSAJ, 142; Tübingen: Mohr
Siebeck, 2011) 145.

23 Rowland notes that “not all apocalypses describe heavenly ascents and visions of the heavenly
world; some like 4 Ezra and Syr. Baruch prefer the revelatory angel or the divine voice as the means
of communicating the divine mysteries.” C. C. Rowland, “Apocalyptic: The Disclosure of Heavenly
Knowledge,” in: The Cambridge History of Judaism. Volume Three: The Early Roman Period (eds. W.
Horbury, W. D. Davies, and J. Sturdy; Cambridge: Cambridge University Press, 1999) 776–797 at
782.

24 Rowland and Morray-Jones, The Mystery of God, 20.
25 The affinities with the Deuteronomic/Deuteronomistic materials can also be seen in the im-

plicit and explicit connections between the vision of Abraham and Moses’ Sinai encounter. In this
respect, David Halperin notices that the author of the Apocalypse of Abraham “gives us several clues
that he is modeling Abraham’s experience after Moses’ at Sinai. The most obvious of these is his
locating the experience at Mount Horeb, the name that Deuteronomy regularly uses for Sinai.”
Halperin, The Faces of the Chariot, 109–110.

26 Apoc. Ab. 8:1 reads: “The voice (глас) of the Mighty One came down from heaven in a stream
of fire, saying and calling, ‘Abraham, Abraham!’” Kulik, Retroverting Slavonic Pseudepigrapha, 16;
Philonenko-Sayar and Philonenko, L’Apocalypse d’Abraham. Introduction, texte slave, traduction et
notes, 54.
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tation of God as the formless voice rather than some angelic or divine form will
become the standard description adopted by the authors of the Slavonic apoca-
lypse to convey the deity’s theophanies.27 This emphasis on the deity’s auditory
expression brings to memory several Deuteronomistic episodes, including the
aforementioned encounter between Elijah and God on Mount Horeb in 1 Kgs
19:11–13.

These aural tendencies permeate the entire conceptual framework of the
Slavonic pseudepigraphon, as the divine Voice appears again and again in the
story. Accordingly, in Apoc. Ab. 9 the voice of “the primordial and mighty God”
commands Abraham to bring sacrifices, and in chapter 10 this aural expression
appoints the angel Yahoel as a celestial guide of the exalted patriarch.

The identification of the deity with the Voice in Apoc. Ab. also impacts the
way in which this divine manifestation ought to be venerated. The aural Di-
vinity requires an intense audial response from its subjects. In this respect,
the Apocalypse of Abraham underlines the importance of praise as a parallel
process of the audial expression of creation in relation to its Creator.28 The au-
thors of the text also seem to view the praise of God as a mystical praxis that
in many ways replicates the visionary praxis of the Kavod paradigm, wherein
the seer often mirrors the Kavod in the process of his transformation, assum-
ing the anthropomorphic features of the divine “Body.” In this way, it is notable
that references to such “bodily” transformations are absent in the Apocalypse
of Abraham, a feature that has often puzzled scholars accustomed to the “tradi-
tional” apocalyptic stories affected by the visual ideology.

Moreover, like in the Kavod paradigm, in which the anthropomorphic extent
of the deity represents a celestial projection of the seer’s own body, in the auric-
ularcentric paradigm, human praise paradoxically “fashions” the deity. Scholars
have previously observed the importance of invocation, or “calling upon,” in
the Shem paradigm, which had come to function as an act of actualizing the
presence of God.29

The aural Shem ideology reaches a high point in Apoc. Ab. 18, where the
seer encounters the divine Chariot. The most striking detail in the description
of the divine throne in this chapter, which radically differs from the “classic”
Ezekielian account, is that, at the climactic moment of the hero’s encounter
with the divine Chariot, the text does not give any indication of the presence

27 See, for example, Apoc. Ab. 18:2: “And I heard a voice (глас) like the roaring of the sea, and
it did not cease because of the fire.” Kulik, Retroverting Slavonic Pseudepigrapha, 24; Philonenko-
Sayar and Philonenko, L’Apocalypse d’Abraham. Introduction, texte slave, traduction et notes, 76.

28 Andrea Lieber draws attention to similar developments in the aforementioned passage from
4Q405. See Lieber, “Voice and Vision,” 55.

29 Mettinger, The Dethronement of Sabaoth, 125.
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of the anthropomorphic Glory of God,30 which in Ezekiel 1:26 is described as
אדם כמראה 31.דמות Instead of the Ezekielian anthropomorphic description, the
adept encounters the now familiar Voice in the midst of fire surrounded by the
sound of the qedushah:

While I was still standing and watching, I saw behind the Living Creatures a chariot with
fiery Wheels. Each Wheel was full of eyes round about. And above the Wheels there was
the throne which I had seen. And I was covered with fire and the fire encircled it round
about, and an indescribable light surrounded the fiery people. And I heard the sound of
their qedushah like the voice of a single man. And a voice came to me out of the midst of
the fire. . . . (Apoc. Ab. 18:12–19:1).32

David Halperin previously noticed the paradigm shift in this portentous pas-
sage, from the visual to the aural plane. He observed that, in the Apocalypse of
Abraham, “Ezekiel’s phrase ‘like the appearance of a man,’ becomes, in a con-
cluding sentence, that plainly draws on the end of Ezekiel 1:28, ‘like the voice
of a man.’”33 He further emphasizes the auricular proclivities of the Apocalypse
of Abraham, stating that “the author of the apocalypse surrounds the merkabah
with angelic chant.”34

The account of the seer’s visitation to the throne room, permeated with the
Shem ideology, also underlines the importance of the angelic praxis of praise.
Subsequently, in their portrayals of the Living Creatures (the Hayyot) and the
Wheels (the Ophannim), the authors accentuate their role by praising the deity:

And as the fire rose up, soaring higher, I saw under the fire a throne [made] of fire and the
many-eyed Wheels, and they are reciting the song. And under the throne [I saw] four singing
fiery Living creatures (Apoc. Ab. 18:3).35

What is especially curious in this passage is that, instead of emphasizing the role
of the Hayyot as the foundation of the throne, which in the formative account
found in the Book of Ezekiel and later apocalyptic accounts based on the vision-
ary paradigm are predestined to hold the divine Presence/Form, the Slavonic

30 Christopher Rowland points out that, “unlike Ezek 1, no mention is made whatsoever of any
human form sitting on the throne of glory. All that the patriarch speaks of above the throne is ‘the
power of invisible glory’ (19:5). Abraham stresses that he saw no other being there apart from the
angels. God’s presence is located within the most holy part of heaven above the throne-chariot itself,
but there is little sign of any anthropomorphism except for the divine voice.” Rowland and Morray-
Jones, The Mystery of God, 82–83.

31 Scholars often highlight a radical paradigm shift in the text’s description of the deity, noting “a
deliberate attempt . . . to exclude all reference to the human figure mentioned in Ezekiel 1.” Rowland,
The Open Heaven, 86–87.

32 Kulik, Retroverting Slavonic Pseudepigrapha, 24.
33 Halperin, The Faces of the Chariot, 108.
34 Halperin, The Faces of the Chariot, 108. As noted earlier, Andrea Lieber detects a similar de-

velopments in the Songs of the Sabbath Sacrifice.
35 Kulik, Retroverting Slavonic Pseudepigrapha, 24.
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apocalypse stresses the praising functions of the Living Creatures depicted as
“singing the divine presence.”

Later in the text, when God shows to Abraham the eschatological Temple,
we again see striking reformulations of the traditional Kavod imagery with the
peculiar audial mold. Such a polemical “clash” between the Kavod and Shem
ideologies reaches its eschatological crescendo in chapter 25, where God offers
to Abraham the vision of the future Temple:

I saw there the likeness of the idol of jealousy (подобие идола ревнования), as a likeness
(подобие) of a craftsman’s [work] such as my father made, and its statue was of shining
copper, and a man before it, and he was worshiping it; and [there was] an altar opposite
it and youth were slaughtered on it before the idol. And I said to him, “What is this idol,
and what is the altar, and who are those being sacrificed, and who is the sacrificer, and
what is the beautiful temple which I see, art and beauty if your glory that lies beneath your
throne?” And he said: “Hear Abraham! This temple and altar and the beautiful things which
you have seen are my image of the sanctification of the name of my glory (святительства
имени славы моея), where every prayer of men will dwell, and the gathering of kings and
prophets, and the sacrifice which shall establish to be made for me among my people com-
ing from your progeny. And the statue you saw is my anger, because the people who will
come to me out of you will make me angry. And the man you saw slaughtering is he who
angers me. And the sacrifice is the murder of those who are for me a testimony of the close
of judgment in the end of the creation” (Apoc. Ab. 25:1–6).36

In this description, like in the biblical Deuteronomistic reformulations, the
Kavod imagery is surrounded with a distinctive aural symbolism. The earlier
motifs, which readers of the apocalypse encountered in the first section of the
pseudepigraphon dealing with the idolatrous practices of Abraham’s father, are
suddenly and explicitly invoked. The statues similar to those made in the house
of Terah are now installed in God’s Temple.37 This idolatrous practice of wor-

36 Kulik, Retroverting the Slavonic Pseudepigrapha, 29. Philonenko-Sayar and Philonenko,
L’Apocalypse d’Abraham. Introduction, texte slave, traduction et notes, 92.

37 It should be noted that some scholars question the presence of sacerdotal traditions in this
portion of the text. Thus, examining the later chapters of the apocalypse, Matthias Henze argues that
“. . . in the lengthy dialogue between God and Abraham that follows in chapters 20–31 . . . priestly
concerns are noticeable for their absence from the story.” M. Henze, “‘I Am the Judge’: Judgment in
the Apocalypse of Abraham,” in: Sibyls, Scriptures, and Scrolls: John Collins at Seventy (eds. J. Baden,
H. Najman, E. J. C. Tigchelaar; 2 vols.; JSJSS, 175; Leiden: Brill, 2017) 1.542–557 at 546. In con-
trast, Daniel Harlow, through his careful analysis of the Slavonic text, convincingly demonstrates
that the purpose of these later chapters is to demonstrate how the corrupted cult will be restored.
Harlow views the entire structure of the apocalypse as a composition which includes five sacerdotal
steps or “movements”: “Abraham’s separation from false worship (chaps. 1–8); his preparation for
true worship (chaps. 9–14); his ascent for true worship (chaps. 15–18); his vision of false worship
(19:1–29:13); and his vision of true worship restored (29:14–31:12).” Harlow, “Idolatry and Alter-
ity,” 305–306. Harlow, thus, sees the later chapters as crucial evidence not only for the construction
of Abraham’s role as the heavenly priest, but also for the fashioning of the sacerdotal functions of
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shiping a statue, designated in the story as “a likeness (подобие) of a craftsman’s
work,” seems to invoke the formula of “likeness” known from the theophanic
portrayals found in Genesis 1:26 and Ezekiel 1. The idolatrous practices are
then contrasted to true worship, which is described in the now familiar language
of the Shem tradition. Here, the future eschatological Temple is portrayed as a
dwelling place, not for the anthropomorphic Form, polemically represented by
the abominable shining statue, but for “the image of the sanctification of the
name of my [God’s] glory (святительства имени славы моея), where every
prayer of men will dwell (в нюже вселится всяка молба мужьска).”38 It is
apparent that the authors are trying to re-interpret the technical terminology of
the Kavod paradigm by merging it with the formulae borrowed from the Shem
ideology. Yet, there is no doubt that the authors’ attitude pertaining to the an-
thropomorphic ideology remains polemical, as is perceived in the labeling of
the shining statue as the idol of jealousy.

We have seen that the Apocalypse of Abraham offers a complex aural refor-
mulation of the traditional Kavod imagery, where promulgation of the theology
of the divine Name and the praxis of the divine Voice attempt to deconstruct the
paradigmatic imagery of Ezekielian theophany. As we will see later in our study,
the consequences of this polemical encounter between two important revelatory
trends appear to have exercised a lasting influence on the theophanic molds
of the Hekhalot writings. The synthesis found in the Apocalypse of Abraham
therefore provides us with important spectacles for understanding character of
later Jewish mystical developments, in which the traditions regarding the divine
Form and the divine Name undergo paradoxical metamorphosis.39

his progeny. He notes that “those who turn and remain true to the living God will attain the same
status of heavenly priest that Abraham achieved in his ascent.” Harlow, “Idolatry and Alterity,” 327.
Indeed, it is very surprising that Henze misses the “priestly concerns” in this portion of the text,
since they are clearly manifest in Kulik’s English translation, which Henze uses as his exclusive tool.
As already mentioned, chapter 25 speaks about the temple’s pollution and the promise of its escha-
tological restoration. Furthermore, chapter 27 provides an extensive portrayal of the destruction of
the Temple, and in Alexander Kulik’s English translation this chapter is even entitled, “Destruction
of the Temple.” Kulik, Retroverting Slavonic Pseudepigrapha, 30.

38 Philonenko-Sayar and Philonenko, L’Apocalypse d’Abraham. Introduction, texte slave, traduc-
tion et notes, 92.

39 Elliot Wolfson argues “that the tension of aniconism, on the one hand, and visualizing the de-
ity, on the other, is an essential component of the relevant varieties of Jewish mystical speculation.”
Wolfson, Through a Speculum, 5.
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Yahoel’s Roles and Titles

Although it has been acknowledged in several previous studies that Yahoel has
exercised a formative influence on the Metatron lore, such postulations have
not been supported by an in-depth comparative analysis of the respective roles
and functions of both angelic characters. This chapter and the following chapter
of our study are intended to fill this gap by way of concentrating on similari-
ties and differences between the roles and titles of Yahoel and Metatron. The
methodological choice of being attentive to the main protagonists’ roles and ti-
tles in an attempt to trace the growth of the Metatron tradition is intentional.
I have already used such an approach in my earlier study of the development
of the Enoch-Metatron tradition,40 and it proved to be helpful, especially for
discerning the rabbinic and Hekhalot afterlife of early apocalyptic motifs.

That earlier study focused on an in-depth examination of the celestial roles
and titles of Enoch-Metatron, which play an equally important role in early
Enochic accounts and Hekhalot sources. The Enoch and Metatron traditions
both operated with a distinctive set of roles and titles, which make them good
indicators of the transition between these traditions. Thus, the early Enochic
tradition put emphasis on such roles and titles of the seventh antediluvian pa-
triarch as a diviner, scribe, sage, priest, visionary, expert in secrets, witness of
the divine judgment in the generation of the Flood, and envoy to the Watch-
ers /Giants. Later Jewish mysticism reveals Enoch-Metatron in a different set of
roles and titles, depicting him as the Prince of the Torah, Prince of the Divine
Presence, Heavenly Priest, Knower of Secrets, Measurer of the Lord, Prince of
the World, and Youth.

Only a few titles are common to both traditions. But even in the roles that
seem to be shared by both traditions, such as Enoch-Metatron’s priestly role
or his role as an expert in the divine secrets, one can see a significant evolu-
tion of the offices and their different functions in the Enochic and in Hekhalot
traditions. I previously argued that the widespread existence of the symbolism
of the heavenly roles and titles of angelic agents in various Hekhalot writings
demonstrates the significance of this imagery in the theological frameworks of
Hekhalot literature.

One can say that the celestial titles of Metatron represent one of the major
conceptual areas of this body of literature. Thus, for example, Sefer Hekhalot
gives a systematic presentation of Metatron’s celestial roles and titles. This
macroform contains testimonies of important titles, such as the Youth, the
Prince of the World, the Prince of the Torah, and the Prince of the Coun-
tenance, among many others. These traditions are not confined solely to the

40 See Orlov, The Enoch-Metatron Tradition.
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materials associated with 3 Enoch, but they are also widely disseminated in other
macroforms, including Hekhalot Rabbati (where such titles as the Youth, and Sar
Torah are applied to Metatron), Hekhalot Zutarti, Merkavah Rabbah, and other
Hekhalot writings. Some of these titles are applied in these materials to other
angelic figures as well.

One can safely say that the Apocalypse of Abraham strives to depict its main
angelic protagonist – Yahoel – in a plethora of celestial and earthly offices, in-
cluding the roles of a choirmaster, a heavenly priest, a revealer of secrets, and
others. Many of these offices are strikingly reminiscent of future roles of Meta-
tron. The complexity and depth of Yahoel’s conceptual profile in the Apocalypse
of Abraham provides scholars with a great opportunity to compare these ideo-
logical currents with their respective developments in Metatron lore.

In my early study of the Enoch-Metatron tradition, I was able to demon-
strate that the imagery ascribed to Metatron gradually developed as a result of
its interaction, not only with lore concerning Enoch, but with other mediato-
rial characters prominent in various pseudepigraphic accounts. Following the
insights of Gershom Scholem and others, my study postulated that the Enochic
tradition was not a single source responsible for shaping Metatron’s image. The
same approach should be assumed in the current investigation. It is possible
that Metatron’s profile as the divine Name mediator was not shaped solely by the
Yahoel tradition, but included unique features of other mediators of the Tetra-
grammaton. Our previous analysis of various mediators of the Name, such as
Moses, Michael, the Son of Man, and others, will help us discern these “non-
Yahoel” features in Metatron’s onomatological profile.

We should also note that our study is not intended to offer a comprehensive
analysis of all the titles of Metatron or Yahoel, but instead concentrates only
on those roles and titles that demonstrate continuities between both conceptual
streams.

A comparative analysis of the roles and titles associated with Yahoel and
Metatron can assist us in better understanding how and when this elusive transi-
tion from the early traditions of the mediators of the divine Name to the Lesser
YHWH occurred. An examination of the conceptual development of Yahoel-
Metatron traditions might also help to clarify the difference between the in-
fluences that genuinely contributed to this gradual evolution from Yahoel to
Metatron and other traits in Yahoel’s story, which, despite their promising form,
have not directly impacted this transition.
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Yahoel as Mediator of the Name

For the purposes of this study, we should begin our in-depth analysis of Yahoel’s
roles and titles with the angel’s most important office, namely, his function as
the mediator of the divine Name.41 It is noteworthy that Yahoel’s role of medi-
ating the divine Name is outlined several times in the Apocalypse of Abraham.
First, in Apoc. Ab. 10:3 he is introduced in this office by God himself, who,
while commissioning Yahoel to be the patriarch’s guide, utters the following
command to the great angel: “Go, Yahoel, the namesake of the mediation (по-
средѣстьва) of my ineffable name, sanctify this man and strengthen him from
his trembling!”42 This definition openly points to the angel’s role as a mediator
of the Name by using the Slavonic term “посредѣстьва”43 – “mediation.” It is
significant that Abraham also appears to hear this command, which outlines the
angel’s remarkable status and role.

Then, just a few verses later, in Apoc. Ab. 10:8 Yahoel himself reveals to the
patriarch his unique onomatological function by uttering the following words:
“I am Yahoel named by him who shakes those which are with me on the seventh
vault, on the firmament. I am a power (сила) in the midst of the Ineffable who
put together his names in me.”44

The fact that, in this passage, Yahoel mentions that the deity “named” him
deserves special attention, as it is reminiscent of some developments in the
Metatron lore, where the deity also “names” Metatron as the Lesser YHWH.
Thus, in 3 Enoch 12, where we learn about Metatron’s endowment with his
prominent title, “Lesser YHWH,” the deity’s “naming” him is also specifically
mentioned: “. . . and he named me, the lesser YHWH in the presence of his whole
household in the height, as it is written, ‘My name is in him.’”45 It is intriguing
that in both texts such naming coincides with a reference to the indwelling of the
Name/Names in the mediator. Both texts also allude to a tradition concerning
the indwelling of the Tetragrammaton in the Angel of the Lord in Exodus 23.

Another meaningful phrase found in Apoc. Ab. 10:8 is Yahoel’s statement
that the deity is “putting together names in him.” Here, again, we might have
an anticipation of Metatron developments, where the divine Name was under-

41 Already, Box noted that “just as Metatron bears the Tetragrammaton (cf. Exod 23:21, ‘My
Name is in him’), so Jaoel here (chap. x.) is possessed of the power of the Ineffable Name.” Box and
Landsman, The Apocalypse of Abraham, xxv.

42 Kulik, Retroverting Slavonic Pseudepigrapha, 17.
43 Philonenko-Sayar and Philonenko, L’Apocalypse d’Abraham. Introduction, texte slave, traduc-

tion et notes, 58.
44 Kulik, Retroverting Slavonic Pseudepigrapha, 18; Philonenko-Sayar and Philonenko,

L’Apocalypse d’Abraham. Introduction, texte slave, traduction et notes, 58.
45 Alexander, “3 Enoch,” 1.265.
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stood as a combination of several names, that is, seventy names.46 Thus, for
example, in 3 Enoch 48D:1, where Metatron’s name, “Lesser YHWH,” is men-
tioned, again with allusion to Exod 23:21, “Lesser YHWH” is placed among the
seventy names of Metatron.47 Jarl Fossum suggests that the references to the
seventy names of Metatron might indirectly point to the function of the exalted
angel as the bearer of the “ultimate” Name of God, since these seventy names
might represent various aspects of God’s primary Name. Elucidating such con-
nections, Fossum points to 3 Enoch 3:2, where Metatron tells R. Ishmael that
his seventy names “are based on the name of the King of kings of kings,” and
to 3 Enoch 48D:5, which informs us that “these seventy names are a reflection
of the Explicit Name upon the Merkavah which is engraved upon the throne of
Glory.”48 Fossum suggests that these seventy names originally belonged to God
himself and only later were transferred to Metatron.49

Yahoel and the Angel of the Lord Traditions

Many scholars have previously noted possible links between Yahoel and the An-
gel of the Lord. Thus, analyzing a tradition from Apoc. Ap. 10:9, where Yahoel
tells Abraham that the power of the Ineffable Name is dwelling in him, Fos-
sum suggests that, “obviously, this is a reference to the figure of the Angel of the
Lord50 in Exod 23, where God says that he has put his Name into (or, unto) his
special angel.”51

Larry Hurtado proposes that the tradition of Yahoel being “indwelt by God’s
‘name’ seems to derive from Exod. 23:20–21,52 where God promises to send an
angel to lead Israel to the place prepared for them, and warns the Israelites not
to rebel against this angel, ‘for my name is in him.’”53 Hurtado further asserts

46 On the names of Metatron, see J. Dan, “Seventy Names of Metatron,” in: Jewish Mysticism.
Late Antiquity (2 vols.; ed. J. Dan; Northvale: Jason Aronson, 1998) 1.229–34; M. S. Cohen, The
Shiʿur Qomah: Liturgy and Theurgy in Pre-Kabbalistic Jewish Mysticism (Lanham, Md.: University
Press of America, 1983) 128.

47 3 Enoch 48:1 reads: “Metatron has seventy names, and these are they . . . lesser YHWH, after
the name of his Master, as it is written, ‘My name is in him.’” Alexander, “3 Enoch,” 1.313–314.

48 Fossum, The Name of God, 298.
49 Fossum, The Name of God, 298.
50 Gilles Quispel also entertains this connection by arguing that Yahoel “is nothing but an an-

gel, the most important angel, the one who is called the angel of the Lord in the Hebrew Bible.” G.
Quispel, “Gnosticism,” in: Gnostica, Judaica, Catholica. Collected Essays of Gilles Quispel (ed. J. van
Oort; NHMS, 55; Leiden: Brill, 2008) 161.

51 Fossum, The Name of God, 318.
52 Hurtado argues that “this description of Yahoel as indwelt by the divine name is a powerful

indication of the status of this angel, especially in comparison with the rest of the heavenly retinue,
but the text shows no indication that the divine name ‘in’ Yahoel conferred upon him divinity in the
sense of entitling him to cultic devotion.” Hurtado, One God, One Lord, 84.

53 Hurtado, One God, One Lord, 80.
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that, “given the enormous significance of the name of God in ancient Jewish tra-
dition, the description of this Yahoel as indwelt by God’s name suggests that this
figure has been given exceptional status in God’s hierarchy, perhaps superior to
all but God himself.”54 Likewise, Sean McDonough argues that Yahoel

is a sophisticated interpretation (perhaps “illustration” is a better word) of Exod 23:21. The
Iaoel name is the same as God’s – Iao and El are two divine names with widespread attes-
tation, and one could also view them in combination as a short-hand version of the OT
designation YHWH Elohim. This preserves the sense of the Exodus passage: it is the name
of God which is in the angel. At the same time, Iaoel sounds like the name of an angel. It
makes the identification of God and the angel more obvious than in the case of Michael in
The Testament of Abraham, without threatening to deify the angel as might happen with
the designation of Metatron as the “lesser YHWH.”55

A recent study by Daniel Harlow also affirms these scholarly insights. He postu-
lates that “Yahoel bears the names of YHWH God in a combination of the two
theophoric elements yah- and -el.56 This makes him the midrashic embodiment
of what God promised the people of Israel at Mt. Sinai: ‘I am going to send an
angel in front of you, to guard you on the way and to bring you to the place that
I have prepared. Be attentive to him and listen to his voice . . . for my name is in
him’ (Exod 23:20–21).”57

As already noted in our study, an important set of allusions to the Angel of
the Lord traditions is hinted at in the Apocalypse of Abraham through Yahoel’s
unique relationship to the seer’s nourishment. As one remembers, Apoc. Ab.
11:1–2 relates the following tradition:

And we went, the two of us alone together, forty days and nights. And I ate no bread and
drank no water, because [my] food was to see the angel who was with me, and his speech
with me was my drink.58

This passage, which recounts the patriarch’s initiatory fast, is preceded in our
text by a divine command, in which the deity orders the seer to abstain from
food and drink for forty days and nights.59 During this exercise of self-denial,
the hero of the faith learns how to be sustained in a new celestial way, not

54 Hurtado, One God, One Lord, 80.
55 McDonough, YHWH at Patmos, 125.
56 Hurtado also notes that Yahoel’s name “seems to be an allusion to, and a combination of, well-

known Hebrew terms for God, Yahweh and El.” Hurtado, One God, One Lord, 79.
57 D. Harlow, “Idolatry and Alterity: Israel and the Nations in the Apocalypse of Abraham,” in:

The “Other” in Second Temple Judaism. Essays in Honor of John J. Collins (eds. D. C. Harlow, M. Goff,
K. M. Hogan, and J. S. Kaminsky; Grand Rapids: Eerdmans, 2011) 302–330 at 313.

58 Kulik, Retroverting Slavonic Pseudepigrapha, 19.
59 Apoc. Ab. 9:7: “But for forty days abstain from every food which issues from fire, and from

the drinking of wine, and from anointing [yourself] with oil.” Kulik, Retroverting Slavonic Pseude-
pigrapha, 17.
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through food and drink, but through his contemplation of the great angel and
his words.

It has been proposed that the background of Abraham’s forty day fast and
his supernatural nourishment, like the familiar ordeal of another famous seer
of Jewish tradition, Moses, is possibly rooted in the biblical manna traditions.
Moses’ forty-day test, when he was sustained by the food of the angels, has often
been set in parallel, by early Jewish interpreters, to another account of super-
natural feeding, namely, the story of the Israelites’ wandering for forty years in
the Egyptian desert, during which the people of God were nourished on the
food of angels – the manna.60 The Septuagint version of Psalm 77(78):25 makes
this connection explicit, identifying the manna of the wilderness as the bread
of angels.61 Further, Wisdom of Solomon 16:20 attests to a similar tradition. In
Pseudo-Philo’s Biblical Antiquities, moreover, Moses himself tells the Israelites
that they have eaten the bread of angels for forty years.62 Later rabbinic sources
also understand the manna as the angels’ provision.63 The peculiar interaction
between Yahoel and Abraham is enveloped in the panoply of motifs drawn from
Exodus and Deuteronomy.64 In light of these allusions it is possible that Abra-
ham’s wanderings under Yahoel’s guidance,65 his fasting for forty days, and his

60 Concerning the manna traditions, see: R. Meyer, “Manna,” in: Theological Dictionary of the
New Testament (eds. G. Kittel and G. Friedrich; 10 vols.; Grand Rapids: Eerdmans, 1964–76) 4.462–
66; P. Borgen, Bread from Heaven: An Exegetical Study of the Concept of Manna in the Gospel of John
and the Writings of Philo (NovTSup, 10; Leiden: Brill, 1965); B. J. Malina, The Palestinian Manna
Tradition (AGAJU, 7; Leiden: Brill, 1968); P. Maiberger, Das Manna: Eine literarische, etymologis-
che und naturkundliche Untersuchung (2 vols; ÄAT, 6/1–2; Wiesbaden: Otto Harrassowitz, 1983);
D. Merkur, The Mystery of Manna: The Psychedelic Sacrament of the Bible (Rochester: Park Street
Press, 2000).

61 Cf. D. Goodman, “Do Angels Eat?” JJS 37.2 (1986) 160–75 at 161; H. J. Hodges, Food as Synec-
doche in John’s Gospel and Gnostic Texts (Ph.D. diss.; University of California at Berkeley, 1995) 308–
309.

62 Pseudo-Philo, Bibl. Ant. 19:5 reads: “You know that you have eaten the bread of angels for
forty years. And now behold I bless your tribes before my end comes. You know my toil that I have
toiled for you from the time you went up from the land of Egypt.” H. Jacobson, A Commentary
on Pseudo-Philo’s Liber Antiquitatum Biblicarum, with Latin Text and English Translation (2 vols.;
AGAJU, 31; Leiden: Brill, 1996) 1.121.

63 Thus, b. Yoma 75b reads: “Our Rabbis taught: Man did eat the bread of the mighty, i. e., bread
which ministering angels eat. This was the interpretation of R. Akiba.” Epstein, The Babylonian
Talmud. Yoma, 75b.

64 On these connections, see Halperin, The Faces of the Chariot, 110; M. Himmelfarb, Ascent to
Heaven in Jewish and Christian Apocalypses (New York / Oxford: Oxford University Press, 1993)
62; N. L. Calvert, “Abraham Traditions in Middle Jewish Literature: Implications for the Interpre-
tation of Galatians and Romans” (Ph.D. diss.; Sheffield University, 1993) 274; Box and Landsman,
Apocalypse of Abraham, 50; C. Begg, “Rereading of the ‘Animal Rite’ of Genesis 15 in Early Jewish
Narratives,” CBQ 50 (1988) 36–46 at 44.

65 An allusion to this guiding function of Yahoel, similar to the Angel of the Lord role, appears
to be hinted at in Apoc. Ab. 10:14, where Yahoel tells Abraham that “he [Yahoel] indicated the way
of the land for his [Abraham’s] sake.” Rubinkiewicz connects this office of Yahoel with the role of
the Angel of the Lord in Ex 23:20. On this see Rubinkiewicz, L’Apocalypse d’Abraham en vieux slave,
133.
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nourishment on otherworldly provisions can be compared to the forty year or-
deal of the Israelites, who under the guidance of the Angel of the Lord were
nourished by manna in the wilderness. Considering these developments, it is
possible that the authors of the Slavonic apocalypse patterned Yahoel’s relation-
ships with Abraham after the Angel of the Lord’s interactions with the Israelites
in the wilderness.

Another conceptual tie between the Apocalypse of Abraham and the biblical
Angel of the Lord traditions, especially one manifested in Exodus 23, is the im-
agery of the “voice,” found in both the Apocalypse of Abraham and the Exodus
passage. In Exodus 23 God promises to send His angel and commands Israel to
obey his voice. The symbolism of voice will also play a very special role in the
aural ideology of the Apocalypse of Abraham, where it becomes a crucial appari-
tion of the deity – very similar to the role that the divine Form, Kavod, played
in the visual apocalyptic trend.

Yahoel’s Clothing with the Name

It is important to underline that Yahoel can be viewed as a multifaceted media-
tor of the Name, whose mediation encompasses several onomatological modes.
One such mode, which has become already familiar to us from the exploration
of various mediators in the first chapter of our study, is the investiture with the
Name. Scholars have often neglected this aspect of Yahoel’s profile. Yet, it repre-
sents a crucial link between the onomatological profiles of Yahoel and Metatron.

As already mentioned in our study, some Hekhalot materials offer an in-
triguing portrayal of the enigmatic letters written on Metatron’s headgear. From
3 Enoch 16 one learns that God wrote on Metatron’s crown “the letters by which
heaven and earth were created.” Scholars have often interpreted this depiction
as decoration of the great angel’s crown with the Tetragrammaton. This motif
is not uniquely found in Sefer Hekhalot. Thus, scholars previously noted that
in Sefer Raziel, “Metatron is ‘inscribed’ with the letter with which were created
heaven and earth.”66

In light of these traditions, Yahoel may not only “personify” the divine Name,
but, similarly to Metatron, become “clothed” with the Tetragrammaton. This
“clothing with the Name” is intimated through the depiction of the angel’s tur-
ban, which is portrayed in our text as reminiscent of the rainbow in the clouds.
Our investigation of the high priest’s accoutrement in the first chapter of our
study demonstrated that the rainbow-like appearance of the priestly headgear

66 Cohen, The Shiʿur Qomah: Liturgy and Theurgy in Pre-Kabbalistic Jewish Mysticism, 125. Sefer
Raziel 260–261 reads: “This is Metatron, Prince of the Presence, who is written in (the) one letter,
with which were created heaven and earth.” M. S. Cohen, The Shiʿur Qomah. Texts and Recensions
(Tübingen: Mohr Siebeck, 1985) 105.
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has been often interpreted as his decoration with the divine Name. This is
because the high priest’s golden plate with the Tetragrammaton, which this sac-
erdotal servant was wearing on his turban, shone like a rainbow. Jewish and
Christian accounts therefore often portray various divine and angelic priestly
figures with the imagery of a rainbow. As one remembers, such symbolism is
applied to Yahoel in Apoc. Ab. 11:2–3. Considering the high priestly credentials
of Yahoel that will be explored later in our study, it is possible that the turban
of the great angel, like the high priest’s headgear, was also decorated with the
divine Name.67

Interestingly, the rainbow-like appearance of the mediator will also be at-
tested in the Metatron tradition. Thus, Michael Miller notes that “A Shiʿur
Qomah passage repeated in Siddur Rabbah, Sefer Raziel and ShQ contains a
section which describes the Youth in exactly the same terms that Metatron de-
scribed God – including his crown bearing the name of Israel, his horns, and his
fiery, rainbow-like appearance. . . .”68

Yahoel as the Personification of the Tetragrammaton?

Another aspect of Yahoel’s influence on later Metatron lore includes his pos-
sible role as an angelic or even divine personification of the Name, similar to
Metatron’s office of the “Lesser YHWH.”69

Jean Daniélou lists the Apocalypse of Abraham among a very few writings in
which “the Name assumes the character of a true hypostasis.”70 Several schol-
ars, including Jarl Fossum, have endorsed this theory concerning the hypostatic
nature of Yahoel. Fossum argues that “it is quite possible that Yahoel even is re-
garded as a personification of the divine Name, since his name, אל ,יהו is the
name of God himself . . . such name as Yahoel seems to have been the original

67 It is possible that the Tetragrammaton is also inscribed on Yahoel’s staff, which some scholars
associate with Aaron’s staff. On this connection, see below. Num. Rab. 18:23 states that the Tetra-
grammaton was engraved on Aaron’s staff: “He did it in order that they should not say that Aaron’s
rod was fresh and that this was the reason why it budded. The Holy One, blessed be He, decreed that
on the staff should be found the Ineffable Name that was on the plate (ziz), as may be inferred from
the text, And put forth buds, and bloomed blossoms – ziz (Num 17:23).” Freedman and Simon,
Midrash Rabbah, 6.744.

68 M. T. Miller, The Name of God in Jewish Thought: A Philosophical Analysis of Mystical Tradi-
tions from Apocalyptic to Kabbalah (New York: Routledge, 2015) 87.

69 Stroumsa points out that “there is no doubt that Yahoel-Metatron whose name is said to
be identical to his Master’s name, is conceived as God’s archangelic hypostasis.” G. G. Stroumsa,
“Form(s) of God: Some Notes on Metatron and Christ,” HTR 76 (1983) 269–88 at 278.

70 Daniélou, Theology of Jewish Christianity, 148.
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one in the traditions about the angel who is said to be the ‘Little YHWH’71 and
to have a name ‘similar to that of his Master.’”72

Larry Hurtado has offered a nuanced criticism73 of Fossum’s understanding
of Yahoel as a personification or “hypostasis” of the divine Name. In his opinion,
Fossum’s suggestion that the angel’s name means that the figure is a personifica-
tion of the divine Name “appears to exceed the warrants of the text.”74 Hurtado
argues that, in the Apocalypse of Abraham, “Yahoel is not said to be the divine
Name but is indwelt by it, which is intended merely to explain the medium of his
special power and authority in the heavenly hierarchy. The writer is not specu-
lating about evolution in the deity; he is only explaining the basis for Yahoel’s
special privileges and capabilities.”75

The debate regarding Yahoel’s role as the personification of the divine Name
and its connection with later Metatron developments is important for our study.
Thus, it will be prudent to draw our attention to several additional features in
the Apocalypse of Abraham’s portrayals of Yahoel, which might point both to his
unique role as the personification of the divine Name and his possible connec-
tion with the future onomatological offices of Metatron.

Power and the Divine Name

One important feature of Yahoel’s depiction as the mediator of the Name, which
has not received proper scholarly attention, is his designation as “power.” As one
remembers, in his very first words to the patriarch, the great angel defined him-
self as “power” (Slav. сила) by uttering the following statement: “I am a power
(сила) in the midst of the Ineffable who put together his names in me.”76 It
is significant that the word “power” here coincides with the angel’s role as the
mediator of the Name. But what does Yahoel’s designation as a “power” really
mean?

71 In another place in his seminal study, Fossum suggests that “it is obvious that Yahoel is the
prototype of Metatron, who is said to possess the Name of God and to have been enthroned in
heaven.” Fossum, The Name of God, 321.

72 Fossum, The Name of God, 318. Already, Box notes that “the name Jaoel itself is evidently a
substitute for the Tetragrammaton, which was too sacred to be written out in full.” Box and Lands-
man, The Apocalypse of Abraham, xxv.

73 Richard Bauckham later expressed a similar criticism. See Bauckham, Jesus and the God of
Israel, 227.

74 Hurtado, One God, One Lord, 88–89.
75 Hurtado, One God, One Lord, 88–89.
76 Kulik, Retroverting Slavonic Pseudepigrapha, 18; Philonenko-Sayar and Philonenko,

L’Apocalypse d’Abraham. Introduction, texte slave, traduction et notes, 58.
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One option is that “power,” like in the previously explored Book of the Simi-
litudes and other early Jewish writings, indicates that the divine Name itself is
endowed with power.77

Ephraim Urbach notes that, in the ancient world, “the Name was endowed
with power. The Name and the Power were synonyms.”78 As we have already
learned in our study, such power of the Name is amply demonstrated by its
unique role in the deity’s mighty deeds of fashioning and sustaining the entire
creation. Moreover, with the help of the Tetragrammaton, human and angelic
heroes and villains are able to control creation by parting seas or procreating a
new race of the Giants. Reflecting on these potencies of the Tetragrammaton,
Charles Gieschen notes that “a significant aspect of the understanding of the di-
vine Name .. . is an emphasis on its power. This name is not another word among
the myriad of words in the human language, but is the most powerful word of
the world, even the very word that God spoke to bring the world into existence
(Ps 124:8).”79 Gieschen further notes that, for example, Jub. 36:70 “testifies to
the cosmogonic power ascribed to the divine Name as it describes Isaac calling
his sons to swear an oath by the name that is responsible for all creation.”80

Christian exegetes have further perpetuated this understanding of the power
of the Name as well. Thus, Daniélou points out that the conception of the Name
as the personal power of God that sustains all creation reappears in the Shepherd
of Hermas and other early Christian accounts.81

Yet, another option is that “power,” in Yahoel’s statement, serves as a defini-
tion of the mediatorial agent. Students of the Slavonic apocalypse do not often
ponder this option, but nevertheless it merits investigation. Gieschen indicates
that, in some Hellenistic materials, “power” became another designation for a
heavenly being, including principal angels.82 He further notices that early Jew-
ish accounts offer some examples of principal angels being identified as a Power
(or “the Power”). Moreover, some of these texts depict such angelic “powers”
as being endowed with the functions of the mediators of the divine Name.
Gieschen points to one such instance, found in the aforementioned Prayer of
Joseph, wherein patriarch Jacob is envisioned both as “a power” and the divine

77 On this understanding of the “power” of the Name, see also McDonought, YHWH at Patmos,
128–131.

78 Urbach, The Sages. Their Concepts and Beliefs, 124.
79 Gieschen, “The Name of the Son of Man in the Parables of Enoch,” 244.
80 Gieschen, “The Name of the Son of Man in the Parables of Enoch,” 244.
81 Daniélou, Theology of Jewish Christianity, 151–152.
82 Gieschen, Angelomorphic Christology, 119. Gieschen points out that “the popularity of using

‘Power’ as a designation for either angel or God is vividly portrayed in Philo’s writings. For example,
Philo identifies two of the three men that visited Abram (Gen 18) as aggeloi (Abr. 115) and later as
dunameis (Abr. 143–145).” Gieschen, Angelomorphic Christology, 120.
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Name mediator.83 As one may recall from our previous analysis of this text, in
the Prayer of Joseph the patriarch is defined as “the archangel of the power of
the Lord (�ρχάγγελος δυnάmεως κυρίου).”84 Reflecting on this usage of “power”
terminology in the Prayer of Joseph, Gieschen argues that the designation, “the
archangel of the power of the Lord,” is just another way of designating the me-
diator as “the Power of the Lord.”85 It is interesting that in the Prayer, the terms
“archangel” and “power” coincide, pointing again to the idea that such a con-
ceptual constellation is somehow connected to the status of the mediator in the
celestial hierarchy. Ithamar Gruenwald suggested a while ago that this designa-
tion of the angel as a “power” might also indicate his authority. He notices that
the reference to Yahoel’s possessing “power,” in virtue of the Ineffable Name
dwelling in him, “may be the earliest occurrence of the idea found also in sev-
eral midrashic sayings that ‘a tablet with the Name of the Holy One, blessed be
He, is engraved on the heart of each angel, and on it the name of the Holy One,
blessed be He.’ In all likelihood, the idea behind this midrashic saying is that the
suffix ‘el’ at the end of the names of many angels indicates not only their divine
origin, but also the divine power or authority (exousia) which they possess.”86

The question, however, remains whether Yahoel’s designation as “power”
somehow points to his role as the “personification” of the divine Name, and
if it does, whether this formula of “power” indicates that Yahoel is understood
in our text not merely as “angelic” but as “divine personification”? In this respect
it is intriguing that the language of “power” was also used in certain early Jewish
and Christian texts to describe divine agents as well. Thus, Gieschen points to
a specimen of such usage in the Gospel of Mark 14:62, where Jesus utters the
following words: “you will see the Son of Man seated at the right hand of the
Power (τ¨ς δυnάmεως), and coming with the clouds of heaven.” Commenting
on this passage, Gieschen argues that “these words are meant to call to mind
the enthronement scene of Dan 7:13–14. Hence, the Power is used here as an
alternate designation for the Ancient of Days.”87

Yahoel’s designation as “power” might also elucidate later Metatron develop-
ments, wherein the chief angelic protagonist of Jewish mystical lore is associated
with the same concept. Thus, Michael Miller notices that “the Visions of Ezekiel
2 lists several names for a mysterious ‘Heavenly Prince,’ giving his fifth name

83 Gieschen also makes a reference to Yahoel’s passage in Apoc. Ab. 10:8, arguing that “it is the
possession of the divine Name that is the basis for his exalted status as ‘a Power.’” Gieschen, Angelo-
morphic Christology, 120.

84 Smith, “Prayer of Joseph,” 2.713; Denis, Fragmenta pseudepigraphorum quae supersunt graeca,
61.

85 Gieschen, Angelomorphic Christology, 120.
86 Gruenwald, Apocalyptic and Merkavah Mysticism, 92.
87 Gieschen, Angelomorphic Christology, 121.
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as ’Metatron, like the name of the Power.”88 This designation, which again con-
flates two already familiar notions, “Power” and “Name,” is intriguing, since it
might be influenced by onomatological developments similar to the ones found
in Apoc. Ab. 10.

The question, however, remains whether Yahoel represents an angelic per-
sonification, similar to the biblical Angel of the Lord figure, or whether he is
posited in the Slavonic apocalypse as the divine personification of the Name,
similar to the role of the Lesser YHWH, which Metatron occupies in later Jewish
mystical lore. A third option is that the onomatological profile of the great angel
in the Apocalypse of Abraham represents an intermediary stage between angelic
and divine personifications. An important feature that may point to Yahoel’s
role as a divine personification, or at least to this trajectory, is his emulation of
the theophanic features of the deity, a symbolism that should now be explored
more closely.

Yahoel as Embodiment of the Deity

An important feature of the aural trend, which we will encounter again and
again in our study, is the striking tendency to transfer ocularcentric features
of the deity to God’s mediators who now are envisioned as anthropomorphic
“icons” of the bodiless Divinity. This assimilation of familiar theophanic de-
tails of the deity by the “second powers” seems to have special significance
both in Yahoel’s and in Metatron’s lore. Often, such paradoxical transferals
greatly contribute to the blurriness of the boundaries between the deity and
His envoys, who now assume familiar divine features which already became the
distinctive markers of God in the ocularcentric Jewish accounts. This ambigu-
ity contributes to scholarly confusions and misunderstandings in interpreting
these mediatorial figures, serving as a major reason for endless scholarly de-
bates that attempt to establish precise “statuses” of various mediatorial figures.
We should now explore more closely these portentous conceptual developments
in the Yahoel lore.

For decades, the puzzling description of Yahoel in the beginning of the apoc-
alyptic section of the Apocalypse of Abraham has represented one of the major
stumbling blocks for distinguished experts of the Jewish mediatorial traditions.
It baffles the pseudepigraphon’s readers with a striking panoply of distinctive
theophanic markers, the features of which are usually reserved solely for the
apparitions of divine beings in ocularcentric Jewish accounts.

88 Miller, The Name of God, 67.
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Yahoel’s celestial shape represents an amalgam of theophanic attributes of
several pivotal biblical portrayals of the deity. Thus, the angel appears to fash-
ion both the theophanic features of the Ancient of Days from Daniel 7 and the
peculiar details of the Kavod from the first chapter of the Book of Ezekiel – two
formative accounts of divine manifestations in the Hebrew Bible.89

Apocalypse of Abraham 11:2–3 recounts the following description of the an-
gel’s physique:

The appearance of the griffin’s (ногуего)90 body was like sapphire, and the likeness of his
face like chrysolite, and the hair of his head like snow, and a turban on his head like the
appearance of the bow in the clouds, and the closing of his garments [like] purple, and a
golden staff [was] in his right hand.91

Analyzing the theophanic language of this stunning portrayal, Jarl Fossum sug-
gests that this description contains adaptations of various portraits of the Glory,
especially one found in Ezek 1:27.92 He also notes that “in the Shiʿur Qomah
texts, there is frequent reference to the shining appearance of the body of the
Glory, and chrysolite is even used expressly to describe it: ‘His body is like
chrysolite. His light breaks tremendously from the darkness.’”93 Fossum points
to another similarity between Yahoel and the Ezekielian Kavod, namely, to their
rainbow-like appearance, arguing that “the rainbow-like appearance of Yahoel’s
turban is reminiscent of Ezek 1:28, which says that ‘the appearance of the bright-
ness round about’ the Glory was ‘like the appearance of the bow that is in the
cloud on the day of rain.’”94

Scholars have also noticed some similarities with another, this time extra-
biblical, theophany found in the Exagoge of Ezekiel the Tragedian, where Moses
is identified with the divine Kavod, portrayed there as the Phos (Light). Thus,
Fossum suggests that “the sceptre which Yahoel has in his right hand recalls the
sceptre held by the phos whom Moses saw upon the great throne in the drama of

89 In the Book of Revelation one can see a similar constellation of theophanic motifs.
90 The reading is supported by mss. A, C, D, I, H, and K. It is omitted in mss. B, S, and U. For

the sigla of the known manuscripts of the Apocalypse of Abraham, see Kulik, Retroverting Slavonic
Pseudepigrapha, 97.

91 Kulik, Retroverting Slavonic Pseudepigrapha, 19. Harlow discerns that “features of Yahoel’s ap-
pearance resemble those attributed to God in biblical theophanies. His head looks like a man’s, but
his torso looks like that of an eagle or griffin, and in this respect he resembles the angel Serapiel in
3 Enoch. Yet his body is also ‘like sapphire,’ a detail that recalls the sapphire pavement under God’s
feet in Exod 24:10 and Ezek 1:26; and his hair is white as snow, like the Ancient of Days in Dan 7:9.”
Harlow, “Idolatry and Alterity,” 313.

92 Fossum, The Name of God, 319–320.
93 Fossum, The Name of God, 319–320.
94 Fossum, The Name of God, 319–320. Similarly, Christopher Rowland remarks that “the men-

tion of the rainbow is reminiscent of Ezekiel 1:28 (cf. Rev 4:3), where God’s glory is compared to
the bow in the clouds.” Rowland, The Open Heaven, 102–103.
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Ezekiel the Tragedian.”95 In light of these similarities, Fossum concludes that,
in the Apocalypse of Abraham, “Yahoel obviously is the Glory of God.”96

Another distinguished student of Jewish and Christian apocalypticism,
Christopher Rowland, has noticed the transference of divine attributes to Ya-
hoel, arguing that there is “a strong indication that this angel is closely linked
with God himself.”97 He points out that “Revelation 1:13ff. and the angelophany
in the Apocalypse of Abraham show some affinities with developments of Ezekiel
1:26f., particularly as they are found in Daniel 10:5 f. The result is a theology
of some complexity. Both works clearly think of the angelic figure as one who
possesses divine attributes. . . .”98 Rowland notices that the striking embellish-
ment of the angelic mediator with the divine “ocularcentric” attributes coincides
in some apocalyptic works with the removal of the anthropomorphic features
from the “true” deity. Thus, he argues that, both in the Apocalypse of Abraham
and in the Book of Revelation, “the reluctance to use anthropomorphic termi-
nology in relation to God is matched by the development of an interest in an
exalted angelic figure with divine attributes, who is, of course, given the form
of a man. In the Apocalypse of Abraham we find that the angel Yahoel is said
to have God’s name dwelling in him, and in Rev 1:13ff. the description of the
glorified Christ derives in part from the description of the angel who appears to
Daniel in Dan 10:6, but he is also given attributes of God himself derived from
Dan 7:9.”99

Another important set of the theophanic attributes fashioned by Yahoel is
connected with the peculiar features of the Ancient of Days from the Book of
Daniel.100 The transferal of the deity’s attributes from the Danielic account will
play a prominent role in several other mediatorial streams, including various
Jewish and Christian depictions of the Son of Man, where the “second power”
of Daniel 7 eventually acquires the distinctive attributes of the “first power.”
Several scholars have previously noted the transference of the peculiar charac-
teristics of the Ancient of Days to Yahoel. Jarl Fossum argues that Yahoel’s hair
being white as snow is a clear reference to the representation of the Ancient of

95 Fossum, The Name of God, 320.
96 Fossum, The Name of God, 320.
97 Rowland, The Open Heaven, 102.
98 Rowland, The Open Heaven, 102–103.
99 C. Rowland, “The Visions of God in Apocalyptic Literature,” JSJ 10 (1979) 137–54 at 153–

154.
100 As we will see later in our study, the Visions of Ezekiel will also depict Metatron as the atiq

yomin or the Ancient of Days from Dan 7:9–10. On this tradition, see Deutsch, Guardians of the
Gate, 45.



Yahoel as Embodiment of the Deity 85

Days in Dan 7:9, 1 Enoch 46:1101 and 1 Enoch 71:10.102 Although Fossum indi-
cates that “it is perhaps astonishing that Yahoel in this respect is modeled upon
the Ancient of Days and not upon the Son of Man,”103 such a transference ap-
pears to be perfectly logical, since, according to the aforementioned tendencies,
in the aural framework of the text, features of the “ocularcentric” deity and not
the second “power” must be transferred.

One predisposition of the Apocalypse of Abraham that has continuously puz-
zled many scholars for decades is that, while Yahoel is fashioned with the dis-
tinctive divine features, in Abraham’s vision of the Chariot in chapter 18, the
anthropomorphic Rider remains paradoxically absent. This absence has often
been interpreted as a possibility that Yahoel himself, with his striking divine
characteristics, represents this missing divine Form, which somehow aban-
doned the throne and manifested itself to Abraham. Thus, Christopher Rowland
entertains such a possibility, noting that

the description of God’s throne in the Apocalypse of Abraham (ch. 18) is notable for the
absence of any reference to a figure sitting on the throne. As we have seen, the description
of the throne-chariot clearly owes much to Ezekiel 1, which makes the lack of any figure on
the throne all the more significant. It is clear that Jaoel is the companion of the throne of
glory. This close link between the two is confirmed by the words of the angel: “I am called
Jaoel by him who moveth that which existeth with me. . . .” Such an identification may be
confirmed by reference to Ezekiel 12, where movement is one of the characteristics pointed
out by the prophet, as it is also in the throne-chariot firmament from Cave 4 at Qumran.
At the very least it seems that Jaoel, like Wisdom (Wisd 9:4) was the companion of God’s
throne. While there is no explicit evidence from the Apocalypse of Abraham to suggest that
Jaoel was the one whose seat was on the throne of God, it is not impossible that we have a
theological description here which reflects that found in Ezekiel 1 and 8, where the human
figure on the throne leaves the throne to function as the agent of the divine will.104

Fossum similarly suggests that Yahoel might represent the missing rider of the
Chariot. In his opinion, “the throne is empty because Yahoel accompanies Abra-
ham. Already in Ezekiel, the Glory is not bound to the throne upon the chariot
and can appear apart from it.”105

101 1 Enoch 46:1 reads: “And there I saw one who had a head of days, and his head (was) white
like wool. . . .” Knibb, The Ethiopic Book of Enoch, 2.131; 1 Enoch 71:10 reads: “. . . and with them
the Head of Days, his head white and pure like wool, and his garments indescribable.” Knibb, The
Ethiopic Book of Enoch, 2.166.

102 Fossum, The Name of God, 319–320. Rowland also argues that, “as in Revelation 1 the de-
scription of the angel takes up the reference to the Ancient of Days in Daniel 7:9.” Rowland, The
Open Heaven, 102–103.

103 Fossum, The Name of God, 319–320.
104 Rowland, The Open Heaven, 102–103.
105 Fossum, The Name of God, 320. Alan Segal appears also to have supported such an identifica-

tion, noting that “in various Jewish sects and conventicles the foremost name given to the figure on
the throne is Yahoel.” A. F. Segal, Paul the Convert: The Apostolate and Apostasy of Saul the Pharisee
(New Haven: Yale University Press, 1990) 42.
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Fossum’s and Rowland’s hypotheses regarding Yahoel’s identification with
the divine Kavod generated a fierce criticism, especially from some British
and Canadian scholars. Thus, for example, Richard Bauckham contended that
a careful investigation of Yahoel’s profile “makes wholly redundant scholarly
speculations that Yahoel is some kind of embodiment of the divine glory or
participant in divine nature or even a personification of the divine name.”106 In
Bauckham’s opinion, “Yahoel is wholly intelligible as a principal angel (one of
at least two), who exercises a delegated authority on God’s behalf as the angelic
high priest, the heavenly and cosmic equivalent of the Aaronide high priest in
the Jerusalem temple. He is neither included in the unique identity of YHWH,
as understood by Jews of this period, nor any sort of qualification of or threat
to it. Throughout the work he is, as a matter of course, distinguished from God
and never confused with God.”107

Another critic of Fossum’s and Rowland’s theories, Larry Hurtado, also re-
jects the identification of Yahoel with the divine Kavod. While acknowledging
similarities between Yahoel’s appearance and the portrayals of the divine figures
in the Book of Ezekiel108 and the Book of Daniel,109 he proposes that “Yahoel’s
white hair and his rainbow-like headdress may instead be intended to suggest
a limited similarity between him and God, just enough to portray him as the
divine vizier.”110

Scrutinizing the aforementioned hypothesis concerning Yahoel as a miss-
ing “charioteer,” Hurtado suggests that “there is little justification for the idea
that Yahoel represents some sort of separation of the divine figure from the
throne.”111 In Hurtado’s opinion “both Rowland and Fossum make too much of
the fact that in 18:1–5 there is no explicit description of a figure on the divine
throne. To take the absence of a description of a figure on the throne as ‘the lack
of any figure on the throne’ is simply a non sequitur. The throne is not said to be

106 Bauckham, Jesus and the God of Israel, 227.
107 Bauckham, Jesus and the God of Israel, 227.
108 Hurtado points out that “two details of the description of Yahoel are important: His hair is

‘like snow’ and he holds a golden staff (or scepter) in his right hand. The first detail recalls the de-
scription of God in Dan 7:9 and may be an attempt to portray graphically Yahoel’s status as second
in command to God, which he holds by virtue of being indwelt by God’s name. The net effect of this
description is to suggest that here we have yet another important example of divine agency specu-
lation. If, as most scholars hold, the Apocalypse of Abraham reflects early Jewish tradition, then in
Yahoel we have an additional principal angel seen by ancient Jews as God’s vizier or chief agent.”
Hurtado, One God, One Lord, 80.

109 Hurtado notices that “some of these details remind us of the visions recounted in Ezekiel
(1:26–28) and Daniel (7:9; 10:5–6), although there is no exact duplication of any of the biblical vi-
sions. Rather than identifying Yahoel directly as any of the figures in these biblical passages, the
writer may have intended to draw a more general comparison between Yahoel and the biblical fig-
ures.” Hurtado, One God, One Lord, 80.

110 Hurtado, One God, One Lord, 80.
111 Hurtado, One God, One Lord, 80.
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empty. Granted, the author does not portray God in human form, and instead
describes the divine manifestation as fire (17:1; 18:1–4, 13–14; 19:1).”112

Hurtado’s observations are important since they point to the fact that, in
Abraham’s vision of the throne room, God is not absent, but rather his pres-
ence is postulated not through visual anthropomorphism but instead through
aural, aniconic means. He further notes that, although “the author does not en-
gage in anthropomorphic description of God such as in Ezek 1:26–28 . . . this is
hardly evidence of an empty divine throne. The Apocalypse of Abraham gives no
physical description of God beyond the traditional theophanic image of fire, but
the author refers to a voice coming from the divine fire above the throne (17:1;
18:1–3; 19:1), suggesting that the throne is occupied, although no description is
given of the one speaking.”113

Hurtado’s attention to the aural proclivities of the text is refreshing, since
scholarly statements regarding the absence or presence of the divine Form in the
Apocalypse of Abraham, and Yahoel’s alleged attempt to mitigate this “absence,”
are often made without an in-depth analysis of the text’s auricularcentric ideol-
ogy and its role in the peculiar portrayals of angelic and divine manifestations.
Yet, if the aforementioned tenets of the text are taken into consideration, they
might be able to elucidate certain polemical tendencies in the depiction of Ya-
hoel and his endowment with theophanic features of the Kavod paradigm. In
this respect, it will be helpful to bring into our discussion certain rabbinic and
Hekhalot accounts in which a rabbinic seer, Elisha ben Avuya or Aher, becomes
puzzled and misled by the theophanic attributes of Metatron. It is particularly
worth noting that, both in the Apocalypse of Abraham and in Aher’s passages,
the great angels are depicted with the “divine” attributes of the visionary trends,
while the “true” deity is portrayed through the distinctive aural symbolism,
namely, through the image of the heavenly Voice.

Thus, in the Aher episode from the Babylonian Talmud (b. Hag. 15a)114 one
encounters the following constellation of ocularcentric and audial trends:

Aher mutilated the shoots. Of him Scripture says: Suffer not thy mouth to bring thy flesh
into guilt. What does it refer to? – He saw that permission was granted to Metatron to sit
and write down the merits of Israel. Said he: It is taught as a tradition that on high there
is no sitting and no emulation, and no back, and no weariness. Perhaps, – God forfend! –
There are two divinities! [Thereupon] they led Metatron forth, and punished him with sixty
fiery lashes, saying to him: Why didst thou not rise before him when thou didst see him?
Permission was [then] given to him to strike out the merits of Aher. A Bath Kol went forth

112 Hurtado, One God, One Lord, 88–89.
113 Hurtado, One God, One Lord, 88–89.
114 On various manuscript versions of b. Hag. 15a, see P. Alexander, “3 Enoch and the Talmud,”

JSJ 18 (1987) 40–68; C. R. A. Morray-Jones, “Hekhalot Literature and Talmudic Tradition: Alexan-
der’s Three Test Cases,” JSJ 22 (1991) 1–39.
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and said: Return, ye backsliding children – except Aher. [Thereupon] he said: Since I have
been driven forth from yonder world, let me go forth and enjoy this world. So Aher went
forth into evil courses.115

The “divine” attribute that clearly puzzles the infamous seer in this passage is
the angel’s sitting,116 a motif that invokes the memory of the divine Seat – the
Chariot.117 Yet, the vision of Metatron’s sitting in heaven is not “corrected” by
the alternative vision of the “true” Chariot,118 but instead, by the divine Voice
( קול ,(בת which is portrayed here as the true manifestation of God.119 Schol-
ars often detect anthropomorphic120 overtones of the ocularcentric paradigm

115 Epstein, The Babylonian Talmud. Hagiga, 15a.
116 For some problems with this interpretation, see Miller, The Name of God, 69 ff. Miller points

out that some manuscripts remove reference to Metatron’s seated posture. Miller, The Name of God,
70.

117 Reflecting on Aher’s encounter with Metatron, Daniel Boyarin argues “that it was the com-
bination of sitting, suggesting the enthronement . . . which leads to the idea of Two Sovereignties.”
D. Boyarin, “Beyond Judaisms: Metatron and the Divine Polymorphy of Ancient Judaism,” JSJ 41
(2010) 323–365 at 350. In the same vein, Daniel Abrams earlier noted that “the heavenly enthrone-
ment or ‘sitting’ of Metatron, which was apparently a sign to Elisha that Metatron was himself
divine, supports this understanding of Elisha’s heresy.” D. Abrams, “The Boundaries of Divine On-
tology: The Inclusion and Exclusion of Metatron in the Godhead,” HTR 87 (1994) 294.

118 The polemical stand against the ocularcentric representation of the deity is also underlined
by Aher’s own reaction, namely, his doubt and his postulation concerning the possibility of “two au-
thorities in heaven.” In other words, he does not merely succumb to the anthropomorphic replica
of the deity in the form of Metatron, but he doubts it.

119 In the Ascent of Elisha ben Avuyah (Synopse § 597), the vision of the ambiguous celestial form
is also contrasted with the aural revelation of the deity: “Elisha ben Avuyah said: When I ascended
into paradise I saw ’KTRY’L YH God of Israel, YHWH of Hosts, who sits at the entrance of par-
adise, and one hundred twenty myriads of attending angels encircling him, as it is said, A thousand
thousands served Him and a myriad myriads stood before Him (Dan 7:10). When I saw them, I was
confounded and shaken, but I forced myself and I entered before the Holy One, blessed be He. I said
before Him: Lord of the world, it is written in Your Torah, Behold, to YHWH your God belong the
heavens and the heaven of heavens (Deut 10:14). But it is written The firmament tells the work of
His hands (Ps 19:2) – one alone! He said to me: Elisha, my son, have you come for nothing but to
discuss My consistency? Have you not heard the proverb that mortals tell?” J. R. Davila, Hekhalot
Literature in Translation: Major Texts of Merkavah Mysticism (SJJTP, 20; Leiden: Brill, 2013) 355.
James Davila argues that “the passage seems to imply that this being is God rather than an angel,
but this may be a subtle allusion to the tradition that Elisha ben Avuyah was led into a polythe-
istic heresy when he saw the angel Metatron enthroned in heaven.” Davila, Hekhalot Literature in
Translation, 355.

120 Reflecting on the connections between anthropomorphism and ocularcentric visionary ex-
perience, Elliot Wolfson observes that “the problem of visionary experience in Jewish mysticism
cannot be treated in isolation from the question of God’s form or image. The problem surround-
ing the claim for visionary experience invariably touches upon the larger philosophical-theological
problem of God’s having a visible form or body. . . . to be sure, the issues of visionary experience and
anthropomorphism are theoretically distinct. That is, from an analytical standpoint it is possible
to conceive of a divine body that is nevertheless invisible to human beings. Conversely, God may
be visible, but not in human form. It is nevertheless the case that the two are often intertwined in
classical theological and philosophical texts in general and in the primary sources of biblical and
postbiblical Judaism in particular.” Wolfson, Through a Speculum, 23.
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in Aher’s statement, according to which, “on high there is no sitting and no em-
ulation, and no back, and no weariness.” Thus, reflecting on this tradition, Alan
Segal notes that “the rabbis are determined to refute the whole idea of heavenly
enthronement by stating that such things as ‘sitting’ and other anthropomorphic
activities are unthinkable in heaven.”121 Philip Alexander also points to the an-
thropomorphic meaning of Aher’s utterance, stating that the list suggests that
“God and the angels are without body parts or passions.”122 Moreover, some
scholars also point to possible theophanic connotations in Elisha’s statement,
arguing that each element of Aher’s list appears to refer to a verse that describes
theophanic attributes of the deity. Daniel Boyarin notices that “each of the ele-
ments in the list refers to a verse: thus, for standing, we find Num 12:5, where
the verse reads: ‘And YHWH came down on a column of cloud and stood in
front of the Tent.’ . . . The crux, ‘back,’ is now neatly solved as well. Referring
to the back of God that Moses allegedly saw [Exod 33:23], the text denies the
literal existence of that as well.”123

In a Hekhalot version of the Aher story reflected in Merkavah Rabbah (Syn-
opse § 672), one finds a similar juxtaposition of ocularcentric and aural markers:

They said: When Elisha descended into to the chariot, he saw ( ,(ראה with reference to Meta-
tron, that he was given authority for one hour in the day to sit down and to write the merits
of Israel. He said: The sages have taught: “On high there is no standing and no sitting,
no jealousy and no rivalry, no pride and no humility.” He conceived the thought that per-
haps there are two authorities in heaven. At once He brought Metatron outside the curtain
and struck him sixty times with blows of fire. And they gave Metatron authority to burn
the merits of Elisha. There went out a heavenly voice and it said: Repent, returning sons
(Jer 3:22), except for the Other One.124

Aher’s episode in 3 Enoch 16:1–5 (Synopse § 20), now uttered from Metatron’s
mouth, still fashions the same contrast between the corporeal characteristics of
the great angel and the auricular depiction of the deity:

At first I sat upon a great throne at the door of the seventh palace, and I judged all the
denizens of the heights on the authority of the Holy One, blessed be he. I assigned great-
ness, royalty, rank, sovereignty, glory, praise, diadem, crown, and honor to all the princes
of kingdoms, when I sat in the heavenly court. The princes of kingdoms stood beside me,
to my right and to my left, by authority of the Holy One, blessed be he. But when Aher came
to behold the vision of the chariot and set eyes upon me, he was afraid and trembled before
me. His soul was alarmed to the point of leaving him, because of his fear, dread, and terror
of me, when he saw me seated upon a throne like a king, with ministering angels standing
beside me as servants and all the princes of kingdoms crowned with crowns surrounding

121 Segal, Two Powers in Heaven, 61.
122 Alexander, “3 Enoch and the Talmud,” 60.
123 Boyarin, “Beyond Judaisms,” 347.
124 Schäfer et al., Synopse, 246; Davila, Hekhalot Literature in Translation, 203.
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me. Then he opened his mouth and said, “There are indeed two powers in heaven!” Imme-
diately a divine voice came out from the presence of the Shekinah and said, “Come back
to me, apostate sons – apart from Aher!” Then Anafiel YHWH, the honored, glorified,
beloved, wonderful, terrible, and dreadful Prince, came at the command of the Holy One,
blessed be he, and struck me with sixty lashes of fire and made me stand to my feet.125

While all three accounts underline the “visual” mode of Aher’s apprehension of
the celestial form by saying that he “saw” ( ,(ראה in 3 Enoch this ocularcentric
tendency becomes even more pronounced when Metatron states openly that
“Aher came to behold the vision of the Chariot and set eyes upon me בצפיית)
בי עיניו ונתן 126”.(המרכבה

Furthermore, these accounts, like the Yahoel tradition found in the Apoca-
lypse of Abraham, appear to unveil novel controversial functions of the familiar
“divine” attributes drawn from the classic biblical theophanies. While in the
accounts affected by the Kavod mold these features serve as the unambiguous
markers of the “true” deity, in the materials affected by the Shem ideology they
intend to fulfill a quite different, now polemical, goal, serving as the sign of
the corporeal “second power,” which is different from the aniconic, aural God.
The polemical attitude to this corporeal entity is also underscored by Metatron’s
flogging, which is attested in all of these accounts.

The recognition of these tensions between two theophanic trends in Jew-
ish apocalyptic and mystical accounts could help us better grasp the polemical
significance of the striking “divine” features of the aforementioned mediatorial
figures. In this respect, in the Apocalypse of Abraham, like in later Metatron lore,
one may also have a specimen of the early concept of “two powers” – depicted
with a different set of theophanic divine attributes – one with corporeal and the
other with aniconic properties. On the surface, both “powers” looks confusingly
“divine.” Yet, the polemical attitude of the Apocalypse of Abraham and later rab-
binic accounts towards the ocularcentric mold is what eventually determines
which divinity is true and which is the second “power.”

As in b. Hag. 15a and 3 Enoch 16, where the confusion was rectified by the
revelation of the divine Voice, in the Apocalypse of Abraham the “divine” ap-
parition of the great angel mysteriously disappears after Abraham’s encounter
with the “true” deity, whose appearance takes the form of the divine Voice in
the heavenly throne room.

In light of the polemical appropriation of Kavod imagery in the Apocalypse
of Abraham, we should now direct close attention to the peculiar usage of such
symbolism in our text. In the aforementioned debates concerning the Kavod-
like features of Yahoel, instances of the transference of Kavod imagery to other

125 Alexander, “3 Enoch,” 1.268; Schäfer et al., Synopse, 10–11.
126 Schäfer et al., Synopse, 10.
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characters in the story have been often neglected. Yet, these appropriations,
found in various parts of the apocalypse, underline the polemical gist of this
symbolism and provide an important key for understanding the true meaning
of the Kavod imagery in the Slavonic apocalypse. We should now explore these
usages of the Kavod symbolism more closely.

An important cluster of such polemical appropriations of the Kavod imagery
appears in the initial “haggadic” chapters of the apocalypse, where Abraham is
depicted as a fighter against the idolatrous statues of his father Terah. I have
previously argued that the peculiar features of these idols evoke the memory of
the divine manifestations found in the Book of Ezekiel.

An important development, here, is the polemical use of “likeness” language,
which often permeates the conceptual core of the Kavod ideology. Thus, in the
paradigmatic theophanic priestly template reflected in the Book of Ezekiel and
the first chapter of the Book of Genesis, the language of “likeness” comes to the
fore. The authors of the Book of Ezekiel repeatedly strive to describe their vision
of the deity through the formula of “likeness.” The same tendency is discernible
in Genesis 1, where the deity creates humans in the likeness of his image.

The terminology of “likeness” also looms large in the Apocalypse of Abra-
ham, but the text’s authors use it in a distinctively polemical way. Accordingly,
in chapter 25 of the apocalypse, God offers to the seer a vision of the future tem-
ple polluted by an idol of jealousy, an appearance that is conveyed through the
language of likeness:

I saw there the likeness of the idol of jealousy (подобие идола ревнования), as a likeness
(подобие) of a craftsman’s [work] such as my father made, and its statue was of shining
copper, and a man before it, and he was worshiping it; and [there was] an altar opposite it
and youth were slaughtered on it before the idol.127

This passage alludes to the idols made by Terah’s household in the first part of
the pseudepigraphon. Statues similar to those made in the house of Terah are
now installed in God’s Temple. This idolatrous practice of worshiping the statue
of shining copper, labeled in the story as “a likeness (подобие) of a craftsman’s
work,” seems cautiously to invoke the language of “likeness” known from the
priestly theophanic paradigm exemplified in Genesis 1:26 and Ezekiel 1.

Another important development is the peculiar “corporeal” understanding
of the idols in the Apocalypse of Abraham. Although in the initial chapters of the
Apocalypse of Abraham the idols produced by Terah are said to be made of gold,
silver, copper, iron, wood, stone and other unanimated materials, the authors
of the text repeatedly refer to them as “bodies” (Slav. тѣла). This use of “cor-
poreal” terminology is not coincidental. Interestingly, the context in which this

127 Kulik, Retroverting Slavonic Pseudepigrapha, 29, emphasis mine. Philonenko-Sayar and Philo-
nenko, L’Apocalypse d’Abraham, 92.
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corporeal terminology was applied implicitly evokes the account of creation, an
important biblical locus that advances an anthropomorphic priestly ideology
both in Genesis 1 and Ezekiel 1. This creational topos shaped by the corpo-
real motifs appears to be polemically refashioned by the authors of the Slavonic
apocalypse. In this new polemical framework, Abraham’s father Terah now as-
sumes the place of God and poses as a “creator” of the idolatrous “bodies,” a
role reminiscent of the archetypical position of the anthropomorphic deity who
once shaped the body of the first human after the likeness of his own image.
Thus, in Apocalypse of Abraham 6:2–3, the following tradition is found:

And I [Abraham] said, “How can the creation of the body (створенiе тѣла) (of the idols)
made by him (Terah) be his helper? Or would he have subordinated his body (тѣло) to his
soul, his soul to his spirit, then his spirit – to folly and ignorance?”128

This textual unit speaks about the “creation of the body” (створенiе тѣла) of
the idols, thus applying human-like terminology to the inanimate objects. The
“bodies” of the idols, then, similar to the Genesis account, are placed in corre-
spondence to the corporeality (тѣло) of their master and creator – the crafts-
man Terah. As is common in the Kavod ideology, the passage makes an explicit
terminological connection between the body of the Master and its replica. The
terminological choice involving the word “creation” (створенiе) likewise does
not seem coincidental; rather, it serves as an important pointer to the prototyp-
ical biblical counterpart.129

The story of one particular idol of Terah, Mar-Umath, deserves close atten-
tion, since it appears to represent an important nexus where polemical interac-
tions with the Kavod traditions unfold in the midst of already familiar imagery.
Apocalypse of Abraham 1:3–4 relates the following description of this stone idol:

I, Abraham, having entered their temple for the service, found a god named Mar-Umath,
carved out of stone, fallen at the feet of an iron god, Nakhon. And it came to pass, that when
I saw this, my heart was troubled. And I fell to thinking, because I, Abraham, was unable to
return him to his place all by myself, since he was heavier (тяжекъ) than a great stone.130

It is possible that the description of Mar-Umath in this passage evokes the
technical terminology of the Kavod paradigm. This terminological link with
the divine body traditions pertains to the designation of Mar-Umath as “being
heavier than a great stone.” The Slavonic term used here for the word “heavy,” –
тяжекъ – appears to be an allusion to the technical terminology reserved for
the designation of the divine Glory (Kavod) in Ezekielian and priestly materials.

128 Rubinkiewicz, L’Apocalypse d’Abraham en vieux slave, 114.
129 See also 6:18: “Today I shall create (сътворю) another one. . . .” Rubinkiewicz, L’Apocalypse

d’Abraham en vieux slave, 116.
130 Kulik, Retroverting Slavonic Pseudepigrapha, 9.
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There, the quality of “heaviness” serves as one of the meanings of the Hebrew
word Kavod.131 It appears that the authors of the Slavonic apocalypse knew this
facet of the term’s meaning and even used it interchangeably for Kavod in an-
other passage in the Apocalypse of Abraham, applying it to the main antagonist
of the story – the fallen angel Azazel. Thus, Ryszard Rubinkiewicz has previ-
ously argued that the Slavonic term for “heaviness”132 (Slav. тягота), found in
Apoc. Ab. 14:13, serves as a technical term for rendering the Hebrew Kavod.
This passage unveils the paradoxical disclosure concerning Azazel’s endowment
with the Kavod: “. . . Since God gave him [Azazel] the heaviness (тяготоу) and
the will against those who answer him. . . .”133 Rubinkiewicz suggests that the
original text most likely had ,כבוד which has the sense of “gravity,” but also of
“glory,” and so the meaning of the verse would be: “the Eternal One . . . to him
he gave the glory and power.” According to Rubinkiewicz, this ambiguity is the
basis of the Slavonic translation of the verse.134

If the term “heaviness” is indeed associated with Kavod terminology in the
mind of the Apocalypse of Abraham’s authors, it is interesting that such Kavod
imagery is used not only in the portrayal of Yahoel but also in the description
of the negative characters of the text – the stone idol Mar-Umath and the fallen
angel Azazel. Such ambiguous applications might again point to the polemical
stance of the authors of the pseudepigraphon against the theophanic imagery of
the Kavod. The application of Kavod symbolism to the main antagonist of the
story, the fallen angel Azazel, is especially noteworthy, since there the authors’
polemical stance against the Kavod ideology possibly reaches its most contro-
versial expression.

An additional important nexus of the polemical reinterpretation of Kavod
imagery in the Apocalypse of Abraham is the story of another infamous idol of
Terah – Bar-Eshath. The story of this enigmatic figure begins in chapter five,
where Abraham is depicted as gathering wooden splinters left from the manu-
facturing of idols, in order to prepare a meal for his father. In the pile of wooden
chips, Abraham discovers a small figurine whose forehead is decorated with
the name Bar-Eshath.135 Doubting the power of idols, Abraham decides to test

131 The term כבוד can also be translated as “substance,” “body,” “mass,” “power,” “might,”
“honor,” “glory,” “splendor.” In its meaning “glory,” כבוד usually refers to God, his sanctuary, his
city, or sacred paraphernalia. The Priestly tradition uses the term in connection with God’s ap-
pearances in the tabernacle. P and Ezekiel describe כבוד as a blazing fire surrounded by radiance
and a great cloud. M. Weinfeld, “ ”,כבוד in: Theological Dictionary of the Old Testament (eds. G. J.
Botterweck et al.; Grand Rapids: Eerdmans, 1974) 7.22–38.

132 The Slavonic noun “тягота” (Apoc. Ab. 14:13) is derived from the same root as the adjective
“тяжекъ” found in Apoc. Ab. 1:4.

133 Rubinkiewicz, L’Apocalypse d’Abraham en vieux slave, 150.
134 Rubinkiewicz points to the presence of the formulae in Luke 4:6: “I will give you all their

authority and splendor. . . .”
135 Kulik, Retroverting Slavonic Pseudepigrapha, 12.
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the supernatural abilities of the wooden statue by putting Bar-Eshath near the
“heart of the fire.” While leaving the idol near the heat, Abraham wryly orders
the idol to confine the flames and, in case of emergency, to “blow on the fire
to make it flare up.”136 Yet, the powers of the wooden idol fail to overcome the
flames, as it is not able to survive the fire. Upon his return, the future patriarch
discovers the idol fallen with his feet enveloped in the fire.

Several details in this ironic account of the destroyed anthropomorphic fig-
ure, which fails the test of the blazing furnace, seem to point not only to a stance
against idolatry but also to subtle polemics against the Kavod ideology. Thus,
the graphic portrayal of the idol’s demise recalls the familiar depictions found in
the biblical theophanic accounts. In this respect it is intriguing that the authors
of the Slavonic apocalypse portray the statue of a deity with its feet enveloped
in fire. In Apocalypse of Abraham 5:9, the patriarch conveys that, when he re-
turned, he “found Bar-Eshath fallen backwards, his feet enveloped in fire (нозѣ
его обятѣ огнемь)137 and terribly burned.”138 This detail evokes an important
theophanic feature often found in several ocularcentric accounts, where the an-
thropomorphic figure of the deity is depicted with fiery feet or a fiery lower
body.

For example, in the paradigmatic vision recounted in Ezekiel 1, where the
seer beholds the anthropomorphic Kavod, he describes the fiery nature of the
lower body of the deity. In Ezekiel 1:27, we read:

I saw that from what appeared to be his waist up he looked like glowing metal, as if full
of fire, and I saw that from what appeared to be his waist down he looked like fire; and
brilliant light surrounded him. . . .

A similar depiction is found in Ezekiel 8:2; there, the prophet again encounters
the celestial anthropomorphic manifestation with a fiery lower body:

I looked, and there was a figure that looked like a human being; below what appeared to
be its loins it was fire, and above the loins it was like the appearance of brightness, like
gleaming amber.

Considering the formative role which Ezekielian imagery plays in the Apoca-
lypse of Abraham, the authors of the text, without a doubt, were familiar with
these anthropomorphic developments. The “theophanic” details of the antago-
nistic characters of the text thus overwhelmingly point to a distinctive polemical
stand of the apocalypse’s authors. In light of the aforementioned polemical de-
constructions of the Kavod imagery, it is possible that Kavod-like appearance of
Yahoel might also belong to this polemical cluster.

136 Kulik, Retroverting Slavonic Pseudepigrapha, 12–13.
137 Philonenko-Sayar and Philonenko, L’Apocalypse d’Abraham, 46.
138 Kulik, Retroverting Slavonic Pseudepigrapha, 13.
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To conclude this section of our study, it should be acknowledged that the
results of this investigation might provide an additional insight helpful for the
ongoing scholarly debate concerning the exact mediatorial status of Yahoel in
the Apocalypse of Abraham. Accordingly, contrary to Bauckham’s and Hurtado’s
positions, it opens the possibility that Yahoel might, indeed, be envisioned in
the Apocalypse of Abraham as endowed with features of the Kavod, similarly to
several other characters of the story who paradoxically emulate this theophanic
symbolism. Yet, against Fossum’s and Rowland’s arguments, this study demon-
strates that such a transference of Kavod attributes does not endow Yahoel with
the status of the “true” deity in the aural context of the apocalypse’s ideology.

Yahoel as Choirmaster

It has already been noted in previous studies that Yahoel appears to be por-
trayed in the Apocalypse of Abraham as the choirmaster of heavenly and earthly
beings, who directs various creatures in their praise of the deity. Scholars often
see these liturgical duties of the great angel as precursors of Metatron’s role in
later Jewish mystical lore.139

Yahoel’s role as the liturgical director of human and angelic beings cannot
fully be grasped without understanding the peculiar dynamics of the text’s aural
ideology. The auricularcentric nature of the deity in the Apocalypse of Abraham
necessitates the audial response from His creation. As has already been noticed,
this aural expression of creation is posited in the pseudepigraphon as a polem-
ical counterpart to the visionary praxis of the Kavod paradigm. Moreover, the
nature of this mystical praxis shapes the object of worship. Thus, by invoking the
deity (or more precisely the divine Name) in praise, the practitioner “brings” the
deity into existence,140 summoning him from non-being into being, thus repli-
cating the prototypical event of creation recounted in Gen 1, where God himself
brings everything into being by invoking the divine Name.

139 Harlow notes that “in the Apocalypse of Abraham, Yahoel performs essentially the same func-
tions of angelic vice-regent and heavenly choirmaster that Enoch-Metatron does in the Hekhalot
literature.” Harlow, “Idolatry and Alterity,” 312.

140 The process of the constitution of the angelic or divine presence, or the re-constitution of a
human nature into a celestial one through the invocation of the divine Name is seen in the traditions
regarding Moses’ investiture with the divine Name during his Sinai experience and Jesus’ investiture
with the divine Name at his baptism. For a detailed discussion of these traditions, see Fossum, The
Name of God, 76–112.
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Yahoel as Choirmaster of Angelic Beings

Throughout the text, Yahoel poses as a teacher, a faithful adept, and a director
of this mystical praxis of aural worship. The text defines him as the Singer of
the Eternal One (Apoc. Ab. 12:4). He is exceptional both as a practitioner and
as an instructor of this “aural mysticism,” conveying the teachings of the praxis
to various types of God’s creatures, earthly and celestial. In Apoc. Ab. 10:8–9, in
his very first appearance in the story, Yahoel introduces himself as the celestial
choirmaster of the Hayyot:

I am a power in the midst of the Ineffable who put together his names in me. I am ap-
pointed according to his commandment to reconcile the rivalries of the Living Creatures of
the Cherubim against one another, and teach those who bear him [to sing] the song in the
middle of man’s night, at the seventh hour (Apoc. Ab. 10:8–9).141

This role can be compared to the future office of Metatron, who is often por-
trayed in the Hekhalot and Shiʿur Qomah accounts as the celestial choirmaster
conducting the liturgies of the Living Creatures. As we will see later, the choice
of this angelic class appears to be not coincidental.

It is puzzling that Yahoel is depicted as the one who “teach[es] those who
bear him [to sing] the song in the middle of man’s night, at the seventh hour.”
Ithamar Gruenwald suggests that the nocturnal setting of the angelic liturgy
might signify that “the angels wait till the Sons of Israel have finished their
day-prayers, notably the Qedushah, before they begin their own songs of praise
(Synopse § 174).”142 Gruenwald further adds that Yahoel’s statement is not suf-
ficiently clear, “and it is only with reservation that it can be viewed as a par-
allel in apocalyptic literature to the idea that the angelic song is heard only at
night.”143 Yet, it is intriguing that later Jewish mystical lore connects Metatron
with nightly liturgical routines of the angelic hosts, including the Hayyot. Thus,
Zohar II.131a unveils the following tradition:

We have referred to this fact in regard to the vision of Ezekiel: “A whirlwind came out of
the North, a great cloud, and a fire infolding itself, and a brightness was about it, and out
of the midst thereof as the color of amber, out of the midst of the fire. Also out of the midst
thereof the likeness of four living creatures” (Ezek 1:3–5). Grades within grades, as we have
said . . . The “watchman” mentioned here is Metatron, the ruler of the night. . . . The “watch-
man” here is Metatron, who said: “The morning cometh” – the morning prayer which rules
the night.144

141 Kulik, Retroverting Slavonic Pseudepigrapha, 18.
142 Gruenwald, Apocalyptic and Merkavah Mysticism, 93–94.
143 Gruenwald, Apocalyptic and Merkavah Mysticism, 94.
144 Sperling and Simon, The Zohar, 3.357.
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Yahoel’s role as the choirmaster of the heavenly creatures is further illustrated
through his peculiar interaction with the Hayyot in chapter 18. This chapter
describes Abraham’s vision of the throne room, where the patriarch encounters
intense liturgical routines of the angelic servants of the Chariot. The seer sees
the four singing, fiery Living Creatures under the divine Seat. Portrayed accord-
ing to classic Ezekielian imagery with faces of a lion, a man, an ox, and an eagle,
the Hayyot’s behavior in the throne room entails certain unprecedented actions.
Thus, during his vision the patriarch suddenly sees the “rivalry” of the Hayyot
previously mentioned by Yahoel, when the Living Creatures, after finishing
their singing, suddenly “looked at one another and threatened one another.”145

What happens next is important for our study, since it reveals Yahoel in a role
very similar to Metatron in later Jewish mystical accounts. Thus, the Apocalypse
of Abraham portrays Yahoel as handling the “rivalry” of the Hayyot in a very
specific “physical” manner. He is portrayed as turning the face of each Living
Creature away from the face which was opposite to it, so that they cannot see
each other’s threatening faces. What is particularly striking in this description
is Yahoel’s peculiar handling of the Hayyot, during which he must come into
close contact with these angelic creatures in order to protect them against each
other. It is reminiscent of Metatron’s handling of the Hayyot in later Hekhalot
accounts, where he is also portrayed in close physical contact with this class of
angelic beings, putting the “fire of deafness” into the ears of the Hayyot in order
to protect them against the harmful sound of God’s speech. Thus, 3 Enoch 15B
relates:

Metatron is the Prince over all princes, and stands before him who is exalted above all gods.
He goes beneath the throne of Glory, where he has a great heavenly tabernacle of light, and
brings out the deafening fire, and puts it in the ears of the holy creatures, so that they should
not hear the sound of the utterance that issues from the mouth of the Almighty.146

As in the Apocalypse of Abraham, where Yahoel rushes to the Hayyot situated
according to Abraham’s words under the divine Seat, here too Metatron goes
beneath the throne of Glory.

Both accounts are unified by the motif of imminent danger, mitigated in
both cases by the presence of the angelic leader. It is interesting, however, that
the danger motif has a distinctive aural dimension, since Metatron safeguards
the angelic hosts not against the harmful vision of the divine Form, but instead
against the audial manifestation of God, so they will not be able to “hear the
sound of the utterance that issues from the mouth of the Almighty.”

145 Kulik, Retroverting Slavonic Pseudepigrapha, 24.
146 Alexander, “3 Enoch,” 1.303.
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Another Hekhalot passage (Synopse 390) offers a more detailed account that
elaborates Metatron’s role not only as the protector of the Hayyot but also as a
celestial choirmaster:

One hayyah rises above the seraphim and descends upon the tabernacle of the youth משכן)
(הנער whose name is Metatron, and says in a great voice, a voice of sheer silence: “The
throne of Glory is shining.” Suddenly the angels fall silent. The watchers and the holy ones
become quiet. They are silent, and are pushed into the river of fire. The hayyot put their
faces on the ground, and this youth whose name is Metatron brings the fire of deafness and
puts it into their ears so that they could not hear the sound of God’s speech or the ineffa-
ble name. The youth whose name is Metatron then invokes, in seven voices ששמו) שהנער
קולות בשבעה שעה באות מזכיר ,(מטטרון his living, pure, honored, awesome, holy, noble,
strong, beloved, mighty, powerful name.147

The passages found in the Shiʿur Qomah texts attest to a familiar tradition in
which Metatron is again posited as both the protector of the angelic servants
and their choirmaster. Thus, Sefer Haqqomah 155–64 reads:

And (the) angels who are with him come and encircle the throne of Glory. They are on one
side and the (celestial) creatures are on the other side, and the Shekinah is on the throne
of Glory in the center. And one creature goes up over the seraphim and descends on the
tabernacle of the lad whose name is Metatron and says in a great voice, a thin voice of si-
lence, ‘The throne of Glory is glistening!’ Immediately, the angels fall silent and the ʿirin
and the qadushin are still. They hurry and hasten into the river of fire. And the celestial
creatures turn their faces towards the earth, and this lad whose name is Metatron, brings
the fire of deafness and puts (it) in the ears of the celestial creatures so that they do not
hear the sound of the speech of the Holy One, blessed be He, and the explicit name that the
lad, whose name is Metatron, utters at that time in seven voices, in seventy voices, in living,
pure, honored, holy, awesome, worthy, brave, strong, and holy name.148

An intriguing feature in Synopse 390 and Sefer Haqqomah, which is absent how-
ever in the abbreviated passage in 3 Enoch 15B, is that these passages specifically
mention that the Hayyot turn their faces towards the earth. Such reference to
turning faces recalls again the Apocalypse of Abraham, which depicts Yahoel as
turning the faces of the Living Creatures.

147 Schäfer et al., Synopse, 164.
148 Cohen, The Shiʿur Qomah. Texts and Recensions, 162–64. Sefer Raziel 274–285 recounts a

similar tradition: “. . . glorious throne. They are on one side and the (celestial) creatures are on the
other side, and the Shekinah is on the throne of Glory in the center of them all. And one creature
goes up over the seraphim and descends on the tabernacle of the lad and says in a great voice, a still,
small voice, ‘The throne of Glory is glistening.’ Immediately, the wheel creatures fall silent and the
angels are still. Battalions of irin and qadishin hurry and hasten into the river of fire. And the (celes-
tial) creatures fall on their faces on the earth and this lad, whose name is Metatron, brings the fire
of silence and puts (it) in the ears of the creatures so that they do not hear the sound of the speech
of the Holy One, blessed be He, and the explicit name that the lad utters at that time.” Cohen, The
Shiʿur Qomah. Texts and Recensions, 106–107.
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Another important detail of the aforementioned Hekhalot and Shiʿur Qomah
passages is that Metatron not only protects the Hayyot, but he is depicted as
himself participating in the celestial liturgy by invoking in seven voices the
divine Name.149 In this respect it is worth noting that in the Apocalypse of Abra-
ham these two activities appear also to coincide, since we learn that, after Yahoel
secured the well-being of the Hayyot, he taught them “the song of peace.”150

It is also significant that, after his interaction with the Hayyot, Yahoel sud-
denly disappears from the story, possibly taking his permanent place in heaven
as the leader of the angelic liturgy.

Yahoel’s as Choirmaster of the Human Beings

As in the case of Metatron, Yahoel’s role as choirmaster is not limited solely to
angelic subjects. In the Slavonic apocalypse he is also depicted as the one who
initiates the human visionary, the patriarch Abraham, into the mystical praxis
of praising the deity, which serves here as an alternative practice to visionary
mysticism. What is important is that, as in the celestial liturgy where Yahoel
appears to be participating in heavenly praxis together with the Hayyot, here
he also recites hymns and worships together with Abraham. As scholars have
noted, Yahoel thus “sets Abraham [as] the example of worshiping God.”151

The most important hymn Yahoel teaches the patriarch is the psalm which
enables the adept to ascend to the heavenly throne room. This important hymn
fulfills several purposes, including the function of protection. In this respect it
is not coincidental that Yahoel urges the adept to recite this song at the very mo-
ment when the seer is overwhelmed with fear. In Apoc. Ab. 17:3–6 the visionary
reports the following:

And I wanted to fall face down to the earth. And the place of elevation on which we both
stood 〈sometimes was on high,〉 sometimes rolled down. And he [Yahoel] said, “Only wor-
ship, Abraham, and recite the song which I taught you.” Since there was no earth to fall
to, I only bowed down and recited the song which he had taught me. And he said, “Recite
without ceasing.”152

Also noteworthy is that in the Apocalypse of Abraham the praise seems to be
understood as a sort of garment that envelops the formless deity, representing
a curious contrast to the ocularcentric mystical trends where the divine form

149 Cohen notes that “Metatron pronounces the divine name during the celestial worship service
both in the normal way, and also in the language of purity (leshon tohorah).” Cohen, The Shiʿur
Qomah: Liturgy and Theurgy in Pre-Kabbalistic Jewish Mysticism, 125.

150 “And he taught them the song of peace [saying] that everything belonged to the Eternal One.”
Kulik, Retroverting Slavonic Pseudepigrapha, 24.

151 Box and Landsman, The Apocalypse of Abraham, xxv.
152 Kulik, Retroverting Slavonic Pseudepigrapha, 22.
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is enveloped in the garment known as the Haluq ( ,(חלוק an attribute that un-
derlines the anthropomorphic nature of the divine extent. In contrast, in Apoc.
Ab. 16:2–4 the deity is enveloped in the sound of angelic praise,153 a description
that may serve to reaffirm the bodiless presence of the deity:

And he [Yahoel] said to me, “Remain with me, do not fear! He whom you will see going be-
fore both of us in a great sound of qedushah is the Eternal One who had loved you, whom
himself you will not see. Let your spirit not weaken from the shouting, since I am with you,
strengthening you” (Apoc. Ab. 16:2–4).154

Yahoel’s liturgical role toward Abraham is significant in the shaping of the future
“choirmasters” of early Jewish mystical lore. Accordingly, in the Hekhalot mate-
rials, Metatron’s duties as liturgical director will include not only his leadership
over angelic hosts, but also over humans who attempt to cross the boundaries
of the realms, overcoming, like Abraham, the perils of such transition. Thus, in
3 Enoch 1:9–10 Enoch-Metatron is depicted as preparing one such visionary,
Rabbi Ishmael ben Elisha, to sing praise to the Holy One: “At once Metatron,
Prince of the Divine Presence, came and revived me and raised me to my feet,
but still I had no strength enough to sing a hymn before the glorious throne
of the glorious King.”155 Reflecting on these developments, Peter Schäfer sug-
gests that Rabbi Ishmael’s example stresses the connection between heavenly
and earthly liturgies.156

Yahoel as Revealer of Secrets

The Apocalypse of Abraham has often been viewed by some distinguished stu-
dents of Jewish mystical lore as a compendium of esoteric knowledge, wherein
the patriarch Abraham serves as a paradigm for the adept initiated in the divine
secrets. Gershom Scholem argued that

. . . in the Apocalypse of Abraham . . . Abraham is . . . the prototype of the novice who is
initiated into the mystery, just as he appears at the end of the Sefer Yetsirah, the “Book
of Creation.” . . . In the Apocalypse we find him being initiated into the mysteries of the
Merkabah, just as in the Sefer Yetsirah he is allowed to penetrate into the mysteries of its
cosmogonical speculations.157

Consequently, like in many apocalyptic and mystical accounts, the main angelic
protagonist of the story, Yahoel, is endowed with the role of chief initiator and

153 The concept of praise as a garment seems to be connected with the tradition of the investiture
with the divine Name discussed earlier in our study.

154 Kulik, Retroverting Slavonic Pseudepigrapha, 22.
155 Alexander, “3 Enoch,” 1.256.
156 P. Schäfer, The Hidden and Manifest God (Albany: SUNY, 1992) 132.
157 Scholem, Major Trends, 69.
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revealer in the story. Yet, Yahoel’s role as revealer of the most profound myster-
ies of the universe exceeds a merely introspective dimension, as he is depicted in
our text not only as the one who knows or conveys these mysteries to Abraham,
but as an agent who “controls” or even “embodies” such secrets. Such distinc-
tive functions are closely connected to Yahoel’s unique onomatological role. We
have learned in this study that, already in early Enochic lore, the divine Name
becomes envisioned as the most recondite mystery. Therefore, even the mere
apparition of the personified Name in the form of the great angel to the patri-
arch can be seen as the revelation of the utmost mystery.

Furthermore, Yahoel’s task in representing two pivotal esoteric subjects,
namely, the mysteries of the Chariot and the mysteries of Creation, is also hinted
at through his unique relationships to two distinctive classes of otherworldly
creatures – the Hayyot and the Leviathans. Such emphasis on the “ontological”
embodiment of divine secrets represents an intriguing parallel to Metatron’s role
in relation to the divine mysteries, since he, too, will not only reveal knowledge
to the chosen adepts but will “embody” them in a very special way.

It should be noted that both in Yahoel’s and in Metatron’s lore, the Secrets
of Creation will play an especially important role, as they are considered to be
among the most concealed, esoteric subjects. As we have already witnessed in
our study, this cluster of demiurgical secrets in Jewish thought became closely
associated with onomatological traditions in which the divine Name is envi-
sioned as the instrument of creating and sustaining the universe.

The personified Tetragrammatons, like Yahoel and Metatron, thus, by virtue
of their unique onomatological functions, became conceptualized not only as
the personifications of the divine Name but also as the personifications of the
divine mysteries. Such a perspective provides an important clue for under-
standing the role of Yahoel as the revealer of secrets, since, in addition to his
enigmatic instructions to the patriarch, he teaches the human adept through
his mere presence.

In this respect, it is not coincidental that God’s announcement to the adept
concerning the revelation of the utmost mysteries is immediately followed in
the text with the appearance of the great angel. Thus, in chapter 9 God promises
Abraham that He will reveal to the patriarch the highest secrets of the uni-
verse.158 In the chapter that follows this proclamation, Abraham meets his an-
gelic guide, Yahoel, who reveals to the seer the breathtaking scope of his roles
and functions. It is not happenstance that one of the major functions of this
personification of the divine Name includes the duty of sustaining the created

158 Scholars have noted that the peculiar formulation of these mysteries betrays subtle similarities
with early Jewish mystical conceptual developments. Alexander Kulik argued that the terminol-
ogy of secrets used in the Apocalypse of Abraham is reminiscent of the terminology found in the
Hekhalot tradition. See Kulik, Retroverting Slavonic Pseudepigrapha, 86–87.
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order, through interactions with its emblematic holders of the upper and lower
realms – the Hayyot and the Leviathans. Accordingly, in Apoc. Ab. 10:9–10, Ya-
hoel informs the seer that God appointed him to rule not only over the living
creatures of the divine throne, but also over the creatures of the abyss. This
combined mention of the angelic bearers of the Chariot and the creatures of the
underworld has long puzzled students of the Slavonic apocalypse. The juxta-
position of the domain of the Chariot with the domain of the Leviathans that
occurs in the beginning of Abraham’s initiation into the heavenly secrets will
be invoked again later at a pivotal point in the text, when Abraham receives a
vision of the underworld while standing near the divine throne.

Thus, in chapter 21 of the text, when the patriarch enters the deity’s throne
room, he receives a vision of the “likeness of heaven,” a puzzling disclosure
portraying the domain of the Leviathans.159 The peculiar arrangement of the
patriarch’s vision, during which the exalted hero of the faith is gazing on the
Leviathans standing in the throne room next to the Living Creatures, once again
affirms the paradoxical correspondence of these upper and lower foundations.

I argued previously that the positioning of the enigmatic conjunction of the
realms of the Hayyot and the realm of the Leviathan(s) at the starting and final
points of the patriarch’s initiation into the heavenly secrets is deliberate and has
special meaning for the authors of the text. It also holds special significance for
the current study of Yahoel’s role as the revealer of mysteries, since it reveals
certain similarities with the Jewish understanding of esoteric subjects in some
early Jewish and rabbinic materials. Yahoel, who “controls” both the Hayyot and
the Leviathans in our story, is portrayed here not as an introspective revealer of
secrets but as the one who literally actualizes or “demonstrates” these secrets to
the adept through his unique relationships to these emblematic creatures. These
connections, therefore, deserve to be explored more closely in light of relevant
early Jewish and rabbinic sources.

It is possible that the juxtaposition of the Hayyot and the Leviathans amid
the revelation of secrets is intended to identify two subjects of esoteric knowl-
edge, one of which is tied to the “works” of the Chariot and the other to the
“works” of Creation. An important question arises, however: how unusual is

159 On the Leviathan traditions, see C. H. Gordon, “Leviathan: Symbol of Evil,” in Biblical Mo-
tifs: Origins and Transformations (ed. A. Altmann; Cambridge, Mass.: Harvard University Press,
1966) 1–9; M. A. Fishbane, The Exegetical Imagination: On Jewish Thought and Theology (Cam-
bridge, Mass.: Harvard University Press, 1998) 41–55; idem, Biblical Myth and Rabbinic Mythmak-
ing (Oxford: Oxford University Press, 2003) 273–85; M. Idel, “Leviathan and its Consort: From
Talmudic to Kabbalistic Myth,” in: Myths in Judaism: History, Thought, Literature (eds. I. Gruenwald
and M. Idel; Jerusalem: Z. Shazar Center for Jewish History, 2004) 145–86 [Hebrew]; K. W. Whit-
ney, Jr., Two Strange Beasts: Leviathan and Behemoth in Second Temple and Early Rabbinic Judaism
(Winona Lake, Ind.: Eisenbrauns, 2006); A. Kulik “‘The Mysteries of Behemoth and Leviathan’ and
the Celestial Bestiary of 3 Baruch,” Le Muséon 122 (2009) 291–329.
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this conjunction of the secrets of the realms of the Merkavah and the realm of
the Leviathans in early Jewish writings and rabbinic literature?

Mishnah Hagiga, a text composed approximately at the same time as the
Apocalypse of Abraham, outlines several fields of esoteric knowledge, delimiting
strict boundaries for their study. M. Hag. 2 specifically mentions the Account of
Creation and the Account of the Chariot, stating that “the forbidden degrees
may not be expounded before three persons, nor the Story of Creation before
two, nor the Chariot before one alone, unless he is a Sage that understands of
his own knowledge.”160 These two important esoteric subjects, one consisting
of Maʿaseh Merkavah and the other, Maʿaseh Bereshit, will eventually give rise
to prominent interpretive traditions in later Jewish mystical lore. It is interest-
ing that in later rabbinic materials the theme of the great primordial monsters,
Leviathan and Behemoth, becomes very important and is often developed in the
course of Maʿaseh Bereshit speculation. Further, the great monsters become an
emblematic feature of the Account of Creation to the point that some rabbinic
passages even speak, not about Maʿaseh Merkavah and Maʿaseh Bereshit, but
about the secrets of the Chariot and the secrets of the Monsters. One example
of this peculiar juxtaposition is found in the Song of Songs Rabbah 1:28, where
the revelation of the secrets of the Chariot is conflated with the revelation of the
secrets of Behemoth and Leviathan. The text reads: “For whence was Elihu the
son of Barachel the Buzite to know how to reveal to Israel the secrets of Behe-
moth and Leviathan, and whence was Ezekiel to know how to reveal to them
the secrets of the Chariot. Hence it is written: The King hath brought me into
his [secret] chambers.”161

In his analysis of the first part of this passage regarding the secrets of
Leviathan and Behemoth, Michael Fishbane suggests that “we are not informed
just what this disclosure consists of; but it undoubtedly involves the esoteric
nature of these monsters as part of the work of creation, since this instruc-
tion162 is mentioned together with the fact that Ezekiel will reveal to them the
secrets of the Chariot.”163 Fishbane argues convincingly that the lore about the
great monsters often serves in the rabbinic materials as an important marker
of the subject of the Maʿaseh Bereshit that is juxtaposed with the subject of the
Maʿaseh Merkavah.164

160 Danby, Mishnah, 212–13.
161 Freedman and Simon, Midrash Rabbah, 9.47–48.
162 In relation to this passage, Irving Jacobs has suggested that “it is conceivable that just as there

was a baraita devoted to the subject of Maʿaseh Merkavah, so some kind of compilation may have
existed containing material relating to Behemoth and Leviathan.” I. Jacobs, The Midrashic Process:
Tradition and Interpretation in Rabbinic Judaism (Cambridge: Cambridge University Press, 1995)
158.

163 Fishbane, Biblical Myth and Rabbinic Mythmaking, 278.
164 Fishbane, Biblical Myth and Rabbinic Mythmaking, 273–285.
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There is a certain danger in interpreting a non-rabbinic text, such as the
Apocalypse of Abraham, in light of late rabbinic testimonies, the dating of which
is often very uncertain. Yet, a close analysis of the early sources demonstrates
that, already in some Second Temple materials, esoteric knowledge about the
Leviathans is juxtaposed to the secrets of the Chariot.

Thus, for example, in chapter 60 of the Book of the Similitudes, which deals
with a peculiar constellation of esoteric subjects, the interpreting angel reveals
to the visionary a secret described as the “first and last in heaven, in the heights,
and under the dry ground” (1 Enoch 60:11).165 It is intriguing that the formula
found in the Similitudes 60:11 is situated in the narrative dealing with the rev-
elation of two esoteric subjects already mentioned in our study, the Account
of the Chariot (1 Enoch 60:1–6) and the Account of Leviathan and Behemoth
(1 Enoch 60:7–10). In view of these peculiar correlations, we should explore
chapter 60 more closely.

In 1 Enoch 60:1–6 the seer describes his vision of the deity seated on
the throne and his own transformation during this vision.166 This visionary
Merkavah account is situated in the text right before the tradition regarding the
two primordial monsters. The text then narrates concerning the eschatological
time when the two protological creatures will be separated from one another: a
female monster, Leviathan, will dwell in the depths of the sea above the springs
of the waters, and a male monster, Behemoth, will occupy an immense desert
named Dendayn.167

It is intriguing that the authors of the Book of the Similitudes, like the authors
of the Apocalypse of Abraham and Song of Songs Rabbah, attempt to conflate two
esoteric subjects, the Merkavah vision and the vision of Leviathan and Behe-
moth. This constellation is then followed in the Enochic pseudepigraphon with
an expression concerning the secret described as the “first and last in heaven, in
the heights, and under the dry ground.”

These conceptual developments are important for our investigation of Ya-
hoel’s role as the revealer and embodiment of the mysteries. In light of the
aforementioned traditions it is possible that the authors of the Apocalypse of
Abraham were cognizant of the roles of the Leviathans and the Hayyot as the

165 Knibb, The Ethiopic Book of Enoch, 2.144. Chapter 60 of 1 Enoch represents a mixture of
Enochic and Noachic traditions. Ever since Dillmann’s pioneering research, scholars have argued
that this chapter represents a later interpolated “Noah apocalypse.” Cf. Black, The Book of Enoch
or 1 Enoch, 225. For a discussion of the composite nature of chapter 60, see F. García-Martínez,
Qumran and Apocalyptic. Studies on Aramaic Texts from Qumran (STDJ, 9; Leiden: Brill, 1992) 31–
33. An in-depth discussion of the editorial history of chapter 60 transcends the boundaries of this
current investigation. It is important for our study that the final constellation of esoteric traditions
in chapter 60 most likely took place before the composition of Mishnah Hagiga 2:1.

166 The text says that the visionary saw “the Head of Days sitting on the throne of his glory, and
the angels and the righteous were standing around him.” Knibb, The Ethiopic Book of Enoch, 2.142.

167 Knibb, The Ethiopic Book of Enoch, 2.143–44.
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emblematic representations of the divine mysteries. If it is indeed so, Yahoel’s
role in controlling these entities puts him in a very special position as the dis-
tinguished experts in secrets, who not only reveals the knowledge of esoteric
realities but literally controls them by taming the Hayyot and the Leviathans
through his power as the personification of the divine Name.

Yahoel as Sar Torah

In Jewish tradition, the Torah has often been viewed as the ultimate com-
pendium of esoteric data, knowledge which is deeply concealed from the eyes
of the uninitiated. In light of this, we should now draw our attention to another
office of Yahoel which is closely related to his role as the revealer of ultimate
secrets – his possible role as the Prince of the Torah or Sar Torah.

The process of clarifying this obscure mission of Yahoel has special sig-
nificance for the main task of this book, which attempts to demonstrate the
formative influences of the aural ideology found in the Apocalypse of Abraham
on the theophanic molds of certain early Jewish mystical accounts.

In the past, scholars who wanted to demonstrate the conceptual gap between
apocalyptic and early Jewish mystical accounts have often used Sar Torah sym-
bolism to illustrate such discontinuity between the two religious phenomena.
They have pointed to two different spatial dynamics present in the respective
corpora, namely, an ascent of the adept to heaven in early Jewish apocalypses,
and the adjuration of the Prince of the Torah in early Jewish mystical ac-
counts. Both mystical practices had allowed their adepts eventually to acquire
the knowledge which they were seeking, but the modes of acquisition appear
to be strikingly different. In one instance, the adept ascends to heaven in or-
der to obtain the esoteric knowledge, while in the other the angelic revealer
of such knowledge descends to the practitioner situated on earth. The motif
of the adjurations of Sar Torah and the alleged absence of such practice in early
apocalyptic accounts thus played a very important role in dismantling Scholem’s
grand scheme of the Jewish mystical tradition. Scholem’s most vocal critics ar-
gued that the adjuration of Sar Torah in Jewish mystical accounts exhibits a
striking contrast to the dynamics of the heavenly ascents found in apocalyptic
literature. Thus, for example, Peter Schäfer maintains that “the purpose of the
adjuration is clear. It is to bring the angel down to earth in what is, in effect, a
reverse heavenly journey: instead of the mystic ascending to heaven, the angel
descends to earth to carry out the mystic’s wishes.”168 Indeed, in many apoc-
alyptic accounts the seers are traversing realms, ascending to heaven in order

168 P. Schäfer, “The Aim and Purpose of Early Jewish Mysticism,” in: Hekhalot-Studien (TSAJ, 19;
Tübingen: Mohr Siebeck, 1988) 277–95 at 282. On this see also D. J. Halperin, “A New Edition of the
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to receive revelations. In these upper regions they then become initiated by the
angelic figures, like Uriel of the early Enochic booklets of 1 Enoch or Vrevoil of
2 Enoch. Yet, in the Apocalypse of Abraham one encounters not only the ascent
tradition but also the angelic descent motif that appears to be reminiscent of the
Hekhalot accounts. Although the later chapters of the pseudepigraphon, where
Abraham is initiated by the deity in secrets in the upper heaven, can be viewed
as in agreement with the traditional apocalyptic blueprint, earlier chapters of
the apocalyptic portion seem to depart from this conduit. There, the angel de-
scends to teach the adept the peculiar subjects that the mystics of the Hekhalot
literature will later receive from their angelic instructors.

The important question, however, remains whether Yahoel is indeed envi-
sioned as Sar Torah in the Slavonic apocalypse. Several features of this enigmatic
angelic servant appear to point in this direction. The first important detail is
that the whole account of Yahoel’s communication with the human adept is
permeated by themes of Moses’ reception of the Torah on Mount Sinai. The
great angel’s instruction, as in the story of Moses’ reception of the Law, lasts
40 days,169 during which the adept is nourished on the words of Yahoel. Many
scholars have previously suggested that Abraham’s supernatural feeding is rem-
iniscent of Moses’ nourishment on the divine Shekinah during his reception
of the Torah on Mount Sinai. At the end of Abraham’s nourishing ordeals, at
the pinnacle of the angelic instruction, the seer and his celestial guide arrive
at Horeb, another name for Sinai in some biblical accounts. All these details
might hint at Yahoel’s role as the angelic Master of the Torah who transmits the
knowledge of this peculiar revelation in modes familiar to the readers of the
paradigmatic Mosaic account.170

Hekhalot Literature,” JAOS 104 (1984) 543–552 at 549–551; Schäfer, The Hidden and Manifest God,
150–157; Himmelfarb, Ascent to Heaven, 95–114; Davila, Hekhalot Literature in Translation, 8–9.

169 See also Hekhalot Zutarti (Synopse § 424): “Whoever seeks to learn this teaching and to ex-
plicate the name with its explication must sit in fasting for forty days; and he must place his head
between his knees until the fasting overcomes him.” Davila, Hekhalot Literature in Translation, 241.

170 The fusion of Sinai and Merkavah themes in the Apocalypse of Abraham might again point
to its formative meaning for later Jewish mysticism, this time for the rabbinic Maʿaseh Merkavah
accounts. Halperin notes that “we have learned from rabbinic sources about the practice of reading
the Biblical accounts of the Sinai revelation and of the merkabah vision together in the synagogue
on Shabuʿot. We have seen evidence from LXX that the two episodes were already linked in pre-
Christian Alexandria. Now we find the author of our apocalypse using the vision of Genesis 15
as a sort of motion-picture screen on which he can project an image of the Sinai event from one
angle, and an image of the merkabah from another. We might even go so far as to say that chap-
ters 9–18 of the Apocalypse of Abraham are at least as much concerned with this combined image of
Sinai-merkabah as they are with Abraham. What led the apocalyptist to choose Abraham’s vision as
the setting for his fusion of Sinai and the merkabah? Several motives seem to have influenced him.”
Halperin, The Faces of the Chariot, 112. Halperin further adds that “more specifically, I suggest that
certain people, nurtured on the stories of how Moses climbed to heaven and seized Torah from the
angels, used these images to express and to satisfy their own yearning to have Torah made acces-
sible to them. They imagined more recent heroes, Ishmael and Akiba and Nehuniah b. ha-Qanah,
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If Yahoel in the Apocalypse of Abraham is indeed envisioned as Sar Torah, it
is important that in our text the instruction of such an angelic agent takes place
not in heaven, but on earth. Unlike Uriel in 1 Enoch or Vrevoil in 2 Enoch, the
angelic teacher descends to provide instruction to an apprentice and to initiate
him in the utmost secrets.

Another important detail is that Yahoel is depicted not only as an expert
in the highest mysteries of the heavenly world and creation, but also as their
“embodiment,” since, as we have already learned in this study, the great an-
gel controls two important classes of creatures, the Hayyot and the Leviathans,
which are often associated in Jewish mystical lore with the two fields of esoteric
knowledge: the Account of the Chariot and the Account of Creation.

Another important detail of the text is an enigmatic hymn uttered by Abra-
ham in chapter 7, the chapter which immediately precedes the descent of the
great angel. Ii is worthy of note that Abraham’s lengthy utterance found in chap-
ter 7 ends with striking words that seem to invite a revelation of the heavenly
figure:

For who is it, or which one is it who colored heaven and made the sun golden, who has
given light to the moon and the stars with it, who has dried the earth in the midst of many
waters, who set you yourself among the elements, and who now has chosen me in the dis-
traction of my mind? – Will he reveal himself by himself to us? – [He is] the God! (Apoc. Ab.
7:12).171

The last phrase, “will he reveal himself by himself to us?” is especially intriguing
and can be interpreted as an adjuration.

Another important witness to the praxis of adjuration found in the Apoca-
lypse of Abraham is the patriarch’s hymn uttered during his ascent to heaven
with Yahoel. Many distinguished scholars of Jewish mystical traditions, includ-
ing Gershom Scholem and Ithamar Gruenwald, previously pointed to the strik-
ing similarities between this song and hymns found in the Hekhalot materials.
The entire scope of the hymn’s function remains clouded in mystery, yet one
cannot exclude that it is linked with adjuration practices, since it contains Ya-
hoel’s name.172

It should be noted that in the Sar Torah tradition, the Prince of Torah of-
ten assists the mystical adepts in their ascents to heaven. Here, in the Slavonic
apocalypse, the great angel appears also to fulfill a similar role.

replicating Moses’ feat, and then making the results available to others through magical technique.”
Halperin, The Faces of the Chariot, 385. Schäfer criticizes Halperin’s position, noting that “Halperin’s
interpretation . . . is inconclusive with regard to the contents. The idea that the visions of the heavenly
journey of the Hekhalot mystics are inspired by the Sinai exegeses of synagogue liturgy is little more
than a postulate; definitive evidence within the Hekhalot literature remains very vague.” Schäfer,
The Hidden and Manifest God, 152.

171 Kulik, Retroverting Slavonic Pseudepigrapha, 15.
172 Scholem, Major Trends, 59–61.
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Several words must be said about the conceptual roots of the descent /adju-
ration pattern found in the Apocalypse of Abraham. Here, again, such concep-
tual developments are connected with the Shem ideological tendencies of the
Slavonic apocalypse. It is also possible that the biblical traditions concerning
the Angel of the divine Name constitute the background of the descending an-
gel who delivers revelation to human seers.

Scholars previously noted the crucial role of the Angel of YHWH in the
Deuteronomic Shem ideology. Already in the biblical accounts, this angelic
agent descends upon the earth with various revelations. It is quite possible that
in this enigmatic angelic figure one can find early biblical roots of the Sar Torah
tradition. It is intriguing that later Jewish mystical traditions about Sar Torah
are often connected to the Angel of YHWH traditions. As has been already
demonstrated in this study, the Slavonic apocalypse weaves the Angel of the
Lord tradition into the fabric of its apocalyptic story. These underlying concep-
tual currents dispel the aura of novelty with which some scholars of early Jewish
mysticism try to envelop the Prince of Torah imagery, in an attempt to demon-
strate its distinctiveness from earlier Jewish developments. The tradition of the
angelic servant descending to the realm of humans, bringing his revelation to
chosen human adepts thus does not represent an invention introduced by the
Hekhalot authors, as Scholem’s critics often attempt to postulate, but instead
represents an ancient trend found in biblical and apocalyptic accounts shaped
by the aural Shem paradigm. In this respect the figure of the Angel of YHWH
found in Exodus and Deuteronomy and the figure of Yahoel in the Apocalypse of
Abraham can be seen as the crucial landmarks of this long-lasting development
concerning the angelic servant of the Torah.

The memory of these early conceptual steps might not have been completely
erased in later Jewish lore. It is thus intriguing that, in some later mystical
testimonies, Yahoel is depicted as the revealer of Torah to Abraham. Both Scho-
lem and Idel draw their attention to an Ashkenazi manuscript (MS. London,
British Library 752, fol. 45b), in which Yahoel is portrayed as Abraham’s teacher
of Torah. The manuscript discloses the following tradition ascribed to R. Ne-
hemiah: “Yaho’el – because he was the mentor of our forefather Abraham and
he taught to Abraham the entire Torah . . . Yaho’el is the angel that called to our
master Moses to ascend to heaven in the treatise Sanhedrin.”173 In his Major
Trends, Scholem connects this tradition to Yahoel’s role as the patriarch’s in-
structor in the Apocalypse of Abraham. He suggests that “in the Apocalypse we
find Abraham being initiated into the mysteries of the Merkabah . . . it is some-
what surprising to read in a manuscript originating among the twelfth century

173 Idel, Ben, 208.
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Jewish mystics in Germany that Yahoel was Abraham’s teacher and taught him
the whole of the Torah.”174 In his recent study, Idel reaffirms Scholem’s intu-
itions by arguing that “it seems indeed that the Ashkenazi writer intuited or
received a tradition that Metatron, the protagonist in the Talmudic discussion
in its common version, is actually Yaho’el and the resort to the formula ‘his name
is like that of his master’ fits Yaho’el better than Metatron. According to the last
quotation, the role played by this angel is paramount: he introduced Abraham
to the entire Torah. . . .”175

Furthermore, in Hasidic lore Yahoel is understood as the Prince of Torah.
Idel points out that “according to an anonymous alphabetical description of an-
gels found in a manuscript that contains material stemming from Ashkenazi
Hasidism, Yaho’el is the prince of the Torah and very important in God’s eyes,
and very good for rescue.”176

Yahoel as the “Embodiment” of Torah?

Moreover, as in later Metatron legends, Yahoel may not simply reveal the secrets
of Torah to a human adept, but possibly “embody” them, being therefore under-
stood as the “embodied Torah.” The possibility of such an office increases sub-
stantially in view of Yahoel’s association with the divine Name and his role as the
personification of the Tetragrammaton, since in later Metatron lore the Torah
is often represented by the divine Name. Thus, in Sefer Hekhalot (Synopse § 80)
and some other Hekhalot materials (Synopse § 397 and Synopse § 734), Metatron
transmits to Moses the Torah in the form of the seventy names, representing
the fullness of the divine Name. Reflecting on such conceptual developments,
Moshe Idel points out that, in Jewish mystical lore, “the Torah is conceived of as
a name of God (or a series of divine names), and the Torah is conceived of as an
organism .. . in this conception, the Torah at its esoteric level, like God, has the
form of a human being.”177

174 Scholem, Major Trends, 69
175 Idel, Ben, 209.
176 Idel, Ben, 210.
177 M. Idel, “Concepts of Scripture in Jewish Mysticism,” in: Jewish Concepts of Scripture. A Com-

parative Analysis (ed. B. D. Sommer; New York: New York University Press, 2012) 157–178 at 159.
A more widespread view is that the Torah contains divine Names. But Idel notes that “these two
notions (the Torah as containing divine names, and the Torah as a divine name), viewed together,
return us to the idea that the Torah is the body of God: the individual divine names found through-
out the Torah are individual limbs; when combined, these individual limbs/names form the whole
body of God, which is to say, form the Torah’s text, which is one long and mysterious appellation
for God.” Idel, “Concepts of Scripture in Jewish Mysticism,” 161.
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Such an understanding is pertinent for our investigation, since Yahoel is
understood in our text as the anthropomorphic embodiment of the divine
Name.178 Idel traces the genealogy of this conception to Hekhalot and Shiʿur
Qomah materials, arguing that “the conception of Torah as an organism grows
out of earlier conceptions which emphasize that the Torah has the form or shape
of a human being. This concept usually appears together with the notion of the
Torah as a divine Name, and in fact these are two aspects of a single concep-
tion of Torah that the earliest kabbalists inherited from their predecessors, the
heikhalot mystics.”179 Idel further argues that, “in all likelihood, what stands be-
hind the teachings of these kabbalists is a notion drawn from the Shiʿur Qomah
literature, that the Torah – on its esoteric level – is the full height of God’s
body.”180

Such or similar understandings most likely served as the conceptual base for
the praxis of Sar Torah adjuration in Hekhalot and Shiʿur Qomah traditions.
Along these lines, Idel suggests that “symbolism of this sort facilitated a move
from the earthly practice of studying Torah (on its overt level) to a practice
through which the mystic formed contact with heavenly forms of the Torah (on
its esoteric level).”181

Concluding this section of our study, we must acknowledge that the full
range of details pertaining to the Sar Torah conceptual complex, as it is pre-
sented in later Jewish mystical testimonies, is still missing in the Apocalypse of
Abraham. Thus, for example, one cannot find in the Slavonic apocalypse any
references to the practice of Torah memorization – a motif that plays a promi-
nent role in Hekhalot literature.182 Such an absence of these crucial features
of later mystical lore concerning the Prince of Torah can be explained by the
rudimentary shape of Sar Torah conceptual developments in the Apocalypse of
Abraham, in which many allusions to later Jewish symbols only exist in their
early apocalyptic form.

178 According to Idel, in this paradigm of thought, “the Torah as God’s Name serves as an in-
termediary, allowing God to descend into the world. . . . Here the Torah serves as an intermediary
between the creator and man.” Idel, “Concepts of Scripture in Jewish Mysticism,” 172–173.

179 Idel, “Concepts of Scripture in Jewish Mysticism,” 159–160.
180 Idel, “Concepts of Scripture in Jewish Mysticism,” 161.
181 Idel, “Concepts of Scripture in Jewish Mysticism,” 162.
182 See, for example, Synopse § 303: “When he completes the twelve, he will go forth to all the

principles of Torah that he seeks, whether to Bible or to Mishnah.” Davila, Hekhalot Literature in
Translation, 183.
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Yahoel as Heavenly High Priest

We have already noted that in the earliest Jewish materials, the theology of the
divine Name often unfolded in a peculiar cultic context that was closely tied to
the rituals performed in the Temple. Jewish accounts therefore often depict their
mediators of the divine Name as sacerdotal servants performing various cultic
rites. In such a perspective, it is not coincidental that the Apocalypse of Abraham
strives to fashion its mediator of the Name as the high priest performing crucial
ordinances of Yom Kippur.

Yahoel as the High Priest

Already in his initial appearance in the apocalypse, Yahoel is presented as a
being clothed in priestly attire.183 Scholars have noticed that the linen band
around the great angel’s head recalls Aaron’s headdress of fine linen (Exod
28:39).184 Furthermore, scholars have often interpreted the purple color of Ya-
hoel’s robe as the purple of the high-priestly garments described in Exodus
28.185 The angel’s golden staff might also be endowed with priestly meaning,
invoking the memory of Aaron’s rod that miraculously sprouted in the wilder-
ness after Korah’s rebellion “to indicate the choice of Aaron and his descendants
as priests (Num 17:16–26).”186 Additionally, scholars have argued that the rain-
bow-like appearance of Yahoel’s turban “brings together the two central color
schemes employed elsewhere in the description of God as high priest, white-
ness and the multicolored glow.”187

Indeed, as we have already seen, the tradition concerning “the rainbow in
the cloud” associated with the headgear of the high priest is reflected in several
early Jewish texts, including the description of the high priest, Simeon, in the

183 Daniel Harlow observes that “Yahoel’s clothing . . . indicates that he is the heavenly high priest:
he wears a ‘turban on his head like the appearance of the bow in the clouds,’ his garments are purple,
and he has a golden staff in his hand (11:2). These elements evoke the wardrobe and accoutrement
of Aaron (Exod 28; Num 17).” Harlow, “Idolatry and Alterity,” 313–14.

184 Himmelfarb, Ascent to Heaven, 62. Also, Aaron’s “headdress” that Himmelfarb mentions de-
serves a note. Jacob Milgrom observes that the high priest’s head covering was a turban ( (מצנפת and
not ,מגבעות the simpler headdresses of the ordinary priests (Exod. 28:39–40). J. Milgrom, Leviticus
1–16: A New Translation with Introduction and Commentary (AB, 3; New York: Doubleday, 1991)
1016.

185 Himmelfarb, Ascent to Heaven, 62.
186 Himmelfarb, Ascent to Heaven, 62. Yahoel’s role as a heavenly high priest is also hinted at

later in the text (Apoc. Ab. 10:9), through his liturgical office as choirmaster of the Living Crea-
tures, which is reminiscent of the liturgical office of Enoch-Metatron in the Merkabah tradition.
See A. Orlov, “Celestial Choir-Master: The Liturgical Role of Enoch-Metatron in 2 Enoch and the
Merkabah Tradition,” JSP 14 (2004) 3–29.

187 Himmelfarb, Ascent to Heaven, 62.
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Wisdom of Jesus ben Sira 50:7.188 Later rabbinic traditions189 describe the high
priest’s front-plate ( ,(ציץ which he wore on his forehead.190 Made of gold and
inscribed with the divine Name, the plate shone like a rainbow.191

Yahoel’s priestly accouterment is endowed with great significance. He ap-
pears at a crucial juncture in the story, when the young Abraham has just left
his father’s destroyed sanctuary, which had been polluted by idolatrous wor-
ship. God now calls Abraham “to set a pure sacrifice” in renewed cultic settings.
In this way Yahoel’s role extends beyond that of angelus interpres or celestial
guide. He is fashioned not simply as the heavenly priest, but also as a sacerdo-
tal instructor who initiates a “heavenly-priest-in-training,” Abraham, into the
sacerdotal work of heaven.

It should be noted that not all scholars accept this cultic role of Abraham.
Thus, for example, Matthias Henze recently voiced his doubts about the patri-
arch’s priestly role in the apocalypse.192 Yet, his opinion, based on an analysis of
English translations of the text, stands in striking contrast to verdicts of those
experts who are working with original Slavonic materials. Thus, for example,
Daniel Harlow demonstrated, through his careful examination of the Slavonic
text, that the peculiar cultic actions performed by Abraham under the guidance
of Yahoel indeed attest to the patriarch’s priestly functions.193 He notes that in
the Apocalypse of Abraham, “Yahoel acts like a senior priest showing a junior
priest the ropes as he instructs Abraham.”194 The cultic routine includes expla-
nations of how to prepare the sacrifices, deliver praise to the deity, and enter the
heavenly throne room. Harlow thus discerns a parallelism between Yahoel, who
is portrayed with the attributes of a high priest, and Abraham, who is depicted

188 “Greatest of his brothers and the beauty of his people was Simeon the son of Johanan the priest
. . . how honorable was he as he gazed forth from the tent, and when he went forth from the house
of the curtain; like a star of light from among clouds, and like the full moon in the days of festival;
and like the sun shining resplendently on the king’s Temple, and like the rainbow which appears in
the cloud. . . .” Hayward, The Jewish Temple: A Non-Biblical Sourcebook, 41–42.

189 One of the extensive descriptions of ציץ is found in the Book of Zohar, which describes its
unusual luminosity. Thus, Zohar II.217b reads: “[Rabbi Simeon] began quoting: ‘And they made the
plate of the holy crown of pure gold, [and wrote upon it a writing, like the engravings of a signet:
Holy to the Lord]’ (Exod 39:30). Why was [this plate called] ?ציץ It means ‘being seen, to be looked
at.’ Since it was there to be seen by people, it was called .ציץ Whoever looked upon this plate was
recognized by it. The letters of the holy name were inscribed and engraved upon this plate, and if
the person who stood in front of it was righteous, the letters inscribed in the gold would stand out
from bottom to top and would shine out from the engravings, and illuminate the person’s face.” I.
Tishby, The Wisdom of the Zohar. An Anthology of Texts (3 vols.; London: The Littman Library of
Jewish Civilization, 1989) 3.920–21.

190 Exod 39:30–31: “They made the rosette of the holy diadem of pure gold, and wrote on it an
inscription, like the engraving of a signet, ‘Holy to the Lord.’ They tied to it a blue cord, to fasten it
on the turban above. . . .”

191 b. Yoma 37a.
192 Henze, “’I Am the Judge’: Judgment in the Apocalypse of Abraham,” 544.
193 Harlow, “Idolatry and Alterity,” 302–30.
194 Harlow, “Idolatry and Alterity,” 314.
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as the high priest in training. He notes that, for example, “in chapter 12 Ya-
hoel . . . instructs Abraham: ‘Slaughter and cut all this, putting together the two
halves, one against the other. But do not cut the birds.’”195 Harlow also argues
for the sacerdotal significance of Abraham’s fast, noting that, “because Abraham
is about to carry out the services of a priest, he must consecrate himself by ab-
staining from three staple items that were used in pagan sacrifices.”196 Another
important conceptual nexus hinting at Abraham’s priestly duties is manifested
during his initial encounter with Azazel. Commenting on this interaction, Har-
low argues that “Azazel knows that Abraham is a heavenly-priest-in-training
and that his participation in the angelic liturgy (chap. 17) will mark his attain-
ment of angelic status.”197 In contrast to the fallen angel, Abraham “has freely
chosen to renounce the impurity and corruption of idolatry and is therefore fit
to worship God in heaven as a newly consecrated priest.”198

All these details demonstrate the importance of priestly praxis in the concep-
tual framework of the Slavonic apocalypse. This is not surprising, since it was
written after the destruction of the temple, a time overshadowed by the chal-
lenging quest for priestly and liturgical alternatives that could compensate for
the loss of the terrestrial sanctuary.

Yahoel as the Celebrant of the Yom Kippur Ordinances

Not only is Yahoel’s accoutrement reminiscent of the high priest’s garb and his
words to Abraham reminiscent of sacerdotal instructions, but Yahoel also per-
forms the actions of the chief cultic servant in the course of the story, reenacting
pivotal ceremonies of Yom Kippur, including the eschatological scapegoat rit-
ual.

We already noted that on many occasions Yahoel instructs Abraham, regard-
ing sacrificial rites and proper liturgical procedures. It is possible that, in his
role as instructor and revealer of cultic mysteries, Yahoel discloses his teach-
ings to the patriarch not only in speech but also through hands-on instruction,
so to speak. Hints of such performative actions occur at various points. One
such instance is found in chapters 13 and 14, where Yahoel appears to perform
one of the central ordinances of the Yom Kippur atoning ceremony, in which
impurity is transferred onto Azazel and the scapegoat is dispatched into the
wilderness. In Apoc. Ab. 13:7–14, the following mysterious encounter between
the high priest Yahoel and the scapegoat Azazel is relayed:

195 Harlow, “Idolatry and Alterity,” 314.
196 Harlow, “Idolatry and Alterity,” 311.
197 Harlow, “Idolatry and Alterity,” 314–315.
198 Harlow, “Idolatry and Alterity,” 315.
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Reproach is on you, Azazel! Since Abraham’s portion is in heaven, and yours is on earth.
Since you have chosen it and desired it to be the dwelling place of your impurity. Therefore
the Eternal Lord, the Mighty One, has made you a dweller on earth. And because of you
[there is] the wholly-evil spirit of the lie, and because of you [there are] wrath and trials
on the generations of impious men. Since the Eternal Mighty God did not send the righ-
teous, in their bodies, to be in your hand, in order to affirm through them the righteous
life and the destruction of impiety. . . . Hear, adviser! Be shamed by me, since you have been
appointed to tempt not to all the righteous! Depart from this man! You cannot deceive him,
because he is the enemy of you and of those who follow you and who love what you desire.
For behold, the garment which in heaven was formerly yours has been set aside for him,
and the corruption which was on him has gone over to you.199

In view of the cultic affiliations of Yahoel, it is possible that his address to the
scapegoat has ritual significance, since it bears resemblance to several actions of
the high priest on Yom Kippur. The first thing to notice is that Yahoel’s speech
contains a command of departure: “Depart from this man!” Scholars have pre-
viously noted a possible connection between this command found in Apoc. Ab.
13:12 and the dispatching formula given to the scapegoat in m. Yoma 6:4: “Take
our sins and go forth.”200 Secondly, scholars have also pointed out that some
technical terminology found in chapter 13 appears to be connected with Yom
Kippur terminology. Thus, some experts have noted that the terminology of
“sending” things to Azazel in Apoc. Ab. 13:10,201 which can be traced to the
Greek term �ποστέλλω or Hebrew 202,שלח “might allude to the sending out of
the scapegoat.”203

The phrase “dwelling place of your impurity” found in the text also betrays
connection with Yom Kippur, since it alludes to the “purgative” function of the
scapegoat ceremony, the rite that centered on removing the impurity heaped on
the sacrificial animal to the “dwelling” place of the demon in the wilderness.
Putting reproach and shame on Azazel in Apoc. Ab. 13:7 and 13:11 may also
relate to the ritual curses bestowed upon the scapegoat. Another pertinent de-
tail of Yahoel’s speech is his statement that Abraham’s corruption has now been
transferred to Azazel. Reflecting on this, Robert Helm sees its connection to the
Yom Kippur settings by proposing that “the transference of Abraham’s corrup-
tion to Azazel may be a veiled reference to the scapegoat rite. . . .”204 Similarly,

199 Kulik, Retroverting Slavonic Pseudepigrapha, 20.
200 C. Fletcher-Louis, “The Revelation of the Sacral Son of Man,” in: Auferstehung-Resurrection

(eds. F. Avemarie and H. Lichtenberger; Tübingen: Mohr Siebeck, 2001) 282.
201 Apoc. Ab. 13:9–10: “And because of you [there is] the wholly-evil spirit of the lie, and because

of you [there are] wrath and trials on the generations of impious men. Since the Eternal Mighty God
did not send the righteous, in their bodies, to be in your hand, in order to affirm through them the
righteous life and the destruction of impiety.” Kulik, Retroverting Slavonic Pseudepigrapha, 20.

202 Kulik, Apocalypse of Abraham. Towards the Lost Original, 90.
203 Stökl Ben Ezra, The Impact of Yom Kippur on Early Christianity, 94.
204 R. Helm, “Azazel in Early Jewish Tradition,” AUSS 32 (1994) 217–26 at 223.
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Lester Grabbe argues that the phrasing in the statement that “Abraham’s corrup-
tion has ‘gone over to’ Azazel suggest[s] an act of atonement.”205 It is possible
that the high priest Yahoel is performing here the so-called “transference func-
tion” – the crucial part of the scapegoat ritual – wherein the high priest conveys
the sins of Israel onto the head of the goat through confession and the laying-
on of hands.206

Yahoel’s participation in the heavenly version of the Yom Kippur ordinance
is important for our study, since in Sefer Hekhalot Metatron also will be closely
connected with peculiar realities of the Yom Kippur rite, including the disclo-
sure of the heavenly Curtain – Pargod – by revealing these entities to his pro-
tégé Rabbi Ishmael.207 There, like in the Apocalypse of Abraham, the sacerdotal
knowledge transmitted from the heavenly high priest to his human apprentice
will play a major part in the story.

Yahoel as Sustainer of Creation

Yahoel’s role in relation to the Hayyot and Leviathans reveals him not only as the
expert in the utmost secrets of the universe or the embodiment of the mysteries
of creation, but also as the sustainer of the created order – the unique stabilizing
force of the universe, a function that has direct ties to his office as the personifi-
cation of the divine Name. In the first chapter of our study we learned about the

205 L. L. Grabbe, “The Scapegoat Tradition: A Study in Early Jewish Interpretation,” JSJ 18 (1987)
165–79 at 157.

206 Lev 16:21–22: “Then Aaron shall lay both his hands on the head of the live goat, and confess
over it all the iniquities of the people of Israel, and all their transgressions, all their sins, putting
them on the head of the goat, and sending it away into the wilderness by means of someone desig-
nated for the task. The goat shall bear on itself all their iniquities to a barren region; and the goat
shall be set free in the wilderness.” On the “transference” function, see also Milgrom, Leviticus 1–
16, 1041.

207 Scholem entertains a connection between the Pargod imagery in Metatron lore and the de-
velopments found in the Apocalypse of Abraham, noting that “among the most important objects
which Metatron describes to Rabbi Ishmael is the cosmic veil or curtain before the throne, which
conceals the glory of God from the host of angels. The idea of such a veil appears to be very old;
references to it are to be found already in Aggadic passages from the second century. The existence
of veils in the resplendent sphere of the aeons is also mentioned in a Coptic writing belonging to the
gnostic school, the Pistis Sophia? Now this cosmic curtain, as it is described in the Book of Enoch,
contains the images of all things which since the day of creation have their pre-existing reality, as
it were, in the heavenly sphere? All generations and all their lives and actions are woven into this
curtain; he who sees it penetrates at the same time into the secret of Messianic redemption, for
like the course of history, the final struggle and the deeds of the Messiah are already pre-existently
real and visible. As we have seen, this combination of knowledge relating to the Merkabah and the
Hekhaloth with a vision of the Messianic end-the inclusion, that is to say, of apocalyptic and escha-
tological knowledge is very old. It dominates the Apocalypse of Abraham and the Book of Enoch no
less than the various Hekhaloth tracts four or eight centuries later.” Scholem, Major Trends, 72.
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paramount significance of the divine Name in the process of creation. Accord-
ing to these traditions, the deity used the Tetragrammaton as his unique tool,
by which He was able to bring everything from non-existence into existence.
We also learn from later rabbinic testimonies that both natural order and hu-
mankind have been periodically rescued through the ongoing use of the divine
Name, when the great prophets with the help of the Tetragrammaton parted the
Red Sea in order to save the elect or sealed with the Name the waters of the
abyss.

Unlike David or Moses, Yahoel does not need to utter or inscribe the divine
Name in order to rescue God’s creation from peril, since he himself serves as
the personification of this demiurgic entity.208 He, therefore, is able by his mere
presence “to unlock Hades and to destroy those who worship the dead things”
(Apoc. Ab. 10:11). He is also depicted as the one who pacifies and harmonizes
the upper and lower foundations of the universe, respectively represented by the
Hayyot and the Leviathans. As one remembers, in Apoc. Ab. 10:8–9 and Apoc.
Ab. 18:8–11, Yahoel is described as the one who tames the “rivalries” of the Liv-
ing Creatures. He is also posited as the pacifier of the chaotic underworld, being
possibly envisioned as the Tetragrammaton, which in some rabbinic accounts
seals the “waters of the abyss.”

The aforementioned scope of Yahoel’s functions in relation to the created or-
der appears to contradict the opinions of some scholars who argue that Yahoel
“is not associated with the creative work of God, despite the fact that Jewish
literature of this period sometimes sees the name of God as the instrument by
which God created the world.”209 On the contrary, Yahoel’s roles in relation to
the created order, in my opinion, affirm the demiurgic functions of the Name
and the role of this great angel as a hypostasis or personification of the Tetra-
grammaton.

In order to grasp better the unique role of Yahoel as the sustainer of the cre-
ated order in the Apocalypse of Abraham, we should explore more closely the
Leviathan tradition found in our text, where the infamous monster is possibly
understood as the foundation of the entire creation.

The idea of sacerdotal and cosmological groundwork received its crystal-
lization in the notion of the Foundation Stone (the Eben Shetiyah),210 the pri-

208 “Name being the instrument of God or even the divine hypostasis responsible for the cre-
ation.” Fossum, The Name of God, 108.

209 Bauckham, Jesus and the God of Israel, 227.
210 Concerning the concept of the Foundation Stone, see L. Ginzberg, Legends of the Jews (7

vols.; Baltimore: The John Hopkins University Press, 1998) 5.15; E. Burrows, “Some Cosmologi-
cal Patterns in Babylonian Religion,” in: The Labyrinth (ed. S. H. Hooke; London: SPCK; New York:
Macmillan, 1935) 45–70; R. Patai, Man and Temple in Ancient Jewish Myth and Ritual (London:
Nelson, 1947) 54–58; P. Schäfer, “Tempel und Schöpfung. Zur Interpretation einiger Heiligtum-
straditionen in der rabbinischen Literatur,” Studien zur Geschichte und Theologie des rabbinischen
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mordial entity with which, according to some Mesopotamian211 and Jewish
texts, creation began, and which became the cornerstone, not only of the en-
tire world,212 but also of the temple.213 This idea of the primordial foundation
which serves simultaneously as the groundwork of the world and of the sanctu-
ary is reflected already in 2 Enoch, in which the primordial aeon, Adoil, becomes
the foundation of the upper temple, represented by the divine throne.214

In rabbinic lore, the Foundation Stone was often identified both with the
foundation of the upper sanctuary215 and with the rock in the earthly Holy of
Holies of the Jerusalem Temple. Mishnah Yoma 5:2 states that, “after the Ark was
taken away a stone remained there from the time of the early Prophets, and it
was called ‘Shetiyah.’ It was higher than the ground by three fingerbreadths.”216

Judentums (AGAJU, 15; Leiden: Brill, 1978) 122–133; Fossum, The Name of God, 250ff.; J. D. Lev-
enson, Sinai and Zion: An Entry into the Jewish Bible (San Francisco: Harper & Row, 1985) 133ff;
Fletcher-Louis, “The Revelation of the Sacral Son of Man,” 272ff.

211 Scholars note that the sealing of the abyss with the Foundation Stone can be traced to
Mesopotamian traditions. See Burrows, “Some Cosmological Patterns in Babylonian Religion,” 55;
Fossum, The Name of God, 250.

212 Thus, the Book of Zohar I.231a depicts the Foundation Stone as a cosmological foundation:
“The world was not created until He took a certain stone – a stone called even shetiyah, Foundation
Stone. The blessed Holy One took it and cast it into the abyss, and it became lodged from above to
below; from this world disseminated. It is the central point of the whole world, and on this point
stands the Holy of Holies, as is written: or who laid her cornerstone? (Job 38:6). Her cornerstone – as
is written: a tested stone, precious cornerstone (Isaiah 28:16), and similarly: It has become the corner-
stone (Psalms 118:22). Come and see: This stone was created from water, fire, and air, crystallizing
from them all, becoming a single stone. That stone stands over the abyss; sometimes waters flow
from it, filling the abyss. This stone stands as a sign in the middle of the world.” D. Matt, The Zohar:
Pritzker Edition (12 vols; Palo Alto, CA: Stanford University Press, 2003) 3.396–7. See also y. Yoma
5:4: “Rebbi Johanan said, why is it called Foundation Stone? Because on it the world is based. Rebbi
Hiyya stated: Why is it called Foundation Stone? Because on it the world is based.” The Jerusalem
Talmud. Tractates Pesahim and Yoma. Edition, Translation and Commentary (ed. H. W. Guggen-
heimer; SJ, 74; Berlin: Walter de Gruyter, 2013) 525; Numbers Rabbah 12:4: “. . .the building of the
world commenced from the spot on which the Temple was to stand. R. Jose b. Ilalafta said: Why was
it called Foundation Stone? Because thereon began the foundation of the world.” Freedman and
Simon, Midrash Rabbah, 5.457.

213 Cf. Zohar I.72a: “Rabbi Yehudah opened, saying, ‘This stone that I have set up as a pillar will
become the house of God (Genesis 28:22). This is the Foundation Stone, upon which the world was
planted, upon which the Temple was built.’” Matt, The Zohar: Pritzker Edition, 1.424.

214 The shorter recension of 2 Enoch 25 reads: “And I commanded the lowest things: ‘let one of
the invisible things come out visibly!’ And Adail descended, extremely large. And I looked at him,
and, behold, in his belly he had a great age. And I said to him, ‘Disintegrate yourself, Adail, and let
what is disintegrated from you become visible.’ And he disintegrated himself, and there came out
from him the great age. And thus it carried all the creation which I had wished to create. And I saw
how good it was. And I placed for myself a throne, and I sat down on it.” F. Andersen, “2 (Slavonic
Apocalypse of) Enoch,” The Old Testament Pseudepigrapha (2 vols.; ed. J. H. Charlesworth; New
York: Doubleday, 1983–1985) 1.145.

215 Cf. Zohar I.71b: “‘Above the expanse over their heads – an appearance of sapphire stone’ (Ezek
1.26). This is the Foundation Stone, centric point of the entire universe, upon which stands the Holy
of Holies.” Matt, The Zohar: Pritzker Edition, 1.423

216 Danby, The Mishnah, 167. Cf. also Leviticus Rabbah 20:4: “After the disappearance of the ark
there was a foundation stone in its place. Why was it so called? R. Jose son of R. Halafta said it
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Moreover, in Jewish lore, the primordial stone is conceptualized as the cos-
mic plug, intended to subdue and seal the waters of chaos. One can find this
idea of the primeval waters’ sealing already in the Prayer of Manasseh 1–3, in
which the deity seals the abyss with his glorious Name:

O Lord, God of our fathers, God of Abraham, Isaac, Jacob, and their righteous offspring;
He who made the heaven and the earth with all their beauty; He who bound the sea and
established it by the command of his word, He who closed the bottomless pit and sealed it
by his powerful and glorious name. . . .217

Although the Foundation Stone is not mentioned in this early passage, the ref-
erence to the divine Name parallels this entity, insofar as the Eben Shetiyah
was often associated with the Name. Targum Pseudo-Jonathan on Exodus 28:30
states that, in the beginning, God sealed up the mouth of the Tehom with the
Foundation Stone, on which the divine Name was engraved. In the Babylonian
Talmud,218 this protological act of the deity was later replicated by King David,
who similarly seals the waters of chaos with the stone inscribed with the Tetra-
grammaton.219 Here, the primordial act of subduing the chaotic waters is linked
to the Temple’s foundation.220 Michael Fishbane points out that

. . . the waters of Tehom are held in check by a stone . . . and this is the foundation stone
upon which the Temple itself was established. . . . Thus . . . the Temple serves as an axis
mundi, or point of connection and intermediation between the divine realms above and
the chaotic waters below. There is also a palpable trace in these accounts of the ancient
mythic theme of the establishment of the world and the heavenly shrine upon the defeated
waters of chaos. This topic is most famously known from the great battle and building
scenes found in Enuma elish iv-v; but one will also recall the striking link between the di-
vine combat against the sea and the references to the building of a temple recorded in Exod
15:6–8.221

The imagery of the Foundation Stone, envisioned as the primordial solid point,
appears also in the cosmological account found in Apoc. Ab. 19, in which
Leviathan is depicted as the foundation of the world:222

was because from it the foundation of the world was constructed.” Freedman and Simon, Midrash
Rabbah, 4.256.

217 Charlesworth, “Prayer of Manasseh,” 634.
218 b. Sukkoth 53b; b. Makkoth 11a; y. Sanhedrin 29a.
219 Regarding this, see Fossum, The Name of God, 250.
220 Targum Pseudo-Jonathan to Exod 28:30 speaks of the foundation rock with which God sealed

the mouth of the great abyss in the beginning.
221 Fishbane, Biblical Myth and Rabbinic Mythmaking, 210.
222 Scholars widely recognize this function of the monster. William Whitney, for instance, ob-

serves that, “in Apoc. Ab. 10:8–12 the place of Leviathan as the cosmic axis is more closely defined.
There, though he lies at the foundation of the world, he also resides above the underworld.” Whit-
ney, Two Strange Beasts, 123. Leviathan’s function is also affirmed in later Jewish lore. Whitney
notes that, in the Midrash on the Length of the World, Leviathan is envisioned as the foundation of
the world. Whitney, Two Strange Beasts, 115–116.
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And I looked beneath the expanse at my feet and I saw the likeness of heaven and what
was therein. And I saw there the earth and its fruits, and its moving ones, and its spiritual
ones, and its host of men and their spiritual impieties, and their justifications, and the pur-
suits of their works, and the abyss and its torment, and its lower depths, and the perdition
which is in it. And I saw there the sea and its islands, and its animals and its fishes, and
Leviathan and his domain, and his lair, and his dens, and the world which lies upon him,
and his motions and the destruction of the world because of him. I saw there the rivers and
their overflows, and their circles. And I saw there the tree of Eden and its fruits, and the
spring, the river flowing from it, and its trees and their flowering, and I saw those who act
righteously. And I saw in it their food and rest.223

I previously argued that like the Eben Shetiyah, the Leviathan here serves as the
cosmic dam against the turbulent waters. A similar concept is found in rabbinic
lore, in which Leviathan is described not only as the cornerstone of the world,224

but also, similar to the Foundation Stone, as the barrier against the waters of
chaos.225 Pesikta Rabbati 48:3 claims that if Leviathan did not lie over the abyss
and press down upon it, the abyss would eventually destroy the world and flood
it.226 In view of these traditions, scholars suggest that Jewish materials appear
to describe Leviathan as “a plug over the primordial waters, preventing a world-
threatening flood from arising from the netherworld.”227 Similar imagery is
used with respect to the Foundation Stone.228 Both Leviathan and the Foun-

223 Kulik, Retroverting Slavonic Pseudepigrapha, 26.
224 Thus, Yehuda Liebes reflects on the rabbinic understanding of the fin of Leviathan as the

foundation of the world. He notes that in Zohar II.34a–b, the fin of the Leviathan is construed as
the cosmological pillar, similar to R. Simeon. Y. Liebes, Studies in the Zohar (trs. A. Schwartz et al.;
Albany: SUNY, 1993) 72. In Pirke de Rabbi Eliezer 9 the whole world is supported by the fins of
Leviathan: “. . . the Leviathan, the flying serpent, and its dwelling is in the lowest waters; and be-
tween its fins rests the middle bar of the earth.” Pirke de Rabbi Eliezer (ed. G. Friedlander; 2nd ed.;
New York: Hermon Press, 1965) 63–64.

225 Already, 1 Enoch 60:7 portrays Leviathan above springs of water.
226 Pesikta Rabbati 48:3 reads: “I intended Leviathan to be sustenance for thee in the time-to-

come. But if it were necessary for thee to feed him, thou wouldst be unable to provide for him. So
huge is he, our Masters taught, that were he not lying upon the deep and pressing down upon it, the
deep would come up and destroy the world by flooding it.” W. Braude, Pesikta Rabbati (2 vols; YJS,
18; New Haven: Yale University Press, 1968) 2.824.

227 Fishbane, Biblical Myth and Rabbinic Mythmaking, 208. Some Jewish texts depict Leviathan
swallowing the chaotic waters, a tradition found already in 3 Baruch 4. Cf. also b. Bava Bathra 74b:
“Rab Judah further stated in the name of Rab: The Jordan issues from the cavern of Paneas. It has
been taught likewise: The Jordan issues from the cavern of Paneas and passes through the Lake of
Sibkay and the Lake of Tiberias and rolls down into the great sea from whence it rolls on until it
rushes into the mouth of Leviathan; for it is said: He is confident because the Jordan rushes forth to
his mouth.” With respect to this tradition, see Whitney, Two Strange Beasts, 112–113; Kulik, “The
Mysteries of Behemoth and Leviathan,” 306–309. Alexander Kulik notes that “regulating the world
water system by swallowing superfluous waters is known as a function of primeval sea monsters.”
Kulik, “The Mysteries of Behemoth and Leviathan,” 307.

228 Thus, in relation to the Foundation Stone, Fishbane observes that “the image conveys the
sense that the stone serves as a plug against its upsurge. . . .” Fishbane, Biblical Myth and Rabbinic
Mythmaking, 126–127.
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dation Stone, therefore, are envisioned as the cosmic boundaries predestined
to “block the primordial waters.”229 William Whitney points out that rabbinic
lore regarding Leviathan “places him at a focal point in the cosmic order. He is
the one solid point on which the cosmos might be founded in the midst of the
watery depths.”230 This, again, evokes the rabbinic understanding of the Foun-
dation Stone as an initial solid point of the cosmos, thrown by the deity into the
primordial abyss.231 In this respect, it is interesting that the Leviathan tradition
preserved in 1 Enoch 60:9 depicts God throwing the monster into the depths
of the sea during the process of creation, an act strikingly reminiscent of the
protological casting of the Foundation Stone into the abyss.232

Having taken this short excursus into Jewish legends about Leviathan, it is
time to return to Yahoel’s story. In view of the aforementioned developments,
the appointing of Yahoel, the angelic embodiment of the divine Name, as the
stabilizing force over the Leviathans is important, since it points to his func-
tion as a sustainer of the created order. William Whitney notices that Apoc.
Ab. 10:9–10 is concerned with the stability of the Axis Mundi, since Yahoel –
the angelic representation of the Name – rules over the Leviathans and is por-
trayed as “the one who guarantees the stability of the cosmic axis.”233 Such
juxtaposition of the themes of the divine Name embodied by Yahoel and the
Axis Mundi, represented by Leviathan(s), again calls to mind the tradition of
the Foundation Stone, wherein this primordial entity is sealed with the divine
Name to suppress the watery chaos under the sanctuary. Whitney discerns the
same stabilizing function of Yahoel in relation to the Hayyot; besides taming the
Leviathans, he also reconciles the rivalries of the Living Creatures of the Cheru-
bim to one another. Whitney suggests that “here the power of the name of God

229 Fishbane, Biblical Myth and Rabbinic Mythmaking, 210.
230 Whitney, Two Strange Beasts, 117.
231 Zohar II.222a: “When the Holy One, blessed be He, was about to create the world, He de-

tached one precious stone from underneath his throne of Glory and plunged it into the Abyss, one
end of it remaining fastened therein whilst the other end stood out above; and this other and supe-
rior head constituted the nucleus of the world, the point out of which the world started, spreading
itself to right and left and into all directions, and by which it is sustained. That nucleus, that stone,
is called shethyiah (foundation), as it was the starting-point of the world. The name shethyiah, fur-
thermore, is a compound of shath (founded) and Yah (God), signifying that the Holy One, blessed
be He, made it the foundation and starting-point of the world and all that is therein.” Sperling and
Simon, The Zohar, 4.258–9.

232 1 Enoch 60:9: “And I asked that other angel to show me the power of those monsters, how they
were separated on one day and thrown, one into the depths of the sea, and the other on to the dry
ground of the desert.” Knibb, The Ethiopic Book of Enoch, 2.144.

233 Whitney, Two Strange Beasts, 65.
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serves to suppress dark and threatening forces beneath the throne of God.”234

The hypostasized divine Name thus subjugates both the chaotic forces under
the heavenly foundation and the foundation of the universe.

Yahoel as Guide and Guardian of the Visionary

Many experts have suggested that Yahoel’s fundamental role in the Apocalypse
of Abraham “is to protect and strengthen Abraham.”235 Yahoel’s guardianship of
the patriarch encompasses the breathtaking scope of his actions. His custody of
the patriarch precedes his appearance in the story, since he is the one who burns
down the idolatrous household of Terah even before Abraham meets him.236 By
turning Terah’s house into ashes, Yahoel protects the adept from the pollution of
idolatry. Then, when the story develops, he instructs Abraham in various sac-
erdotal matters. He sustains him during his lengthy fast by nourishing the seer
on his form and speech. In a crucial moment of challenge, Yahoel protects his
protégé against the fallen angel Azazel and promises the adept the angelic gar-
ment which he has stripped from the antagonist. Finally, he helps the visionary
pass the dangerous thresholds of the upper realm and teaches him the hymn by
which Abraham will ascend to the divine throne room.

Certain details of Yahoel’s safeguarding the seer against the fallen angel
Azazel are reminiscent of another famous protector of human seers – Meta-
tron,237 who rescues visionaries not only during their ascents to heaven but also,
as in the case of Moses, at the time of their death.

It is noteworthy that in the Apocalypse of Abraham, Yahoel, much like Meta-
tron in later Hekhalot lore, is depicted as a special guardian against the hostile
angels who attempt to impede the adept’s progress into the abode of the deity.
This function brings to memory Rabbi Ishmael’s testimony recorded in the very
first chapter of the Sefer Hekhalot, where this distinguished rabbinic authority
describes his perilous ascent and the crucial help he received from Metatron
while passing the thresholds of the realms:

234 Whitney, Two Strange Beasts, 66.
235 Rubinkiewicz, “Apocalypse of Abraham,” 1.684.
236 Apoc. Ab. 10:12 reads: “I am ordered to burn your father’s house with him, for he honored the

dead things.” Kulik, Retroverting Slavonic Pseudepigrapha, 18.
237 It is intriguing that, in some later Jewish sources, Metatron is envisioned as Abraham’s guide.

Thus, Sefer Zerubbabel unveils the following tradition: “Then Michael, who is Metatron, answered,
‘I am the angel who led Abraham through all the land of Canaan and I blessed him in the name of
the Lord.’” M. Himmelfarb, “Sefer Zerubbabel,” in: Rabbinic Fantasies: Imaginative Narratives from
Classical Hebrew Literature (eds. D. Stern and M. Mirsky; Philadelphia: Jewish Publication Society,
1990) 73.
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When I ascended to the height to behold the vision of the chariot, I entered six palaces,
one inside the other, and when I reached the door of the seventh palace I paused in prayer
before the Holy One, blessed be he; I looked up and said: “Lord of the Universe, grant, I
beseech you, that the merit of Aaron, son of Amram, lover of peace and pursuer of peace
who received on Mount Sinai the crown of priesthood in the presence of your glory, may
avail for me now, so that Prince Qaspi’el and the angels with him, may not prevail over me
and cast me from heaven.” At once the Holy One, blessed be he, summoned to my aid his
servant, the angel Metatron, Prince of the Divine Presence. He flew out to meet me with
great alacrity, to save me from their power. He grasped me with his hand before their eyes
and said to me, “Come in peace into the presence of the high and exalted King to behold the
likeness of the chariot.” Then I entered the seventh palace and he led me to the camp of the
Shekinah and presented me before the throne of glory so that I might behold the chariot.
But as soon as the princes of the chariot looked at me and the fiery seraphim fixed their
gaze on me, I shrank back trembling and fell down, I was stunned by the radiant appear-
ance of their eyes and the bright vision of their faces. . . . At once Metatron, Prince of the
Divine Presence, came and revived me and raised me to my feet, but still I had not strength
enough to sing a hymn before the glorious throne of the glorious King. . . .238

Many features of this account recall the peculiar details of Abraham’s own as-
cent to the divine throne room, where he, just like R. Ishmael, was sustained
and rescued by the hand of the great angel. The motif of hostile angels, whose
intentions are to prevent humans from crossing boundaries separating lower
and upper realms, receives special treatment in one of the central episodes of
the Apocalypse of Abraham. This episode occurs in chapter 13, where Abraham
is threatened by his demonic nemesis. Apoc. Ab. 13:4–5 reads:

And an impure bird flew down on the carcasses, and I drove it away. And the impure bird
spoke to me and said, “What are you doing, Abraham, on the holy heights, where no one
eats or drinks, nor is there upon them food of men. But these will all be consumed by fire
and they will burn you up. Leave the man who is with you and flee! Since if you ascend to
the height, they will destroy you.”239

The themes raised in the course of conversation between Azazel and Abraham
are pertinent for the subject of our investigation, since Azazel attempts to in-
timidate the adept by threatening him of possible death during his ascent to the
deity’s presence. So clear is Azazel’s purpose to prevent the adept’s ascension by
frightening and discouraging him – a theme that plays a prominent role in later
Jewish mystical accounts, including Sefer Hekhalot.

In this conflict between humans and angels, who impede the entrance of hu-
man beings into their realm, Yahoel plays a familiar role. He is fashioned as the
protector of the human seer, unleashing attack on the adversary by cursing him.
Furthermore, he teaches Abraham how to handle the adversary. Daniel Harlow

238 Alexander, “3 Enoch,” 1.255–256.
239 Kulik, Retroverting Slavonic Pseudepigrapha, 20.
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previously suggested that “Yahoel teaches Abraham a kind of exorcistic spell to
drive Azazel away.”240

Scholars have previously noted the resemblance of Yahoel’s actions to the
peculiar deeds of another distinguished protector of human seers – Enoch-
Metatron. Box argues that, “like Enoch, who was also transformed into Meta-
tron, Yahoel acts as celestial guide.”241 Yahoel’s guardianship of the seer betrays
striking similarities to two passages found in chapters 2 and 4 of Sefer Hekhalot.
The first relevant passage is in 3 Enoch 2:2 (Synopse § 3), which describes the
angelic opposition to the ascension of R. Ishmael and Enoch-Metatron’s role in
protecting the seer:

Then the eagles of the chariot, the flaming ophannim and the cherubim of devouring fire,
asked Metatron, “Youth ( ,(נער why have you allowed one born of woman to come in and
behold the chariot? From what nation is he? From what tribe? What is his character?” Meta-
tron replied, “He is of the nation of Israel, whom the Holy One, blessed be he, chose from
the seventy nations to be his people. He is of the tribe of Levi, which presents the offer-
ing to his name. He is of the family of Aaron, whom the Holy One, blessed be he, chose
to minister in his presence and on whose head he himself placed the priestly crown on
Sinai.” At once they began to say, “This one is certainly worthy to behold the chariot, as it
is written, Happy is the nation of whom this is true, happy is the nation whose God is the
Lord.”242

The story from 3 Enoch 2:2, which revolves around the theme of the humanity
of the visionary, alludes to Enoch-Metatron’s own situation, underscored in Se-
fer Hekhalot by the parallel story of angelic opposition to Metatron himself.243

According to 3 Enoch 4:5–10 (Synopse § 6), Enoch encountered a similar chal-
lenge from three ministering angels at the time of his ascension during the age
of the Flood:

And the Holy One, blessed be he, appointed me (Enoch) in the height as a prince and a
ruler among the ministering angels. Then three ministering angels, ʿUzzah, ʿAzzah, and
ʿAza’el came and laid charges against me in the heavenly height. They said before the Holy
One, blessed be he, “Lord of the Universe, did not the primeval ones give you good advice
when they said, do not create man!” The Holy One, blessed be he, replied, “I have made
and I will sustain him; I will carry and I deliver him.” When they saw me they said be-
fore him, “Lord of the Universe, what right has this one to ascend to the height of heights?
Is he not descended from those who perished in the waters of the Flood? What right has
he to be in heaven?” Again the Holy One, blessed be he, replied and said to them, “What
right have you to interrupt me? I have chosen this one in preference to all of you, to be a

240 Harlow, “Idolatry and Alterity,” 315.
241 Box and Landsman, The Apocalypse of Abraham, xxv.
242 Alexander, “3 Enoch,” 1.257; Schäfer et al., Synopse, 4–5.
243 On the Adamic motif of angelic opposition and its appropriation in early Enochic materials,

including 2 Enoch, see M. E. Stone, “The Fall of Satan and Adam’s Penance: Three Notes on the
Books of Adam and Eve,” JTS 44 (1993) 143–156.
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prince and a ruler over you in the heavenly heights.” At once they all arose and went to
meet me and prostrated themselves before me, saying, “Happy are you, and happy are your
parents, because your Creator has favored you.” Because I am young in their company and
a mere youth among them in days and months and years – therefore they call me “Youth”
( 244.(נער

In this passage, as in 3 Enoch 2, angelic opposition is provoked by the human
origin of the visionary who attempts to enter into the celestial realm, violating
the boundaries that separate human and angelic regions. Both stories also have
an identical structure, since in both of them the angels who initially opposed
the visionary are eventually persuaded and pacified by the argumentation of
the seer’s patrons (God and Metatron) and are finally obliged to deliver a simi-
lar address praising the communal or ancestral (nation/parents) pedigree of the
invader.

It is significant that Metatron conveys the second account to his protégé
Rabbi Ishmael. The account, therefore, might represent, as in the Apocalypse of
Abraham, an instruction for protection against opposing angelic hosts. It is in-
triguing that in both texts the antagonists are endowed with the peculiar names
of fallen angels known from early Enochic booklets. In the Apocalypse of Abra-
ham, the antagonist is named Azazel, and in 3 Enoch the antagonists are named
ʿUzzah, ʿAzzah, and ʿAza’el. These names bring to memory the names of the
leaders of the fallen angels, Shemihazah and Asael, whose stories are unveiled
in the Book of the Watchers and other early Enochic booklets.

Another important feature is that, in both the Apocalypse of Abraham and
Sefer Hekhalot, the respective antagonists want to prevent humans from enter-
ing the upper realm. Finally, both accounts depict the demotion of the angels
and the exaltation of the protagonist over them. The subjugation of the angelic
antagonists is intimated in 3 Enoch through their veneration of the seer, and
in the Apocalypse of Abraham through clothing metaphors in which the fallen
angel and the patriarch trade their ontological robes.

Subsequently, in both accounts the human adepts eventually, with the help of
protectors, acquire statuses superior to their former opponents: Abraham gives
his soiled garment to the antagonist and receives Azazel’s angelic attire. In Sefer
Hekhalot the Youth-Metatron, despite his late arrival into the angelic commu-
nity, is eventually exalted above his former opponents.

It is not coincidental that in the auricularcentric conceptual framework of
the Apocalypse of Abraham, Yahoel’s safeguarding actions are often executed
through distinctive aural means. We have already learned about the spells and

244 Alexander, “3 Enoch,” 1.258–9; Schäfer et al., Synopse, 6–7.
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curses that the great angel passes to his protégé. Scholars have also noted that
the lengthy hymn, which the adept learns from the great angel and by which he
is later able to ascend to heaven, seems to have a protective meaning. Ithamar
Gruenwald suggests that “the context makes clear that the song had a protective
function. The risky situation is indicated by the fact that Abraham realized that
there was ‘no earth to fall upon,’ and Yahoel told him to ‘recite without ceasing’
(17:4–6).”245

Yahoel as Liminal Figure

We have already learned that, in biblical passages, the Angel of the Lord ap-
pears as a liminal character who helped the Israelites in their transition from
one place to another. This transition implies crossing not only physical thresh-
olds but also spiritual realms. The marginality of the chosen peoples’ angelic
guide is underscored by the liminal nature of the Israelite nation, envisioned as
a border-line community, a communitas, which will be reshaped through vari-
ous trials and initiations in the wilderness. It is significant to our study that the
liminal nature of this social body is indicated in the Bible through its unique
ways of nourishment – when the conventional ways of sustenance are absent
and the community is sustained through novel, supernatural means.

Our study has suggested that Abraham’s trial in the Slavonic apocalypse,
which lasts forty days, is patterned, like the biblical tests of Moses and Elijah,
after the forty years of Israel’s ordeal in the wilderness. Yahoel’s presence under-
scores this pattern. In a manner similar to the Angel of the Lord, he appears in
the beginning of Abraham’s journey to the divine presence, and after his mis-
sion is completed and the hero has safely reached the divine abode, the angel
disappears. Like in the story of Israel’s wanderings, the liminality of the angelic
guide is underscored by the liminality of those whom he guides. The liminal na-
ture of the wondering Israelites is now reflected in the newly acquired condition
of Abraham. The patriarch abandons not only his former idolatrous household
but also the conventional ways of sustenance, and like the Israelites fleeing from
Egypt, he is nourished on the vision and voice of the divine Name mediator.

Abraham’s fasting from the provisions of the physical realm and his new ways
of supernatural sustenance on the presence of the celestial being positions him
as a borderline figure situated on the threshold of various realms – social, phys-
ical, and spiritual.

Furthermore, the fiery trials that he encounters while crossing boundaries
between earthly and heavenly regions demonstrate this liminality. The imagery

245 Gruenwald, Apocalyptic and Merkavah Mysticism, 94.
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of these fiery tests looms large in the second part of the pseudepigraphon, where
the seer must pass through several flaming thresholds on his way to the celes-
tial Holy of Holies. While these fiery ordeals – and the cultic significance they
carry – are prominent in the second portion of the apocalypse, they are also ad-
umbrated in the initial chapters of the apocalyptic section of the book, where
Azazel warns the adept about the possibility of fiery annihilation on his way to
the divine presence. For our study, it is significant that Yahoel crosses the fiery
thresholds along with the patriarch, protecting him from the perils of these tri-
als. Thus, for example, Apoc. Ab. 15:2–3 depicts Yahoel carrying Abraham to
the edge of the fiery flame. It should be noted that the motif of the fiery test of
the adept is not a novelty here. Already in the Book of Daniel, the evil ruler tests
the faith of three Jewish youths by throwing them into a furnace. While in the
furnace, these three men are rescued by a divine manifestation,246 which mirac-
ulously appears in the midst of the fire. Commentators of this tradition have
noted that the Aramaic text preserves the mystery of the divine presence in the
furnace and does not reveal the identity of the divine manifestation. However,
the authors of the Greek version of Daniel 3 fill the exegetical lacunae by re-
counting the story of the Angel of the Lord descending into the furnace in order
to rescue the three faithful Jews.247 It is intriguing that, both in the Apocalypse
of Abraham and in Daniel, the respective adepts are protected by the Angel of
the Name.

Yahoel as Remover of Human Sins

It has already been mentioned in our study that, in Exod 23:21, the Angel of
the Lord may be depicted as the one who can forgive sins. While in this passage
from Exodus, such function does not have clear sacerdotal significance, in later
biblical materials it often acquires such meaning.

Thus, for example, in the Book of Zechariah, the prophet receives a vision of
the following eschatological scene, in which the Angel of the Lord removes the
garment of human sins in a very peculiar cultic setting. Zech 3:1–10 unveils the
following tradition:

Then he showed me the high priest Joshua standing before the angel of the Lord, and Satan
standing at his right hand to accuse him. And the Lord said to Satan, “The Lord rebuke you,
O Satan! The Lord who has chosen Jerusalem rebuke you! Is not this man a brand plucked
from the fire?” Now Joshua was dressed with filthy clothes as he stood before the angel.
The angel said to those who were standing before him, “Take off his filthy clothes.” And to

246 Dan 3:25: אלהין לבר דמה (“like a son of the gods”).
247 C. L. Seow, Daniel (Westminster Bible Companion; Louisville: Westminster John Knox Press,

2003) 59.
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him he said, “See, I have taken your guilt away from you, and I will clothe you with festal
apparel.” And I said, “Let them put a clean turban on his head.” So they put a clean turban
on his head and clothed him with the apparel; and the angel of the Lord was standing by.
Then the angel of the Lord assured Joshua, saying “Thus says the Lord of hosts: If you will
walk in my ways and keep my requirements, then you shall rule my house and have charge
of my courts, and I will give you the right of access among those who are standing here.
Now listen, Joshua, high priest, you and your colleagues who sit before you! For they are an
omen of things to come: I am going to bring my servant the Branch. For on the stone that
I have set before Joshua, on a single stone with seven facets, I will engrave its inscription,
says the Lord of hosts, and I will remove the guilt of this land in a single day. On that day,
says the Lord of hosts, you shall invite each other to come under your vine and fig tree.”

Here the familiar biblical mediator of the divine Name removes the unclean
garment from a priestly figure, the attire that here symbolizes human trans-
gressions, and then clothes the priest with festal apparel. Here, the removal of
human sins is cast in a distinctive sacerdotal context, which some scholars argue
is reminiscent of the Yom Kippur ritual. The choice of the ritual is not coinci-
dental, since it was the most significant event in ancient Judaism associated with
both the transference and removal of impurity caused by human transgressions.

An important detail that points to the presence of the Yom Kippur tradition
in Zech 3 is the high priestly garment, which is changed during the course of
the story.248 Lena-Sofia Tiemeyer points out that “the Torah legislates that the
high priest should change garments on two occasions: at his inauguration and
at the Day of Atonement.”249 She argues that there is support for identifying
the ceremony in Zech 3 with the Day of Atonement as it is described in Lev 16
rather than with the ceremony of inauguration, as it is described in Exod 28–29
and Lev 9.250 Further reflecting on Joshua’s investiture, Tiemeyer points out that
“the cleansing of Joshua and his symbolic change of clothes (Zech 3:3–5) are . . .
the vital preparations for celebration of the Day of Atonement and its resulting
removal of sin from the land (3:9).”251

Another possible link with the Yom Kippur ritual includes the expression, “I
(God) will remove the guilt of this land in a single day ( אחד ”,(ביום found in
Zech 3:9. Scholars previously have noted that this statement “is important for

248 Mark Boda argues that “the consistent use of vocabulary from priestly rituals strongly sug-
gests that the scene reflects the investiture and atonement rituals of the high priest.” M. J. Boda, “Oil,
Crowns and thrones: Prophet, Priest and King in Zechariah 1:7–6:15,” JHS 3 (2001) § 2.1.2. Michael
Stead also notes that “although Zech 3 omits some of the specific terminology for the priestly regalia,
the thematic parallels are still striking.” M. R. Stead, The Intertextuality of Zechariah 1–8 (LHBOTS,
506; London: T&T Clark, 2009) 159.

249 L.-S. Tiemeyer, Priestly Rites and Prophetic Rage: Post-Exilic Prophetic Critique of the Priest-
hood (FAT, II /19; Tübingen: Mohr Siebeck, 2006) 249.

250 Tiemeyer, Priestly Rites and Prophetic Rage, 249.
251 Tiemeyer, Priestly Rites and Prophetic Rage, 251.
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the understanding of the Sitz-im-Leben of Zech 3 as a whole.”252 Tiemeyer ar-
gues that “the expression אחד ביום = ‘in one day’ points to a ceremony which
takes place in one day. Based on this definition, the only day known in the OT
when God removes the sins of His people is the annual Day of Atonement.”253

She further suggests, “assuming that this feast was known to the people at the
time of Zechariah, it seems likely that the original audience of this material as-
sociated אחד ביום with this festival.”254 Tiemeyer adds that “the עון in verse 9
is naturally connected with Joshua’s עון in verse 4, pointing to a link between
the removal of Joshua’s guilt and of that of the land.”255 She also suggests that
“Joshua’s impurity represents his own guilt, something which must have ren-
dered him unable to carry the guilt of the people on the Day of Atonement.
Thus, Joshua’s cleansing prepares the way for the Day of Atonement and the
cleansing of the land.”256

As we can see, the prophetic account offers not just one, but several possible
cultic allusions that point to the atoning rite. Daniel Stökl Ben Ezra concisely
summarizes these important details that have previously been noted by a num-
ber of scholars. He suggests that

the protagonist is a high priest. He stands at a special place where only he, God, a defending
angel and the accusing Satan are present. The right of access to this place is dependent on
observance of certain regulations and a moral code. This evokes the holy of holies. The cen-
tral act is a symbolic change of vestments. The soiled high priest’s vestments symbolize his
sins. Exchanging these soiled clothes for clean ones signifies atonement. The “single day”
of purification of the land evokes Yom Kippur and gives it an eschatological ring. The cul-
tic scene alluded to could be the picture of a high priest who changes his linen vestments,
which have become stained from sprinkling the blood on Yom Kippur.257

His summative assessment is as follows: “regarding the number of correspond-
ing elements, a connection to Yom Kippur is probable.”258

The scene from Zech 3, wherein the Angel of the divine Name removes the
load of human transgressions from a human recipient, is consequential for our

252 L.-S. Tiemeyer, “The Guilty Priesthood (Zech 3),” in: The Book of Zechariah and Its Influence
(ed. C. M. Tuckett; Aldershot: Ashgate, 2003) 9.

253 Tiemeyer, “The Guilty Priesthood (Zech 3),” 9. In relation to this motif, Stead notes that “at
a thematic level, a one-day removal of sin connects this verse with the sacrificial system in general,
and the Day of Atonement in particular. Furthermore, the Day of Atonement (Lev 16) in particular
was the occasion for the removal of national guilt on a single day, and, as noted above, the high
priest had to be dressed in his regalia on that day. All these connections suggest that the sacrificial
system in general, and the Day of Atonement in particular, is the intertextual background for this
phrase in Zech 3:9.” Stead, The Intertextuality of Zechariah 1–8, 170.

254 Tiemeyer, “The Guilty Priesthood (Zech 3),” 9.
255 Tiemeyer, “The Guilty Priesthood (Zech 3),” 9.
256 Tiemeyer, “The Guilty Priesthood (Zech 3),” 9.
257 Stökl Ben Ezra, The Impact of Yom Kippur on Early Christianity, 81.
258 Stökl Ben Ezra, The Impact of Yom Kippur on Early Christianity, 81.
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study of similar functions of Yahoel in the Apocalypse of Abraham. As one re-
members, in the Slavonic pseudepigraphon, the angel of the Name similarly
removes the vestment of human sins from the patriarch Abraham.

Apoc. Ab. 13:7–14 narrates the following interaction between the heavenly
high priest, Yahoel, and the celestial scapegoat, Azazel:

Reproach is on you, Azazel! Since Abraham’s portion is in heaven, and yours is on earth,
since you have chosen it and desired it to be the dwelling place of your impurity.259 There-
fore the Eternal Lord, the Mighty One, has made you a dweller on earth. And because of
you [there is] the wholly-evil spirit of the lie, and because of you [there are] wrath and trials
on the generations of impious men. Since the Eternal Mighty God did not send the righ-
teous, in their bodies, to be in your hand, in order to affirm through them the righteous
life and the destruction of impiety. . . . Hear, adviser! Be shamed by me, since you have been
appointed to tempt not all the righteous! Depart from this man! You cannot deceive him,
because he is the enemy of you and of those who follow you and who love what you desire.
For behold, the garment which in heaven was formerly yours has been set aside for him,
and the corruption which was on him has gone over to you.260

Scholars previously noted that this depiction is reminiscent of the scapegoat rit-
ual in which the infamous goat carried Israel’s sins into the uninhabitable realm
after they had been transposed onto the creature’s head. Quite literally, through
the laying on of hands and the high priest’s confession, the communal sins of
Israel were heaped upon the scapegoat.261

A number of Yahoel’s actions in the Apocalypse of Abraham are reminiscent
of the familiar actions of the high priest on the Day of Atonement. In light of
the sacerdotal affiliations of Yahoel that we have already explored, it is likely that
his actions against Azazel in this chapter also take on cultic significance. Most
relevant for our purposes is that Yahoel’s address is reminiscent of the curses
that are bestowed on the scapegoat during the atoning rite. In the passage that
is quoted above, the transference of Abraham’s sin onto the celestial scapegoat
conspicuously coincides with the departure command. This is quite similar to a
description found in m. Yoma 6:4. There, members of the community harassed
the scapegoat physically and verbally by pulling the animal’s hair and shouting,

259 The phrase, “dwelling place of your impurity,” here alludes to the previously mentioned purga-
tive function of the scapegoat ceremony. That rite centered on removing impurity, as it was heaped
on the sacrificial animal and was taken to the dwelling place of the demon in the wilderness. As
Jacob Milgrom observes “. . . the goat is simply the vehicle to dispatch Israel’s impurities and sins to
the wilderness /netherworld.” Milgrom, Leviticus 1–16, 1021.

260 Kulik, Retroverting Slavonic Pseudepigrapha, 20.
261 Lev 16:20–22 offers the following description: “And when he has made an end of atoning for

the holy place and the tent of meeting and the altar, he shall present the live goat; and Aaron shall lay
both his hands upon the head of the live goat, and confess over him all the iniquities of the people
of Israel, and all their transgressions, all their sins; and he shall put them upon the head of the goat,
and send him away into the wilderness by the hand of a man who is in readiness. The goat shall bear
all their iniquities upon him to a solitary land; and he shall let the goat go in the wilderness.”
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“Bear [our sins] and be gone! Bear [our sins] and be gone!”262 The similarity
with the Apocalypse of Abraham has not gone unnoticed by scholars.263 Here,
the mishnaic passage includes two explicit cultic elements: first, there is a be-
stowal of sins (“bear [our sins]”) and, second, there is a command of departure
(“be gone”).264 We find nearly identical elements in the Apocalypse of Abraham.
The transference of sins onto Azazel is contained in the phrase “the corrup-
tion which was on him has gone over to you.” This eschatological transference
appears simultaneously with the departure element, which is indicated by the
phrase “depart from this man.”

Yahoel’s power to remove sins from God’s creatures is further underlined
when he strips from the celestial antagonist his angelic garment. This demon-
strates that Yahoel is not simply a sacerdotal servant who heaps sins upon the
eschatological scapegoat, but an agent who makes decisions regarding the final
outcomes of such purgatorial actions.265

Yahoel as “Second Power”

In his evaluation of Alan Segal’s seminal study, “Two Powers in Heaven,” Daniel
Boyarin pointed out that Segal’s study treated the “two powers heresy” as a phe-
nomenon external to rabbinic Judaism.266 Indeed, Segal viewed the underlying
ideology as being foreign to the core of rabbinic orthodoxy,267 and for him, in
Boyarin’s words, the problem was “to discover which of the heretical groups
were actually called ‘Two Powers in Heaven’ by the earliest tannaitic sages.”268

Yet, Boyarin argues that this so-called “heresy,” as in many other instances in

262 Danby, The Mishnah, 169.
263 Fletcher-Louis, “The Revelation of the Sacral Son of Man,” 282.
264 The cursing formula likely reflects the earlier biblical form that is found in Lev 16:21. There,

the imposition of sins on the head of the scapegoat is followed by his departure to the wilderness:
“. . . and Aaron shall lay both his hands upon the head of the live goat, and confess over him all the
iniquities of the people of Israel, and all their transgressions, all their sins; and he shall put them
upon the head of the goat, and send him away into the wilderness by the hand of a man who is in
readiness.”

265 On redemptive functions of Yahoel in later Jewish mystical lore, see also Idel, Ben, 281.
266 Boyarin, “Beyond Judaisms,” 324.
267 Segal argues that, although some scholars have suggested that there was no concept of ortho-

doxy in rabbinic Judaism, “two powers in heaven” reports show “that the rabbis, in common with
their brethren in the diaspora, were concerned about the theological and orthodox center of Ju-
daism when other sectarian groups of their day seemed willing to compromise Judaism’s integrity.”
Segal, Two Powers in Heaven, x.

268 Segal, Two Powers in Heaven, 89. Segal notes that “it became clear that ‘two powers in heaven’
was a very early category of heresy, earlier than Jesus, if Philo is a trustworthy witness, and one of
the basic categories by which the rabbis perceived the new phenomenon of Christianity. It was one
of the central issues over which the two religions separated.” Segal, Two Powers in Heaven, ix.
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Judaism and Christianity, appears to represent not external, but internal de-
velopment. Boyarin reminds us that, “almost always the so-called ‘heresy’ is
not a new invader from outside but an integral and usually more ancient ver-
sion of the religious tradition that is now being displaced by a newer set of
conceptions. . . .”269 For Boyarin, the “two powers controversy” thus represents
“internal” development, and “it was the Rabbis who invented the ‘heresy’ via a
rejection of that which was once (and continued to be) very much within Ju-
daism.”270 The difference between the two approaches, then, is the following:
“where Segal seems clearly to imagine an ‘orthodox core’ to Judaism that pre-
exists and then develops into what would become rabbinism,” Boyarin envi-
sions “a Judaism that consists of manifold historical developments of a polyform
tradition in which no particular form has claim to either orthodoxy or central-
ity over others.”271 Boyarin’s methodological approach is helpful to our study,
since it enable us to see an interaction between older and newer paradigms of
theophanic and mediatorial symbolism. For Boyarin, this more ancient ideo-
logical trend is represented by various mediatorial figures, like the Son of Man
or translated Enoch, characters endowed with distinctive theophanic features
of the ocularcentric Kavod ideology. Following Boyarin’s methodology, I would
like to suggest that this ancient “enemy,” which eventually becomes the focus of
the “Two Sovereigns in Heaven” controversy, is not only this particular cohort
of mediatorial characters decorated with theophanic attributes of the deity, but
also the distinctive ocularcentric ideology that stands behind the formation of
such figures. It is this theophanic paradigm that eventually gave us so many me-
diators mentioned in Boyarin’s study, the peculiar theophanic mold that became
influential in so many apocalyptic currents, including the Enochic tradition and
the lore concerning the Son of Man. Moreover, it is possible that the polemical
pool of “second power” candidates for the rabbinic controversy was supplied
not only by figures that directly emerged from the ocularcentric currents, like
Enoch of the early Enochic legends or the Son of Man of the Book of the Simil-
itudes, but also from polemical reactions to the Kavod paradigm found in such
“aural” accounts as the Apocalypse of Abraham, where the theophanic qualities
of the deity are polemically transferred to the “second power” in the form of
Yahoel.

In this respect, it remains puzzling that the ocularcentric details that perme-
ate the story of the infamous seer of the two powers controversy have consis-
tently escaped scholarly attention, and yet, as we have already witnessed in our

269 Boyarin, “Beyond Judaisms: Metatron and the Divine Polymorphy of Ancient Judaism,” 325.
270 Boyarin, “Beyond Judaisms: Metatron and the Divine Polymorphy of Ancient Judaism,” 326.
271 Boyarin, “Beyond Judaisms: Metatron and the Divine Polymorphy of Ancient Judaism,” 326.
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analysis of the Aher episodes found in the Babylonian Talmud and the Hekhalot
literature, they clearly lie on the surface of these accounts.

Thus, the main antagonist of these “two powers in heaven” episodes, Aher,
is clearly an adept of the ocularcentric praxis who is portrayed as the one who
“came to behold the vision of the Chariot” ( המרכבה (בצפיית “and set eyes” ונתן)
(עיניו upon Metatron.272 Following his erroneous perception of the false divine
Form, whom he takes for the Chariot, represented by the enthroned Metatron,
he is then reprimanded and corrected in a distinctively “aural” way – through
the manifestation of the divine Voice. Furthermore, the object of Aher’s vision-
ary praxis, Metatron, is also demoted in the story through a humiliating flag-
ellation. Commenting on Metatron’s punishment, Boyarin suggests that, based
on the evidence from b. Bava Metzia 47a, “this practice represents a particularly
dire form of anathema or even excommunication. The dual inscription of ex-
communication in the narrative, that of Metatron on the one hand and of his
‘devotee’ on the other, suggests strongly to me that it is the belief in this figure
as second divine principle that is being anathematized. . . .”273

For the purposes of our study, it is instructive to draw our attention to an-
other cluster of rabbinic and Hekhalot materials closely associated with the “two
powers in heaven” controversy, namely, the story concerning the four rabbis
who entered Pardes, since these accounts often constitute the immediate con-
text for Aher’s vision of Metatron.

Some scholars argue that the earliest specimen of this story is attested in
Tosefta. T. Hag. 2.3–4 unveils the following tradition:

Four entered the garden [Paradise]: Ben Azzai, Ben Zoma, the Other [Elisha], and Aqiba.
One gazed ( (הציץ and perished, one gazed ( (הציץ and was smitten, one gazed ( (הציץ and
cut down sprouts, and one went up whole and came down whole ( בשלום .(עלה Ben Azzai
gazed and perished. Concerning him Scripture says, Precious in the sight of the lord is the
death of his saints (Ps 116:15). Ben Zoma gazed and was smitten. Concerning him Scrip-
ture says, If you have found honey, eat only enough for you, lest you be sated with it and
vomit it (Prov 25:16). Elisha gazed and cut down sprouts. Concerning him Scripture says,
let not your mouth lead you into sin (Qoh 5:5). R. Aqiba went up whole and came down
whole. Concerning him Scripture says, Draw me after you, let us make haste. The king has
brought me into his chambers (Song of Songs 1:4).274

This story again appears to exhibit a polemic against ocularcentric ideology,
a tendency which has consistently escaped the attention of almost all modern

272 Schäfer et al., Synopse, 10.
273 D. Boyarin, “Two Powers in Heaven; or, the Making of a Heresy,” in: The Idea of Biblical Inter-

pretation: Essays in Honor of James L. Kugel (eds. H. Najman and J. H. Newman; JSJSS, 83; Leiden:
Brill, 2003) 331–70 at 356.

274 J. Neusner, The Tosefta. Translated from the Hebrew with a New Introduction (2 vols.; Peabody,
Mass.: Hendrickson, 2002) 1.669.
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exegetes of this passage.275 It portrays four adepts who entered the mysterious
garden. The experience of three adepts, represented respectively by Ben Azzai,
Ben Zoma, and Elisha ben Avuya (Aher), is portrayed as negative and unfavor-
able. One of them died, another “was smitten,” and the third became a heretic.
It is noteworthy that their praxis in the “garden” is rendered in distinctively oc-
ularcentric formulae, involving the term 276הציץ – all three of them “gazed” or
“peered.”277 It appears not to be coincidental that in all three instances, when
reference to visionary praxis is made, it repeatedly coincides with negative re-
sults: “. . .one gazed ( (הציץ and perished, one gazed ( (הציץ and was smitten, one
gazed ( (הציץ and cut the shoots . . .”

Ben Azzai, Ben Zoma, and Elisha ben Avuya thus belong to the chain of prac-
titioners of the same ocular paradigm, as their approach to the divine presence
is repeatedly defined through the formula of “gazing.” Yet, in the case of the
adept who ended his experience positively and favorably (Rabbi Akiva), the vi-
sionary praxis of “gazing” is not mentioned, and the corresponding terminology
is not applied.

A similar contrast between the ocular terminology applied to the first three
visionaries and a lack of such terminology in relation to an exemplary adept –
R. Akiva – is attested in other versions of the story found in the Palestinian278

275 Yet, some scholars have previously noticed such a stance against “ocularcentric” traditions. In
his analysis of the Story of the Four, Alon Goshen Gottstein notes the polemics against the vision-
ary praxis. He observes that “the editor’s point is basic: visionary activity is a form of uncontrolled
pleasure seeking, and whoever tries it is doing something other than studying Torah. The sages who
engage in visionary activity therefore contradict their own teaching.” A. Goshen Gottstein, The Sin-
ner and the Amnesiac: The Rabbinic Invention of Elisha ben Abuya and Eleazar Ben Arach (Stanford,
CA: Stanford University Press, 2000) 56.

276 On various occurrences of this term in rabbinic literature, see D. Halperin, The Merkabah
in Rabbinic Literature (New Haven: Yale University Press, 1980) 93; Schäfer, Hekhalot-Studien, 241,
n. 50.

277 David Halperin notices that in rabbinic literature הציץ “is used for examining an infant; for
peering into a pit (to examine a fetus thrown there); for the crowd’s straining to catch a glimpse
of the scarlet cloth hung inside the Temple vestibule; for peeping into other people’s windows; for
God’s gazing down upon His people’s suffering.” He argues that the closest English equivalent to
hetzitz is “to peer.” Halperin, The Merkabah in Rabbinic Literature, 93. In relation to the Hekhalot
tradition, Peter Schäfer observes that “few passages in the Hekhalot literature combine hetzitz with
an object that relates to the Merkavah: God’s robe, his beauty, and the vision of the Merkavah.”
Schäfer, The Origins of Jewish Mysticism, 198.

278 y. Hag. 77b reads: “Four entered the Garden, One peeked ( (הציץ and was hurt; one peeked
( (הציץ and died; one peeked ( (הציץ and cut saplings, one entered in peace and left in peace. Ben
Azzai peeked ( (הציץ and was hurt; about him the verse says, if you found honey, eat your fill. Ben
Zoma peeked ( (הציץ and died, about him the verse says, dear in the Eternal’s eyes is the death of
his pious. Aher peeked ( (הציץ and cut saplings.” The Jerusalem Talmud. Tractates Ta’aniot, Megillah,
Hagigah and Mo’ed Qatan. Edition, Translation and Commentary (ed. H. W. Guggenheimer; SJ, 85;
Berlin: Walter de Gruyter, 2015) 421–422.
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and Babylonian279 Talmuds,280 Shir ha-Shirim Rabbah,281 and Hekhalot litera-
ture.282

Furthermore, a textual unit that follows immediately the story of the four
who went into Pardes in the Tosefta also appears to exhibit a polemical attitude
against ocularcentric praxis.283 T. Hag. 2.5 reads:

To what is the matter to be compared? To a royal garden, with an upper room built over it
[to guard it].
What is [the guard’s] duty? To look, but not to feast his eyes from it. And they further com-
pared the matter to what? To a platoon passing between two paths, one of fire and one of
ice. [If] it turns to this side, it will be smitten by fire, [and if] it turns to that, it will be
smitten by ice. Now what should a person do? He should go right down the middle, and
not turn either to this side or to that.284

279 b. Hag. 14b: “Our Rabbis taught: Four men entered the ‘Garden,’ namely, Ben ’Azzai and Ben
Zoma, Aher, and R. Akiba. R. Akiba said to them: When ye arrive at the stones of pure marble, say
not, water, water! For it is said: He that speaketh falsehood shall not be established before mine eyes.
Ben ’Azzai cast a look ( (הציץ and died. Of him Scripture says: Precious in the sight of the Lord is
the death of His saints. Ben Zoma looked ( (הציץ and became demented. Of him Scripture says: Hast
thou found honey? Eat so much as is sufficient for thee, lest thou be filled therewith, and vomit it.
Aher mutilated the shoots. R. Akiba departed unhurt.” Epstein, The Babylonian Talmud. Hagiga,
14b.

280 For comparisons pertaining to the Tosefta and the Talmuds accounts, see Halperin, The Merk-
abah in Rabbinic Literature, 86–87.

281 Shir ha-Shirim Rabbah 1:27 reads: “Four entered the Garden, Ben ’Azzai, Ben Zoma, Elisha b.
Abuya, and R. Akiba. Ben ’Azzai peered ( (הציץ [into the mysteries] and became demented; and of
him it is said, Hast thou found honey? Eat so much as is sufficient for thee (Prov 25:16). Ben Zoma
peered ( (הציץ and died; and of him it says, Precious in the sight of the Lord is the death of His saints
(Ps 116:15). Elisha b. Abuya began to ‘lop the branches.’ How did he ‘lop the branches’? When he
entered a synagogue or house of study and saw children making progress in the Torah, he uttered
incantations over them which brought them to a stop; and of him it is said, Suffer not thy mouth
to bring thy flesh into guilt (Eccl 5:5). R Akiba entered in peace and came out in peace. He said:
It is not because I am greater than my colleagues, but thus taught the Sages in the Mishnah: Thy
deeds bring thee near [to heaven] and thy deeds keep thee far. And of him it is said, The King hath
brought me into his chambers.” Freedman and Simon, Midrash Rabbah, 9.46–47.

282 Hekhalot Zutarti (Synopse § 338) and Merkavah Rabbah (Synopse § 671) read: “R. Akiva said:
We were four who entered paradise. One peered in ( (הציץ and died. One peered in ( (הציץ and was
struck down. One peered in ( (הציץ and cut the plants. I entered safely and I went forth safely.”
Davila, Hekhalot Literature in Translation, 202.

283 Similar polemical markers against visual praxis are found in a parable from Version B of Avot
de Rabbi Nathan, which presents the following tradition: “Ben Zoma says: ‘Who is a wise man? He
that learns from all men, as Scripture says: From all my teachers I have got understanding.’. . . He
used to say: ‘Do not look into a man’s vineyard. If you have looked, do not go down into it. If you
have gone in, do not gaze. If you gazed do not touch. If you touched, do not eat. If a man eats, he
removes his soul from the life of this world and the life of the world to come.’” In relation to this
parable, which has long been recognized as relevant to the Pardes passage, Alon Goshen Gottstein
notes that “it employs the same verb for ‘looking’ as found in the Tosefta, it contains a warning not
to do that which the Pardes story reports was done, and it warns of dire consequences, some of
which are expressed in the Pardes story.” Goshen Gottstein, The Sinner and the Amnesiac, 57.

284 Neusner, The Tosefta, 1.669–670.
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Here again one can see a distinctive polemical stance attempting to challenge vi-
sual praxis. In the parable from t. Hag. 2.5, such an attitude is rendered through
the phrase, “to look, but not to feast his eyes from it.” Reflecting on this passage,
David Halperin notices that the Tosefta’s passage “distinguishes between two
types of visual enjoyment: ‘looking’ (lĕhas. is. ), and ‘feasting one’s eyes’ (yazun ’et
ʿenaw); the latter is forbidden. The distinction is apparently between a quick
glance and protracted gazing.”285

Although, traditionally, scholars have considered the versions of the Pardes
account, which are reflected in the Tosefta and Talmuds, as the earliest spec-
imens of this tradition, there are researchers286 who argue that such priority
should be given instead to the Hekhalot renderings of the Story of the Four,
which in their opinion are stratigraphically earlier and can be placed, at the lat-
est, in the early fourth century CE.287 Hekhalot Zutarti (Synopse §§ 338–348)
and other parallels288 offer the following rendering of the familiar account:

R. Akiva said: We were four who entered paradise. One peered in ( (הציץ and died. One
peered in ( (הציץ and was struck down. One peered in ( (הציץ and cut the plants. I entered
safely and I went forth safely. Why did I enter safely and go forth safely? Not because I
was greater than my associates, but my works accomplished for me to establish what the
sages taught in their Mishnah, Your works shall bring you near and your works shall make
you far away. And these are they who entered paradise: Ben Azzay, Ben Zoma, the Other,
and R. Akiva. Ben Azzay peered and died. Concerning him the Scripture says, Worthy in
the eyes of YHWH is the death of His pious ones (Ps 116:15). Ben Zoma peered and was

285 Halperin, The Merkabah in Rabbinic Literature, 93.
286 See C. R. A. Morray-Jones, A Transparent Illusion: The Dangerous Vision of Water in Hekhalot

Mysticism: A Source-Critical and Tradition-Historical Inquiry (JSJSS, 59; Leiden: Brill, 2002) 17–19;
J. R. Davila, “Review of A Transparent Illusion: The Dangerous Vision of Water in Hekhalot Mysti-
cism: A Source-Critical and Tradition-Historical Inquiry by C. R. A. Morray-Jones,” JBL 121 (2002)
585–588.

287 Analyzing Morray-Jones’ hypothesis regarding the priority of the Hekhalot evidence, James
Davila offers the following reflection: “Morray-Jones begins in the first two chapters by recapitulat-
ing the convincing case he has made elsewhere that the recension of the story of the four found in
the Hekhalot texts known as the Hekhalot Zutarti (§§ 338–39) and the Merkavah Rabbah (§§ 671–
73), when cleared of obvious redactional elements from another, third-person version, preserves a
first-person account that clearly takes ‘paradise’ to mean the heavenly realm and which predates the
versions in the rabbinic ‘mystical collection.’ It follows that we must place this recension at the latest
in the early fourth century. This early Hekhalot account did not include the warning about water,
although a different version of it, the “water vision episode,” appears elsewhere in the Hekhalot Zu-
tarti (§§ 407–8), with a parallel version appearing in the Hekhalot Rabbati (§§ 258–59). In ch. 3 he
argues, again convincingly, first that the latter version (in the Hekhalot Rabbati) is a garbled ab-
breviation of the former (in the Hekhalot Zutarti) and, second, that in manuscript New York 8128
aversion of the water vision episode has been secondarily combined with the story of the four in the
Hekhalot Zutarti and the Merkavah Rabbah and that it is this combined passage that is assumed by
the Babli, and not the other way around, strongly implying that the Hekhalot traditions are strati-
graphically earlier. Indeed, other evidence, especially from the Qumran Hodayot, implies that the
concept of hostile waters of chaos associated with the celestial temple may go back to the Second
Temple period.” Davila, “Review of A Transparent Illusion,” 585–586.

288 Merkavah Rabbah (Synopse §§ 671–674).
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struck down. Concerning him the Scripture says, Have you found honey? Eat (only) your
fill, lest you become sated and vomit it up (Prov 25:16). Elisha ben Avuyah peered and cut
the plants. Concerning him the Scripture says, Do not let your mouth cause your flesh to
sin (Qoh 5:5). R. Akiva entered safely and went forth safely. Concerning him the Scripture
says, Draw me after you, let us run. The King has brought me into His chambers (Cant
1:4). R. Akiva said: In the hour that I ascended on high, I laid down more markings on
the entrances of the firmament than on the entrances of my house. And when I arrived at
the curtain, angels of violence went forth to do me violence. The Holy One, blessed be He,
said to them: Leave this elder alone, for he is fit to gaze at Me. R. Akiva said: In the hour,
that I ascended to the chariot a heavenly voice went forth from beneath the throne of glory,
speaking in the Aramaic language. In this language what did it speak? Before YHWH made
heaven and earth, He established a vestibule to the firmament, to enter by it and to go out
by it. A vestibule is nothing but an entrance. He established the firm names to fashion by
means of it the whole world.289

If this variant of the Pardes story, narrated by Rabbi Akiva himself, indeed rep-
resents the original version, as Christopher Morray-Jones290 and James Davila
argue, it is intriguing that in addition to the already familiar depictions of
the problematic ocular practices of the three infamous practitioners, one also
encounters here a curious reference to Rabbi Akiva’s own praxis, which is sur-
rounded with peculiar aural markers. The first important detail in this respect is
God’s speech that protects the adept against the hostile angels. The deity speaks
to his servants, asking them to leave Rabbi Akiva alone. The most important
feature, however, is R. Akiva’s own encounter with the divine presence, which is
rendered in a distinctively “aural” way, namely, as the epiphany of the heavenly
Voice.291 Synopse § 348 reports the following: “R. Akiva said: In the hour that
I ascended on high I heard a heavenly voice that went forth from beneath the

289 Davila, Hekhalot Literature in Translation, 202–204. Schäfer et al., Synopse, 145.
290 Thus, reflecting on the priority of rabbinic and Hekhalot accounts of the story, Christopher

Morray-Jones argues that “the Hekhalot sources have preserved a version of the Pardes story –
the first-person narrative in Hekhalot Zutarti/Merkavah Rabbah A-C – which is different from and
much simpler than that found in the talmudic sources and Canticles Rabbah. A subsequent redactor
has expanded this first-person narrative by inserting third-person materials taken from the talmu-
dic tradition in section B, but, when this additional material is discounted, it can be seen that the
hekhalot version was originally a statement by or attributed to Aqiba that he and three unnamed
individuals went into Pardes, that the other three met with disaster, and that he alone went in up
and came out/down safely, despite the opposition of the angels, through the merit of his deeds. . . .
I conclude, therefore, that the version preserved in Hekhalot Zutarti /Merkavah Rabbah A-C repre-
sents the original form of the Pardes story and that the redactor of the mystical collection adapted
this source to suit his purpose by adding the names of the three תלמידי ,חכמים thereby turning it into
an illustration of m. Hag. 2:1 . . . Thus, once the priority of the hekhalot version (A and C) has been
established, it is clear that the story is concerned with a visionary ascent to the heavenly temple, in
the face of fierce opposition on the part of the ‘angels of destruction.’ These angels seem to be the
terrifying guardians of the gateways, who are described in other passages of the hekhalot literature
and will be encountered again below.” Morray-Jones, A Transparent Illusion, 17–19.

291 On this tradition see Scholem, Jewish Gnosticism, 77–78.
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throne of glory and was speaking in the Aramaic language. . . .”292 In contrast
to the aforementioned seers, Rabbi Akiva does not “gaze”; rather he “hears.”
Furthermore, the symbolism of the divine Voice streaming from beneath the
divine Seat vividly reminds us of Abraham’s encounter with the divine presence
in the Slavonic apocalypse. As in the Apocalypse of Abraham, despite the fact
that the throne is mentioned, the deity’s epiphany is rendered as the Voice. The
auricularcentric praxis of R. Akiva293 thus represents a striking contrast to the
aforementioned ocularcentric practices of Ben Zoma, Ben Azzai, and Aher. The
third important aural detail is the reference to the “names,” by means of which
the deity fashioned the whole world. Such onomatological features further so-
lidify the aural proclivities of R. Akiva’s report.

The aforementioned tensions between ocularcentric and aural currents, de-
tected in the Story of the Four,294 are important not only for our current study,
but also for ongoing scholarly debates concerning the two powers in heaven
controversy and its roots in early Jewish and Christian materials. Although in
previous studies it has often been acknowledged that the rabbinic discourse re-
garding two powers in heaven was possibly directed against anthropomorphic
understandings of the deity, these hypotheses very rarely take into considera-
tion the peculiar tension existing between aural and ocular ideologies found in
these materials. Yet, attention to the existence and peculiarities of such interac-
tions can greatly contribute to understanding the conceptual dynamics of such
debates. As has already been demonstrated in our study, the materials associ-
ated with the two powers in heaven controversy often exhibit a polemical strain
between the aural portrayals of the deity, who is often presented in these ac-
counts as קול ,בת and the ocular depictions of the “second power,” which are
often endowed with theophanic attributes of the Kavod paradigm. In this re-
spect, the two powers in heaven debate itself might represent one of the stages
in the long-lasting interaction between the Shem and the Kavod streams, which
receives its controversial afterlife in various rabbinic and Hekhalot contexts.295

292 Davila, Hekhalot Literature in Translation, 204.
293 Morray-Jones compares Akiva’s aural encounter with Paul’s experience described in 2 Cor

12:1–12, noting that “Aqiba, like Paul, heard words when he ascended to paradise.” C. Morray-
Jones, “Paradise Revisited (2 Cor 12:1–12): The Jewish Mystical Background of Paul’s Apostolate
Part 2: Paul’s Heavenly Ascent and its Significance,” HTR 86 (1993) 265–92 at 280.

294 This polemical tension between aural and ocular praxis found in the Story of the Four ap-
pears to be further perpetuated in rabbinic lore concerning Ben Azzai, Ben Zoma, and Aher. Thus,
for example, in Genesis Rabbah, two of the aforementioned infamous seers offer an interpretation
of the aural manifestation of the deity (divine Voice) as the vision of Metatron. From Gen. Rab. 5:4
we learn the following: “Levi said: Some interpreters, e. g. Ben Azzai and Ben Zoma, interpret: The
voice of the Lord became Metatron on the waters, as it is written, ‘The voice of the Lord is over the
waters’ (Ps 29:3).” Freedman and Simon, Midrash Rabbah, 1.36.

295 Thus, Daniel Boyarin suggests that “Aher represents older theological traditions which have
been anathematized as heresy by the authors of the story.” D. Boyarin, “Is Metatron a Converted
Christian,” Judaïsme Ancien-Ancient Judaism 1 (2013) 13–62 at 41.
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It is worth noting that both Yahoel’s and Metatron’s developments often
demonstrate a peculiar tension in the seers’ perception of these mediatorial
figures, whose appearance, enhanced by familiar theophanic attributes, usu-
ally reserved for the deity, puzzles and perplexes the infamous visionaries and
their modern interpreters. As we have already witnessed, the seer’s perplexion
in Aher’s episode represents a major twist in the story. The Apocalypse of Abra-
ham similarly attests to the perplexed reaction of its visionary when Yahoel lifts
Abraham from his knees because the patriarch wants to offer him veneration.296

Furthermore, the influence of such polemical developments, which help
shape and enhance the theophanic profile of the “second power,” on early Chris-
tian materials, must not be overlooked. The incorporeality and invisibility of
the “aural” deity provides new theological possibilities. It enables one to con-
nect the previous interpretive tradition of ocularcentric divine apparitions with
a new “guardian” of this theophanic trend – the “Second Power” or the “Second
Person” who now inherits the ocular theophanic features of the “old” Divinity.
When viewed through the spectacles of older traditions, this “Power” becomes
virtually indistinguishable from God.

Such contrast between aural, incorporeal expressions of the first “power,”
and corporeal, “visible” features of the second “power,” is clearly discernible in
some of the earliest Christian materials where Christ is named the “image of the
invisible God.” Often, such Christian accounts, like developments found in Ya-
hoel and Metatron lore, depict Christ as the personification of the divine Name.
One prominent specimen of such an adaptation is found in the first chapter
of the Book of Revelation, where one discovers an already familiar tension be-
tween the divine Voice and the visible manifestation of the divine Name in the
form of the Son of Man, who, like Yahoel, paradoxically adopts the features of
the Ancient of Days.297

The “second power” thus becomes an “icon” or an “image” of the aniconic,
“invisible” deity. In this transference of the “visibility” from the deity to its
“icon,” the second power receives the distinctive attributes of the deity of the
“visual” corporeal paradigm – usually features attested in Ezek 1 and Dan 7. Al-
though the whole range of divine attributes is often missing in these theophanic
presentations of the “second power,” the peculiar “markers” of these appari-
tions, such as the rainbow-like appearance of the Kavod or white hair of the
Ancient of the Day, often serve as portentous reminders.298 Such transferences

296 Daniel Harlow notes that, in its portrayal of Abraham’s interactions with Yahoel, the text
rejects the granting of undue veneration to God’s angelic intermediaries. Harlow, “Idolatry and
Alterity,” 328.

297 On Christ as the personification of the divine Name in Rev 1, see McDonought, YHWH at
Patmos.

298 In this respect, the transference of the features of the Ancient of Days to the Son of Man in
later traditions is also noteworthy.
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are discernible, for example, in the Son of Man traditions found in the Book of
the Similitudes and the Book of Revelation, but we can also see traces of this
development in the Apocalypse of Abraham, where Yahoel absorbs both the fea-
tures of the Ezekielian Kavod and the traits of the Ancient of Days, while the
deity is portrayed as the aniconic Voice. A Christian example of this contrast is
found in the Gospels’ scene of Jesus’ baptism, in which the aniconic voice of the
deity introduces its anthropomorphic icon in the form of Jesus, who becomes
the embodied image of God.299 This portentous introduction is then reaffirmed
in the Temptation Story through a set of Adamic allusions in which the image
of the invisible God is venerated by the angelic hosts.

This cluster of theophanic currents found in New Testament materials can
be compared with the episode of Yahoel’s own introduction in the Apocalypse
of Abraham, where the great angel is also introduced by the divine Voice. Yet,
one difference between these two accounts is that Yahoel prevents Abraham
from venerating him, while Jesus does not oppose such veneration. This marked
negation of veneration might hint at the fact that the authors of the Apocalypse
of Abraham were possibly cognizant of such practices in relation to the “Second
Power.” In light of our analysis of the polemical appropriation of Kavod imagery
in the Slavonic apocalypse, it cannot be completely excluded that the Apocalypse
of Abraham represents one of the earliest specimens of debate against the “Sec-
ond Power.” If so, it is intriguing that in the Apocalypse of Abraham the mediator
is connected with the formulae of “authority /power.” Yahoel’s self-definition as
the “power” or “strength” (сила) in Apoc. Ab. 10 might not be coincidental. We
will see that a similar appellation is later applied to Metatron in the Visions of
Ezekiel.300

Yet, as in later rabbinic and Hekhalot accounts, where the story of the “Sec-
ond Power” is often entangled in a paradoxical mix of exaltations and demo-
tions, in the Apocalypse of Abraham Yahoel can be seen both as a manifestation
and a non-manifestation of the deity. He remains in many ways a controversial
figure, at once affirming the divine presence through mediation of the Tetra-

299 Darrell Hannah proposed that “the Angel of YHWH .. . becomes to some extent an expres-
sion of the divine absence in that he is a substitute for Yahweh (Exod 33:1–3).” Hannah, Michael
and Christ, 21. See also Boyarin, “Two Powers in Heaven,” 339.

300 The Visions of Ezekiel reads: “Eleazar of Nadwad says: Metatron, like the name of the Power.”
Halperin, The Faces of the Chariot, 267. In the same text, the Kavod is also labeled as “Power”: “What
was special about Tammuz [the fourth month], that in it Ezekiel saw the [divine] Power?” Halperin,
The Faces of the Chariot, 264. Reflecting on this terminology, Scholem argues 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, 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.’” Scholem, Jewish Gnosticism, 67–68.
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grammaton and challenging its overt veneration.301 Although in one section
of the Slavonic apocalypse Yahoel prevents Abraham from venerating him by
erecting the patriarch to his feet, in another section of the text, Yahoel teaches
him a prayer that now paradoxically includes his own name, “Yahoel.”302

301 Apoc. Ab. 10:4: “. . . he took me by my right hand and stood me on my feet.” Kulik, Retroverting
Slavonic Pseudepigrapha, 17.

302 Apoc. Ab. 17:7–13: “And I recited, and he [Yahoel] himself recited the song: O, Eternal, Mighty,
Holy El, God Autocrat . . . Eternal, Mighty, Holy Sabaoth, Most Glorious El, El, El, El, Yahoel. . . .”
Kulik, Retroverting Slavonic Pseudepigrapha, 23. Reflecting on this tradition, Idel notes that Yahoel
“appears in the form of a man and describes himself as having extraordinary powers, similar to
those of a vice-regent. However, it is also possible to understand the nominal relationship between
God and the angel by assuming that God is also called Yahoel, as is clear from Abraham’s prayer. . . .”
Idel, Ben, 22.



CHAPTER III

Metatron

Aural Ideology in Hekhalot Literature

Since our investigation of Metatron will deal extensively with the Hekhalot ma-
terials, and especially with Sefer Hekhalot, the peculiarities of the theophanic
molds found in certain Hekhalot materials should be explored more closely.
It should be noted that some distinguished students of early Jewish mysticism
have previously warned against a search for finding common features in the
Hekhalot literature. Thus, in his criticism of Gershom Scholem’s and David
Halperin’s positions, Peter Schäfer cautioned that “both approaches suffer from
the desire to find one explanation for the entire Hekhalot literature, which
then assigns all other parts to their places, thus ignoring the extremely com-
plex relations of the texts and the various literary layers within the individual
macroform. The Hekhalot literature is not a unity and, therefore, cannot be ex-
plained uniformly.”1 Yet, while Hekhalot literature indeed cannot be “explained
uniformly,” it without a doubt contains several conceptual trajectories that tran-
scend boundaries of individual Hekhalot macroforms and units.

Thus, for example, some scholars previously suggested that certain Hekhalot
materials appear to share common onomatological features. Karl Grözinger
argues that “the majority of the Hekhalot texts share a specific and distinct ono-
matological system. This very distinct onomatology belongs originally only to a
part of the transmitted traditions, and appears to be superimposed on the others
as a layer of interpretation.”2 Grözinger’s observation regarding the possibility

1 Schäfer, The Hidden and Manifest God, 152.
2 K. Grözinger, “The Names of God and the Celestial Powers: Their Function and Meaning

in the Hekhalot Literature,” JSJT 6.1–2 (1987) 53–69 at 53–54. In the conclusion of his study,
Grözinger argues that “in the Hekhalot texts there is a distinct layer of what may be called an ono-
matological tradition. This onomatological tradition represents an autonomous theological system,
which is considerably different from the traditional angelology and theology, the latter still think-
ing in personal categories. In the majority of our texts the new Weltanschauung and theology is not
expressed in independent treatises, but frequently as a layer of interpretation superimposed on the
older theological and angelological texts – hence the often very contradictory image presented by
the text. With this new onomatological theology, the Hekhalot texts become the still unsystematic
forerunners of the later kabbalistic theory of language, in so far as theology and angelology are be-
coming onomatology, as the name is divine, powerful, dynamic, a means of revelation and, at the
same time, its content; finally it is ready for use by mystic.” Grözinger, “The Names of God and the
Celestial Powers,” 62.
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of onomatological trajectories common to several Hekhalot writings is signifi-
cant for our study, since such developments are usually closely connected with
aural Shem trends in which onomatology plays a central role. Yet, our explo-
ration of such aural theophanic molds found in the Hekhalot materials will not
automatically suggest that they represent or form a single uniform ideology for
the entire Hekhalot literature. Since our study deals with several isolated tra-
ditions, it does not intend to offer any comprehensive evaluation of the entire
Hekhalot corpus.3

Manifestations of the Deity

In our study we have already learned that the main dissimilarity between Kavod
and Shem ideologies is their ways of conveying the divine presence: in one tra-
dition the adept receives a vision of the divine Form, while in the other tradition
this kind of theophany is noticeably missing or obscured; instead, its aural coun-
terpart was given in the form of the divine Voice or other audial manifestations.
Keeping in mind these theophanic developments, let us turn our attention to
some conceptual developments found in certain Hekhalot materials. Analyzing
descriptions of an adept’s theophanic experience in several Hekhalot accounts,
Peter Schäfer offers the following remark:

The first surprising result of an examination of the texts is that the ascent accounts say al-
most nothing at all about what the mystic actually sees when he finally arrives at the goal
of his wishes. The reader, who has followed the adept in his dangerous and toilsome as-
cent through the seven palaces, and whose expectations have been greatly raised, is rather
disappointed.4

Schäfer’s remark is important for our study, as it draws attention to a striking
feature of the theophanic descriptions found in some of the Hekhalot writings,
where, at the apex of the heavenly journey, the apparition of the deity’s human-
like form is missing.

Schäfer notices that these reformulations are intentional and constitute a de-
liberate strategy of the authors or editors of the Hekhalot accounts. In regards
to this situation he remarks that . . .

3 Elliot Wolfson expressed a similar methodological caution in his study of the ocularcentric
currents found in rabbinic literature. Outlining the limitations of his approach, Wolfson wrote the
following: “there is no attempt here to present a comprehensive review of such a vast corpus. Rather,
I have isolated various tradition-complexes that span several centuries of redacted rabbinic texts.
Despite the fact that some of the midrashic texts to be discussed are relatively late – that is, from the
post-classical period – it is evident that there is a discernible trajectory connected with the tradi-
tions that I have isolated regarding the visual imagining of God in iconic form.” Wolfson, Through
a Speculum, 33.

4 Schäfer, “The Aim and Purpose of Early Jewish Mysticism,” 285.



Aural Ideology in Hekhalot Literature 143

. . . the editors of the Hekhalot literature do not trouble themselves with communicating
the contents of any such a vision – whether or not there is one. I do believe, however, that
this lack of communication does not result from some inability or timidity on the part of
the authors or editors, let alone from the loss of some crucial passages in the course of the
manuscript transmission; rather, I hold that our authors’ or editors’ reticence with regard to
the visionary aspect of the ascent experience – or, to be more precise, regarding not just any
kind of visionary aspect (since the Hekhalot literature is clearly full of “visual elements”)
but the peak of this visionary experience, namely, the vision of God on his throne – is part
of their deliberate editorial strategy and hence their message: they do not want to empha-
size the vision of God as the climax of the mystic’s ascent. . . .5

In his other work, Schäfer further affirms this tenet of Hekhalot literature’s sym-
bolic world by saying that “the ‘content’ of the vision according to the Hekhalot
literature – [is] not the image and features of God on his throne but the inclusion
of the mystic in the heavenly liturgy.”6 The absence of “the image and features
of God,” which represents the familiar markers of the Kavod’s revelatory mode,
in fact is so distinctive in the Hekhalot accounts that it empowers some scholars
to label Hekhalot’s mode of presenting the deity as “apophatic.”7

These scholarly observations are relevant for our study. If, indeed, evading
the portrayal of God’s Form on the throne is a part of the deliberate theological
strategy of the Hekhalot authors, it calls to mind some of the aforementioned
traditions reflected in the Apocalypse of Abraham. There, as one may recall, the
text’s adept, Abraham, at the apex of his visionary experience, was also denied
a vision of the divine Form on the throne. It is significant that, while in both
traditions (apocalyptic and Hekhalot) the adepts are denied access to the vi-
sion of the divine form, certain other features of the visionary paradigm, or

5 Schäfer, The Origins of Jewish Mysticism, 341–342.
6 Schäfer, The Origins of Jewish Mysticism, 341. In his other work Schäfer observes that “the in-

formation the texts provide concerning what the successful yored merkavah actually sees indeed is
disappointing. . . .” Schäfer, The Hidden and Manifest God, 153. Other distinguished scholars of early
Jewish mystical accounts also notice this peculiarity in conveying the manifestations of God. Thus,
Ithamar Gruenwald observes that “in fact, the idea that humans and angels alike are unable to see
God is also stressed several times in the Hekhalot literature. Despite the daring modes of expression
in that literature, the direct physical encounter with God is generally ruled out. The mystics whose
experiences are described in the Hekhalot literature expect to see ‘the King in (all) His beauty,’ but
when it comes to a face-to-face meeting with God, one repeatedly hears of what is and should be
done in order to avoid the damaging consequences of the experience.” I. Gruenwald, Apocalyptic
and Merkavah Mysicism (Second, Revised Edition; Leiden: Brill, 2014) 130. On this topic see also
I. Chernus, “Visions of God in Merkabah Mysticism,” JSJ 13 (1982) 123–146; I. Gruenwald, From
Apocalypticism to Gnosticism: Studies in Apocalypticism, Merkavah Mysticism and Gnosticism (New
York: Lang, 1988) 108ff; R. Elior, “The Concept of God in Hekhalot Mysticism,” in: Binah, Studies in
Jewish Thought II (ed. J. Dan; London: Praeger, 1989) 97–120; A. Kuyt, The “Descent” to the Chariot.
Towards a Description of the Terminology, Place, Function and Nature of the Yeridah in Hekhalot Lit-
erature (TSAJ, 45; Tübingen: Mohr Siebeck, 1995) 5; D. Arbel, Beholders of Divine Secrets: Mysticism
and Myth in the Hekhalot and Merkavah Literature (Albany: SUNY, 2003) 27–28.

7 Thus, Schäfer notes that “one may call this a clear case of ‘apophaticism,’ as Philip Alexander
suggests (private communication). . . .” Schäfer, The Origins of Jewish Mysticism, 341.
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in Schäfer’s expression, “visual elements,” are still present. The language of the
ocularcentric trend therefore is not completely abandoned, being often polem-
ically refashioned, although the teleological apex of the visionary encounter –
God’s anthropomorphic manifestation – is markedly absent. In view of these
conceptual constellations, it appears that in the Hekhalot accounts, as well as
in the Apocalypse of Abraham, one encounters not only features of the audial
trend, but also polemical reinterpretations of the Kavod paradigm.8

In the aforementioned scholarly reflections another important idea emerges.
Peter Schäfer repeatedly draws attention to the fact that, instead of emphasizing
the vision of God as the climax of the mystic’s ascent, the Hekhalot materials are
“more interested in his becoming part of the liturgical performance in heaven.”9

While Schäfer’s analysis does not delve into the interrelationships between the
ocular and aural paradigms or their conceptual origins, his remark suggests the
possibility of the exchange of one praxis for another, namely, the substitution of
the visionary routine of beholding the image and features of God for the aural
practice of the mystic’s inclusion in the heavenly liturgy.10

This paradigm shift substitutes the visual practice of seeing the divine Form
with the auricularcentric, “liturgical” praxis, and it evokes the Apocalypse of
Abraham’s depiction of the patriarch’s experience in the heavenly throne room.
As one remembers, there the adept also participates in liturgical communion
with angels.

8 Schäfer notices this paradoxical mix of “vision” and “audition” in the Apocalypse of Abraham,
stating that, “in fact, the entire narrative in the Apocalypse of Abraham is a graphic dramatization
of the enigmatic phrase that opens Gen 15: ‘the word of the Lord came to Abram in a vision (ba-
mahazeh),’ with its apparent tension between the spoken word and the seen vision, in other words,
between an audition and a vision.” Schäfer, The Origins of Jewish Mysticism, 87.

9 Schäfer, The Origins of Jewish Mysticism, 342. In relation to Schäfer’s comments, Elliot Wolf-
son notes that “in the course of criticizing Scholem’s view on the centrality of the visionary experi-
ence, Schäfer marvels at the fact that the ascent accounts say almost nothing about what the mystic
actually sees when he arrives at the throne of glory. It is wrong to deduce from this, however, that
the vision is not part of the culminating stage in the ascent. I think Schäfer is absolutely right in
pointing out that a prime reason for the ascent is the participation of the adept in the liturgy of the
heavenly court. Indeed, the yeridah la-merkavah (entry to the chariot) that follows the ascent to the
seventh palace is fundamentally a liturgical act. But – and here is the critical point – participation
in the angelic choir arises precisely in virtue of the mystic’s entry to the realm of the chariot and
consequent vision of the enthroned glory. One cannot separate in an absolute way the visionary
and liturgical aspects of this experience; indeed, it might be said that in order to praise God one
must see God. The magical and liturgical elements are a legitimate part of the diverse textual units
that make up this corpus, but they should not overshadow the position assumed by the ecstatic vi-
sion.” Wolfson, Through a Speculum, 117. See also E. R. Wolfson, Language, Eros, Being: Kabbalistic
Hermeneutics and Poetic Imagination (New York: Fordham University Press, 2005) 555.

10 Although he does not speak directly about the conceptual origins or the nature of the Shem
conceptual trend, Schäfer in his other studies appears intuitively to affirm its influence on a signifi-
cant portion of Hekhalot materials, stating that “‘God is his name’ is the message; large sections of
the Hekhalot literature can be read as a theology of the name.” Schäfer, The Hidden and Manifest
God, 165.
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While the “visual” characteristics of the divine manifestation are subdued
or even silenced in some Hekhalot writings, these accounts, very similar to
the Apocalypse of Abraham, appear to be offering aural portrayals of the deity.
Accordingly, speaking about the adept’s participation in the heavenly liturgy,
Schäfer suggests that the deity’s presence (which in the visionary paradigm is
often depicted as His Face) might itself be manifested through this celestial
liturgical event. He argues that “the ‘stormy’ heavenly occurrence reflected on
God’s countenance is none other than the heavenly liturgy. The liturgy of the
angels is a cosmic event in which God participates as a partner.”11

Other features of Hekhalot literature also seem to point to the possibility of
the aural understanding of the deity’s presence. One such symbolic expression
involves peculiar references to the deity’s garments. Hekhalot Rabbati § 252 por-
trays the deity as being clothed in the “embroideries of song.”12 This tradition
of investiture with praise or song can be understood as an aural counterpart to
the clothing metaphors in the Kavod visionary trend, where the divine form is
clothed in the Haluq, an attribute that highlights the anthropomorphic nature
of the divine extent. It is noteworthy that in the Apocalypse of Abraham the de-
ity is also enveloped in the sound of angelic praise, a description that once again
affirms the aural ideology of the Slavonic apocalypse.13

In regards to the auricular traditions present in early Jewish mystical testi-
monies,14 we should note that in the Hekhalot literature, as well as in some other
rabbinic speculations, including already noted passages concerning Aher’s
apostasy, one can find repeated references to the concept of the heavenly Voice
( קול 15.(בת These expressions of the heavenly Voice are surrounded by a set of
familiar aural markers reminiscent of Deuteronomic developments, as well as
traditions found in aural apocalypticism.16

11 Schäfer, The Hidden and Manifest God, 164.
12 “Ornamented King, garlanded with ornamentation, adorned with embroideries of song.”

Davila, Hekhalot Literature in Translation, 134.
13 Apoc. Ab. 16:2–4 reads: “And he [Yahoel] said to me, ‘Remain with me, do not fear! He whom

you will see going before both of us in a great sound of qedushah is the Eternal One who had loved
you, whom himself you will not see.’” Kulik, Retroverting Slavonic Pseudepigrapha, 22.

14 On auricularcentric trends in later Kabbalistic sources, see M. Idel, Messianic Mystics (New
Haven and London: Yale University Press, 2000) 355, n. 72; idem, Enchanted Chains: Techniques
and Rituals in Jewish Mysticism (Los Angeles: Cherub Press, 2005) 76ff.

15 On heavenly Voice conceptions in these materials, see Halperin, The Merkabah in Rabbinic
Literature, 71, 75, 108–131, 168–169; idem, The Faces of the Chariot, 14, 34–35, 202–204, 257, 375;
Schäfer, The Origins of Jewish Mysticism, 191, 194; Davila, Hekhalot Literature in Translation, 116,
144, 203, 205, 229, 240, 399.

16 Thus, David Halperin points to the possible Deuteronomic roots of קול בת symbolism:
“. . . what led the storytellers to their choice of miracles? . . . Deuteronomy stresses the fiery char-
acter of the revelation (especially in chapters 4–5). God at Sinai, like the angel in the merkabah
stories, speaks ‘from the midst of the fire’ (Deuteronomy 4–5).” Halperin, The Faces of the Chariot,
16.
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Finally, it is noteworthy that the features of other celestial beings, especially
those who are situated in close proximity to the theophanic abode of the deity,
are also affected by auricular symbolism. Here, like in the Apocalypse of Abra-
ham, the aural features of the immediate divine retinue and the “furniture” of
God, including the Living Creatures of the throne (the Hayyot) and even the
throne itself, implicitly affirm the otic nature of the divine manifestation. Schol-
ars have previously noted the striking aural symbolism that accompanies such
descriptions. For example, reflecting on the imagery found in Hekhalot Rabbati,
Schäfer discerns that “a description of the king on his throne is not given now.
Rather, a hymn follows, to be exact, the hymn which the throne of glory itself re-
cites daily before God.”17 One can see that all subjects and even “items” of God’s
abode are thus drawn into the overwhelming aural praxis of the celestial liturgy,
and even the deity’s seat is not able to escape the urgency of this routine.18

This is very similar to the conceptual developments found in the Apocalypse
of Abraham, wherein the classic “visionary” markers of the throne room are
subdued or substituted for aural ones.19 Thus, for example, the Hayyot of the
throne, rather than holding the divine presence, are depicted as singing qe-
dushah.

The Adept’s Aural Praxis

We already noted that in some Hekhalot accounts the depiction of the deity and
other celestial agents is embellished with familiar aural markers that are promi-
nent in early Jewish apocalyptic works affected by the Shem paradigm. A similar
strain of this tradition plays an important role in the description of the mystical
adept’s practices found in Hekhalot literature. It appears that the protagonists
of these mystical accounts are never able to close their mouths or to shut their
ears from the overarching aural praxis. Indeed, the aural imagery permeates
Hekhalot accounts that describe their heroes as singing songs, chanting chants,
praising praises, voicing angelic and divine names, uttering adjurations, recit-
ing texts, and praying prayers. We also learn that many of these practices are
shared between humans and heavenly citizens, angelic and divine beings, who
are forever predestined to participate in these aural routines.

17 Schäfer, “The Aim and Purpose of Early Jewish Mysticism,” 286.
18 Cf. Hekhalot Rabbati § 94: “Rejoice, rejoice, throne of glory! Chant, chant, seat of the Most

High! Cry out, cry out, lovely furnishing by which wonder after wonder is accomplished! Make
the King who see upon you happy indeed!” Davila, Hekhalot Literature in Translation, 57; Hekhalot
Rabbati § 251: “When he stands before the throne of glory, he opens and he recites the song that the
throne of glory sings every single day.” Davila, Hekhalot Literature in Translation, 133.

19 Cf. 3 Enoch 19:7: “And one wheel utters a voice to another, cherub to cherub, creature to crea-
ture, ophan to ophan, and seraph to seraph, saying, ‘Extol him who rides in the ʿArabot,’ whose
name is the Lord, and exult before him.” Alexander, “3 Enoch,” 1.276.
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These aural practices often reach their pinnacle in the protagonists’ partic-
ipation in the celestial liturgy – the culmination of the adepts’ experience in
heaven, which sometimes serves as the audial counterpart to the vision of the
divine Form. The aim of the heavenly journey therefore becomes “not so much
the vision of God on his throne, but more so the participation in the cosmic
praise.”20 This aural praxis appears to be so overwhelming that Peter Schäfer
suggests we call it a unio liturgica.21

As one may recall, the adept’s participation in the celestial liturgy also plays
an important role in the Apocalypse of Abraham, where one finds a similar em-
phasis on the liturgical praxis of the patriarch.22 It is noteworthy that in another
Slavonic apocalypse, 2 Enoch, a text profoundly affected by the ocularcentric
apocalyptic mold, the seer teaches the angels to participate in the liturgy, though
he himself is not depicted as participating in this liturgical praxis. In the Apoc-
alypse of Abraham, in contrast, the adept sings along with the angels – first with
the heavenly choirmaster, Yahoel, and then with the Living Creatures of the di-
vine throne.23

Many scholars have previously noted these developments and their similari-
ties to the Hekhalot materials. Peter Schäfer summarizes these scholarly efforts,
noting that “it is obvious, and has been noticed by Scholem and others, that
some of the distinctive characteristics of the Apocalypse of Abraham are amaz-
ingly close to those of the Hekhalot literature.”24

He further adds that “the closest parallel between the Apocalypse of Abra-
ham and the Hekhalot literature consists in the importance that is attached to
the participation of the visionary in the heavenly liturgy – the transformation

20 Schäfer, The Hidden and Manifest God, 164.
21 “I have proposed that for this experience we employ the phrase unio liturgica, liturgical union

or communion, in contrast to the misleading phrase unio mystica, or mystical union, of the adept
with God. This liturgical union of the mystic with the angels and, to a certain degree, also with God
(occurring during the angels’ and the mystic’s joint praise of God) is one of the most important
characteristics shared by the Hekhalot literature and the ascent apocalypses.” Schäfer, The Origins
of Jewish Mysticism, 341.

22 Scholars have noticed that the aural praxis of the visionary also occupies an important place
in other early apocalypses. Thus, Himmelfarb notes that “the significance of singing the song of the
angels in the apocalypses is made clear in the Ascension of Isaiah and the Apocalypse of Zephaniah,
where the visionary’s ability to join the angels in their song shows that he has achieved a status
equal to theirs.” M. Himmelfarb, “Heavenly Ascent and the Relationship of the Apocalypses and
the Hekhalot Literature,” HUCA 59 (1988) 73–100 at 93.

23 Apoc. Ab. 18:1–3: “And while I was still reciting the song, the edge of the fire which was on
the expanse rose up on high. And I heard a voice like the roaring of the sea, and it did not cease
because of the fire. And as the fire rose up, soaring higher, I saw under the fire a throne [made] of
fire and the many-eyed Wheels, and they are reciting the song. And under the throne [I saw] four
singing fiery Living Creatures.” Kulik, Retroverting Slavonic Pseudepigrapha, 23–24.

24 Schäfer, The Origins of Jewish Mysticism, 92.
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that the visionary undergoes through this participation. . . . Although the Apoc-
alypse of Abraham does not go as far as the Hekhalot literature, the similarity
between both texts cannot be overlooked.”25

The Adept’s Aural Ascent

It is possible that in Hekhalot mysticism the aural praxis encompasses not only
the content of the heavenly liturgy, in which the adept is privileged to partici-
pate, but also the very ways by which he reaches heaven. With respect to this
possibility, Peter Schäfer suggests that “the new function of prayer is especially
dear in those [Hekhalot] macroforms in which prayer is both the means and the
goal of the heavenly journey. The yored merkavah executes the heavenly journey
through prayer to participate in the heavenly liturgy.”26

This feature of the adept’s ascent is significant for our study of the aural mold
of certain Hekhalot accounts and their connections with early apocalyptic ma-
terials, since this way of ascension is reminiscent of Abraham’s ascent in the
Slavonic apocalypse.

The spatial dynamics of the adept’s ascent in the Apocalypse of Abraham has
puzzled generations of scholars. Scholars have often reflected on the peculiar-
ities of the seer’s progression to God’s abode.27 Abraham’s entrance into the
divine realm unfolds in chapters 15–17. In these chapters the reader encoun-
ters intense liturgical traditions that emphasize the routine of prayer and praise.
The aural praxis of the patriarch and his celestial guide, Yahoel, reaches an im-
portant conceptual pinnacle there, demonstrating the decisive power of prayer
in breaching the boundaries between heaven and earth.

As has already been mentioned in our study, the work gives scant details
regarding Abraham’s ascent through the various levels of the heavens. On the
contrary, in the Slavonic apocalypse the seer achieves immediate access to the
upper region of heaven through his recitation of a hymn. This could be quite
puzzling for a reader accustomed to the ocularcentric paradigm, with its atten-
tion to the details of the various levels of heaven, each one containing symbolic
content of its own. Indeed, the apocalyptic narratives of the Kavod paradigm
often stress the importance of “structured” space by demonstrating the gradual
progress of its visionaries through the various echelons of heaven. This progres-
sion implicitly underlines the Kavod ideology, since the heavens are understood
as a structured house for the deity’s Form.

In light of these conceptual peculiarities of the Kavod paradigm, it is not
coincidental that in the auricularcentric framework of the Apocalypse of Abra-

25 Schäfer, The Origins of Jewish Mysticism, 92.
26 Schäfer, The Hidden and Manifest God, 163.
27 J. C. Poirier, “The Ouranology of the Apocalypse of Abraham,” JSJ 35.4 (2004) 391–408.
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ham, the long song of Abraham in chapter 17 – the audial medium of the
patriarch’s ascension – serves as a striking alternative to the usual ascent-
through-the-heavens pattern. Keeping in mind these conceptual developments,
we should direct our attention to the song of Abraham, which plays an impor-
tant role in the patriarch’s transition from the lower realm to the upper realm.

Scholars have noted that this song not only assists the seer in overcoming
the fiery obstacles and fear of ascending into the dwelling place of God, but it
actually serves as a medium of ascent. Thus, Martha Himmelfarb has suggested
that “the Apocalypse of Abraham treats the song sung by the visionary as part of
the means of achieving ascent rather than simply as a sign of having achieved
angelic status after ascent.”28

It is quite possible that Abraham’s song stands at the crux of the aural
paradigm, challenging the ocularcentric trend. In this respect it is not coin-
cidental that the song of Abraham disrupts the normative spatial dynamics,
and therefore leads to the collapse of the previous topological order, which in
the text coincides with the beginning of the song.29 Thus, in the Apocalypse
of Abraham 17:3, immediately before Abraham ascends by means of the song,
the visionary reports unusual changes affecting the spatial features of his sur-
roundings. When Abraham tries to prostrate himself, as is his wont, he suddenly
notices that the surface escapes his knees: “And I wanted to fall face down to the
earth. And the place of elevation on which we both stood 〈sometimes was on
high,〉 sometimes rolled down.”30 A couple of verses later, in 17:5, the visionary
reflects again on his unusual spatial situation: “Since there was no earth to fall
to, I only bowed down and recited the song which he had taught me.”31 All of a
sudden, there is no ground beneath Abraham’s feet.

The accompanying angel’s behavior during the ascension is also notewor-
thy. In Jewish apocalyptic accounts, an angelus interpres normally serves as an
important figure who affirms the traditional setting of the celestial topology.
Thus, during a visionary’s progression, the interpreting angel usually assists the

28 Himmelfarb, Ascent to Heaven, 64. Schäfer disagrees with Himmelfarb on this feature of the
Apocalypse of Abraham, offering the following comment: “Himmelfarb suggests (Ascent to Heaven,
p. 64) that ‘the Apocalypse of Abraham treats the song sung by the visionary as part of the means of
achieving ascent.’ This does indeed become important in the Hekhalot literature, but I do not think
it plays a role here.” Schäfer, The Origins of Jewish Mysticism, 92.

29 It is necessary to bring attention to another important auricular marker that occurs immedi-
ately before the patriarch’s ascent by means of the song: his encounter with a group of mysterious
angels involved in heavenly liturgical praxis. Apoc. Ab. 15:6–7 reads: “And behold, in this light a fire
was kindled [and there was] a crowd of many people in male likeness. They were all changing in
appearance and likeness, running and being transformed and bowing and shouting in a language
the words of which I did not know.” Kulik, Retroverting Slavonic Pseudepigrapha, 22. This tradition
of the patriarch’s encounter with angelic liturgical praxis at the outset of his own recitation of the
hymn to the deity is probably not coincidental.

30 Kulik, Retroverting Slavonic Pseudepigrapha, 22.
31 Kulik, Retroverting Slavonic Pseudepigrapha, 22.
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visionary by explaining the contents of the various heavens, gradually leading
the seer through the divisions of the heavenly space.

But in the aural paradigm of the Slavonic apocalypse, the customary role of
angelus interpres undergoes some striking revisions. Yahoel, instead of show-
ing and explaining the contents of the various levels of heaven, prefers to teach
Abraham how to be attentive to the aural means of ascent by urging the seer to
participate fully in aural practices. The apocalypse’s narrative repeatedly insists
on the details of a new ascending routine: “And he [Yahoel] said, ‘Only worship,
Abraham, and recite the song which I taught you.’ And he said, ‘Recite without
ceasing.’”32 Here, the aural theurgical praxis might itself serve as the substance
of the heavenly reality. The divine presence is literally invoked or constituted
by an adept’s aural praxis and actions. If the content of the practitioner’s praise
is somehow connected with the aforementioned practice of the invocation of
the deity, then the content of the song uttered by Abraham is also noteworthy,
especially its first part, which is filled with divine names and attributes.

Because of his invocation, Abraham is transported to the highest point of the
heavenly realm, God’s dwelling place, without encountering any elements that
might be expected in ocularcentric visionary accounts.

A very similar tradition concerning the adept’s transportation by aural
means is observed at the end of Abraham’s vision, when he is returned at once
to earth. Apocalypse of Abraham 30:1 reads:

And while he was still speaking, I found myself on the earth, and I said, “Eternal, Mighty
One, I am no longer in the glory in which I was above, but what my soul desired to under-
stand I do not understand in my heart.”33

It is interesting that here, as in his paradoxical ascent, Abraham’s return to earth
has an aural accompaniment. But now it is not a song performed by Abraham,
but the utterance of the divine Voice.

Several scholars have previously noted that the ascent through song theme
found in the Slavonic apocalypse evokes certain functions of songs in Hekhalot
literature.34 These scholarly observations are relevant, since they point to the

32 Kulik, Retroverting Slavonic Pseudepigrapha, 22.
33 Kulik, Retroverting Slavonic Pseudepigrapha, 34.
34 Thus, Ithamar Gruenwald argues that “the Apocalypse of Abraham is extremely important

in the study of early Jewish mysticism, and from our point of view is the earliest Jewish source at-
tributing ‘mystical’ or magical qualities to heavenly songs. In general, the songs sung by the heavenly
creatures to God on His throne are considered to be songs of praise exclusively, but in this instance
the song has a clear magical function. And so the question can be asked, whether this song can
teach us about the nature of other angelic songs not explicitly referred to as having such a function,
or whether possibly the individual, in our case, is not an indication of the rule. The silence of the
apocalyptic sources on this assists us little, and we must settle for the view that the magical quality of
these songs is mainly the property of the Merkavah texts. In apocalypticism it is only the Apocalypse
of Abraham that displays that element.” Gruenwald, From Apocalypticism to Gnosticism, 154.
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formative significance of the apocalyptic aural traditions for later Hekhalot de-
velopments. Yet, despite the import of the aural ascent traditions found in the
Apocalypse of Abraham, their value in establishing conceptual bridges between
Jewish apocalypticism and early Jewish mysticism remains largely neglected.
Here again the consensus appears to be determined by the bulk of the oc-
ularcentric apocalypses. These visionary accounts are often recognized as an
essential template for the whole apocalyptic movement, a movement which, in
some scholars’ opinion, points to the dissimilarities between the “apocalyptic”
ascents and their Hekhalot counterparts.35

This chapter of our study will be devoted to the close analysis of some
of Metatron’s offices that demonstrate conceptual ties with the previously ex-
plored offices of Yahoel in the Apocalypse of Abraham. This glimpse into the
development of Metatron’s roles and functions will provide us with a unique
opportunity to trace the impact of the aural ideology on early Jewish mystical
lore.

Metatron’s Roles and Titles

Before proceeding to a close analysis of Metatron’s roles and titles, one im-
portant observation about the complex nature of the theophanic currents in
early Jewish mystical materials must be made. As Gershom Scholem and other
scholars have previously noted, some Hekhalot macroforms, such as 3 Enoch,
often contain a stunning panoply of ocularcentric traditions intended to en-
hance the exalted profile of their main angelic protagonist – Metatron. I have

35 Martha Himmelfarb expresses this scholarly standpoint in one of her studies, writing, “I hope
that it is now clear why those who turn to the hekhalot literature inspired by Scholem are likely
to experience a certain amount of confusion. While the descriptions of the heavenly liturgy and
the ceremonial before the divine throne in the hekhalot literature presuppose ascent, narratives of
ascent are usually confined to two- or three-line notices. The only extended descriptions of ascent
take the form of instructions. One central factor in the diminishing importance of narrative is the
concentration of interest in the seventh palace. Because there is less interest in the contents of lower
palaces, no one bothers to report on the visionary’s passage through them. There is no doubt a close
relationship between the movement away from extended narrative and the fact that so much of
hekhalot literature was transmitted in small units joined to other units at a later stage. But this only
pushes the question back. If extended narrative had been important to the tradents of these tradi-
tions, they would have transmitted longer units. The concentration on the seventh palace points to
an important difference between hekhalot literature and the apocalypses.” Himmelfarb, “Heavenly
Ascent and the Relationship of the Apocalypses and the Hekhalot Literature,” 98. From this pas-
sage one can see that, from this scholarly perspective, the visionary apocalyptic mold is considered
normative, while its aural counterpart is reduced as a marginal oddity. Thus, in Himmelfarb’s opin-
ion, “for the apocalypses the words of the hymns are not important because their heroes are the
great heroes of the tradition. They do not require particular techniques to achieve ascent, for they
are summoned to heaven.” Himmelfarb, “Heavenly Ascent and the Relationship of the Apocalypses
and the Hekhalot Literature,” 93.
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previously explored the origin and nature of these theophanic currents in my
monograph, The Enoch-Metatron Tradition. In that study, I demonstrated that
many theophanic traditions found in the ocularcentric biblical and pseudepi-
graphical materials played a formative role in shaping the mediatorial profile of
Enoch-Metatron in 3 Enoch and other Jewish mystical accounts.

In the current study, which attempts to establish possible relationships be-
tween Yahoel’s aural trend and the Metatron tradition, these non-aural theo-
phanic traditions will pose a very special challenge by obscuring and interfering
with our analysis. This is so because in Sefer Hekhalot and some other early Jew-
ish mystical accounts, the early tradition concerning the “pre-existent” Meta-
tron, the trend that some argued was profoundly affected by Yahoel’s “aural”
lore, had already undergone its creative conflation with another prominent, this
time ocularcentric ideology that was responsible for shaping Metatron’s profile
as a former human being – the Enochic stream. Already in one of the earliest
Enochic booklets, the Book of the Watchers, Enoch’s vision of the divine Char-
iot became profoundly influenced by the Ezekielian “visual” mold, which later
was influential in the development of the Enoch-Metatron tradition. In view
of such complex origins of the Metatron tradition, it will often be difficult to
determine whether the great angel’s ocularcentric characteristics belong to the
“original” theophanic features inherited from Enochic lore, or whether they rep-
resent polemical reformulations of the Kavod symbolism by the aural trend. It
is quite possible that in some cases we will have a mixture of both conceptual
currents, wherein the materials affected by the theophanic mold of the Enochic
trend will co-exist with the aural polemical reformulations of ocularcentric im-
agery.

Metatron as Mediator of the Divine Name

The endowment of the chief angelic protagonist of the Hekhalot literature with
distinctive onomatological functions appears to be not coincidental, consider-
ing the role that the divine Name plays in the overall conceptual framework of
this corpora. Scholars previously noted that within the scope of Hekhalot texts,
the Name became envisioned not merely as a simple appellation or convention
for the purpose of naming and recognizing persons, but “a venerable bearer of
power” and “a hypostasis of inherent power and function.”36 In Hekhalot liter-
ature, the Name occupies a very similar role to that of some specimens of aural
apocalypticism, including the Apocalypse of Abraham, in which the embodied
divine Name in the form of the great angel Yahoel serves as a conceptual center

36 Grözinger, “The Names of God and the Celestial Powers,” 54.
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of the narrative. In Metatron’s lore, this mediatorial office of the chief angelic
protagonist also becomes the pivotal nexus of the story.

Thus, reflecting on Metatron’s association with the divine Name, Michael
Miller points out that the mediation of the divine Name becomes “an integral
part of Metatron’s characterization and possibly even his defining feature.”37

Miller further argues that, “in fact Metatron is more commonly referred to
as the angel who shares in God’s Name than as the Prince of the Presence, or
any other qualification.”38 Indeed, it is quite possible that Metatron exemplifies
“rabbinic Judaism’s attempt to personify the divine Name [and] to articulate its
presence in an angelic or hypostatic being.”39

Before we proceed to an in-depth investigation of Metatron’s onomatological
functions, we should note that his mediation of the Tetragrammaton faithfully
follows the conceptual steps that have already been discerned in the Yahoel tra-
dition. First, his very name, “Metatron,” according to some hypotheses, appears
to represent the Tetragrammaton. Second, Metatron is envisioned as the em-
bodiment of the Name, which is reflected in his peculiar designation as the
Lesser YHWH. He also “internalizes” the Name, similar to the Angel of the
Lord figure. Finally, the Name appears externally on Metatron as he fashions
the Tetragrammaton on his peculiar attire and crown. We should now explore
these mediatorial dimensions more closely.

Metatron’s Name as the Tetragrammaton

Despite relentless efforts of ancient and modern interpreters to uncover the
exact etymology of the name “Metatron,” there is no scholarly consensus re-
garding the precise meaning of this enigmatic designation. What is relevant for
our study is that, according to some hypotheses, Metatron’s name represents the
Tetragrammaton. The proponents of such a supposition often rely on the tradi-
tion found in b. Sanh. 38b, where Metatron is compared with the Angel of the
Lord, concerning whom Exod 23:21 states: “God’s name is in him.” In light of
this Talmudic reference, Joseph Dan proposed that the name “Metatron” may be
connected with the angel’s function as the bearer of God’s name. Dan takes the
“him” in the Exodus passage as referring to Metatron, suggesting that “he has
within himself God’s ineffable name, which gives him his power.”40 Dan further
entertains the possibility that, in view of the phrase “my name is within him,”

37 Miller, The Name of God, 67.
38 Miller, The Name of God, 68.
39 Miller, The Name of God, 68.
40 Dan, The Ancient Jewish Mysticism, 109.
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the name Metatron might be related to the four letters of the divine Name.41 He
observes: “it appears that the reference here is to tetra, i. e., the number four in
Greek, a four letter word in the middle of the name Metatron.”42

Michael Miller has recently reexamined this etymology thoroughly. He con-
cludes that “it would be logical to interpret the name [“Metatron”] as consisting
of the central element TTR, plus a prefix and a suffix.”43 Miller further suggests
that “there are two possibilities for the prefix. The prefix Mi – may be a concate-
nation of min, meaning ‘from’; or it may be the word mi, meaning ‘who,’ as in
the name Michael. The ending -on is often found in angels in the Hekhalot liter-
ature, e. g., Adiriron, Sandalfon, etc., and it may have diminutive connotations –
either way, its use as a suffix is well established.”44 In light of such options, Miller
suggests that the name “Metatron” “could mean either ‘from Tetragrammaton’
or ‘(the one) who is lesser Tetragrammaton.’”45

One can see that, as in the case of Yahoel whose name includes the Tetra-
grammaton, Metatron too fashions the divine Name in his own sobriquet. This
feature plays a paramount role in the aural trend, in which the name of the
chief angelic exemplar, who often serves as a transformational paradigm for the
adept, is often invoked in the course of the mystical aural praxis. Gershom Sc-
holem points to this important function of the angel’s name in the theurgical
practices, arguing that Metatron’s name was “originally formed apparently in
order to replace the name Yahoel as a vox mystica, [and] it gradually usurped its
place.”46

Metatron and the Angel of the Lord Traditions

Analyzing Yahoel’s story in the second chapter of the present study, we pointed
to the formative role of the Angel of the Lord tradition, which shaped the profile
of this aural exemplar. A similar development is found in Metatron lore. Some
scholars have previously argued that “the most important element or complex

41 In respect to this etymology, it is noteworthy that one Aramaic incantation bowl identifies
Metatron with God. Alexander observes that “the possibility should even be considered that Meta-
tron is used on this bowl as a divine name.” Alexander, “The Historical Setting of the Hebrew Book
of Enoch,” 167. For detailed discussion of this inscription, see Cohen, Liturgy and Theurgy, 159;
R. M. Lesses, Ritual Practices to Gain Power: Angels, Incantations, and Revelation in Early Jewish
Mysticism (HTS, 44; Harrisburg, Pa.: Trinity Press, 1998) 358–9.

42 Dan, The Ancient Jewish Mysticism, 109–110. See also C. Rohrbacher-Sticker, “Die Namen
Gottes und die Namen Metatrons: Zwei Geniza-Fragmente zur Hekhalot-Literatur,” FJB 19 (1991–
92) 95–168.

43 M. Miller, “Folk-Etymology, and its Influence on Metatron Traditions,” JSJ 44 (2013) 339–
355 at 345.

44 Miller, “Folk-Etymology,” 345.
45 Miller, “Folk-Etymology,” 345.
46 Scholem, Major Trends, 70.
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of elements which gave life and endurance to the conception [of Metatron] was
the notion of the angel of YHWH, who bears the divine Name.”47

Indeed, both in rabbinic and Hekhalot materials that unfold Metatron’s story,
one encounters familiar references to the Angel of the Lord figure. This associ-
ation becomes an important conceptual devise already in b. Sanh. 38b, where
Metatron’s name is defined as “similar to his Master, for it is written: For My
name is in him.”48 Reflecting on this excerpt from the Babylonian Talmud, Ger-
shom Scholem notices a connection of this passage not only to the Angel of the
Lord tradition but also to the Yahoel figure. He observes that the talmudic tra-
dition from the beginning of the fourth century, according to which Metatron
is the angel of YHWH, is also “found in the tenth chapter of the Apocalypse of
Abraham . . . where the angel Yahoel says to Abraham: ‘I am called Yahoel . . . a
power in virtue of the ineffable name that is dwelling in me.’”49

Similarly, in Sefer Hekhalot the endowment of Metatron with the office of
the Lesser YHWH coincides with a reference to the Angel of the Lord tradition
from Exodus. Thus, from 3 Enoch 12:5 one learns that the deity called the great
angel “the lesser YHWH in the presence of his whole household in the height as
it is written, ‘My name is in him.’”50

The close ties between Metatron and the Angel of the Lord figure were not
forgotten in later mystical lore. Michael Miller suggests that “Eleazar of Worms
must have known these [traditions] for his interpretation the dictum: ‘My Name
is in him’ of Metatron, to mean that ‘the great name is inscribed on his heart’
(MS Paris-BN 850, fol. 83b).”51

Metatron’s Investiture with the Name

As we learned in the first chapter of this study, the external decoration with the
divine Name was a standard feature in portrayals of various mediators of the
Tetragrammaton. Frequently, such onomatological embellishments especially
affect the headgear of such figures, including the turban of the heavenly priest
Yahoel. In view of the formative influence of the Yahoel tradition, it appears to
be not coincidental that Metatron’s crown is also adorned with the letters of the
Tetragrammaton. This endowment appears to have an initiatory significance,

47 Odeberg, 3 Enoch, 144.
48 On this see Segal, Two Powers in Heaven, 68.
49 Scholem, Major Trends, 68.
50 Alexander, “3 Enoch,” 1.265.
51 Miller, The Name of God, 64.
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since in 3 Enoch 12:4–5 the placing of the headdress on Metatron coincides
with his designation as the personification of the divine Name.52

3 Enoch 13 provides a detailed description of Metatron’s crown, which like
Yahoel’s headgear, is embellished with the letters of the Tetragrammaton,53 “the
letters by which heaven and earth were created; the letters by which seas and
rivers were created; the letters by which mountains and hills were created; the
letters by which stars and constellations, lightning and wind, thunder and thun-
derclaps, snow and hail, hurricane and tempest were created; the letters by
which all the necessities of the world and all the orders of creation were cre-
ated.”54 It is intriguing that Sefer Hekhalot’s description ascertains the functions
of the Tetragrammaton’s letters in sustaining God’s creation.55 The demiurgic
powers of such letters on Metatron’s crown therefore are reminiscent of the dis-
tinguished abilities of Yahoel in relation to the works of creation.

Moreover, as in Yahoel’s story where the angel’s headgear has a distinctive
sacerdotal significance, Metatron’s crown evokes memories of the priestly ziz.
Like the golden plate of the chief sacerdotal servant, which according to some
early Jewish sources shined like stars, moon and sun,56 each letter on Meta-
tron’s crown “flashed time after time like lightnings, time after time like torches,
time after time like flames, time after time like the rising of the sun, moon, and
stars.”57

52 Thus, 3 Enoch 12:4–5 reads: “He fashioned for me a kingly crown in which refulgent stones
were placed, each like the sun’s orb, and its brilliance shone into the four quarters of the heaven of
ʿArabot, into the seven heavens, and into the four quarters of the world. He set it upon my head and
he called me, the Lesser YHWH in the presence of his whole household in the height as it is written,
‘My name is in him.’” Alexander, “3 Enoch,” 1.265.

53 In relation to these onomatological traditions, Michael Miller notes that “in 3 Enoch God
writes on Metatron’s crown: [T]he letters by which heaven and earth were created . . . seas and rivers
were created . . . mountains and hills were created . . . stars and constellations, lightning and wind,
thunder and thunderclaps, snow and hail, hurricane and tempest were created; the letters by which
all the necessities of the world and all the orders of creation were created. (13:1). Later, a near iden-
tical passage has these letters ‘engraved with a pen of flame upon the throne of glory’ (41:1–3). That
these creative letters would be those of the Name is confirmed when ‘all the sacred names engraved
with a pen of flame on the throne of glory fly off like eagles’ (39:1, on the motif of God’s crown in-
scribed with His Name, see Green, 1997, 42–48). At other points Metatron is said to be written with
the letter (singular) by which heaven and earth were created (e. g. § 389 in manuscripts N8128 and
M40) – a letter we may presume to be heh, in light of the early traditions discussed above.” Miller,
The Name of God, 46–47.

54 Alexander, “3 Enoch,” 1.266.
55 Moreover, in some Hekhalot passages, Metatron’s names appear on the crown of God. Thus,

Schäfer notes that “God’s and Metatron’s names become almost interchangeable, to such an extent
that it is not always clear who is being addressed. Paragraph 397 begins with names of Metatron,
inscribed on God’s crown.” Schäfer, Origins of Jewish Mysticism, 297.

56 See Wisdom of Jesus ben Sira 50:7: “. . . like a star of light from among clouds, and like the full
moon in the days of festival; and like the sun shining resplendently on the king’s Temple, and like the
rainbow which appears in the cloud. . . .” Hayward, The Jewish Temple: A Non-Biblical Sourcebook,
41–42.

57 Alexander, “3 Enoch,” 1.266.
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Metatron’s association with the demiurgic letters placed on his forehead was
not forgotten in later Jewish mystical testimonies. Martin Cohen notices that in
Sefer Raziel 260–261 “Metatron is inscribed with the letter (’ot) with which were
created heaven and earth.”58

We have already noted that the Tetragrammaton’s placement on the fore-
heads of Yahoel and the high priest was often accompanied by the symbolism of
the rainbow. It is interesting that such imagery is also present in descriptions of
Metatron. Nathaniel Deutsch draws attention to the rainbow like body of Meta-
tron in Synopse § 398, where one finds the following tradition: “When he [the
‘prince’ called Metatron] enters, the great, mighty, and terrible God is praised
three times each day. He gives some of his glory to the princes of the Gentiles;
the crown on his head is named ‘Israel.’ His body resembles the rainbow, and
the rainbow resembles ‘the appearance of fire all around it.’ [Ezekiel 1:27].”59

Michael Miller also notices that Siddur Rabbah and Sefer Raziel describe the
Youth-Metatron with rainbow-like appearance.60

It is intriguing that in the aforementioned texts, not only the forehead but
the whole body of the mediator resembles the rainbow, pointing to the possibil-
ity that, not only his crown, but even his entire extent now fashions the divine
Name.

Metatron as the Lesser YHWH

The most intriguing and unique dimension of Metatron’s onomatological pro-
file is, of course, his endowment with the office of the Lesser YHWH, הקטן ,יהוה
the designation which occurs with abbreviations several times in 3 Enoch, in-
cluding passages found in Synopse § 15,61 § 73,62 and § 76.63 In Synopse § 15,
Metatron reports to R. Ishmael that the deity proclaimed him to be the junior
manifestation of his Name in front of all angelic hosts: “the Holy One, blessed be
he, fashioned for me a majestic robe . . . and he called me, ‘The Lesser YHWH’
( הקטן (יוי in the presence of his whole household in the height, as it is written,
‘My name is in him.’”64

58 Cohen, The Shiʿur Qomah: Liturgy and Theurgy in Pre-Kabbalistic Jewish Mysticism, 125.
Thus, Sefer Raziel 260–261 reads: “This is Metatron, Prince of the Presence, who is written in (the)
one letter, with which were created heaven and earth.” Cohen, The Shiʿur Qomah. Texts and Recen-
sions, 105.

59 N. Deutsch, The Gnostic Imagination: Gnosticism, Mandaeism, and Merkabah Mysticism (Lei-
den: Brill, 1995) 115.

60 Miller, The Name of God, 87.
61 3 Enoch 12:2.
62 3 Enoch 48C:7.
63 3 Enoch 48D:1[90].
64 Alexander, “3 Enoch,” 1.265.
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As with Metatron’s other offices, this role is closely connected with the angel’s
duties in the immediate presence of the deity. Scholars have previously noted
that the name attested in 3 Enoch, “Lesser YHWH,” is used “as indicative of
Metatron’s character of representative, vicarius, of the Godhead; it expresses a
sublimation of his vice-regency65 into a second manifestation66 of the deity in
the name67 YHWH.”68

In his remarks on Metatron’s activities as God’s vice-regent, Christopher
Morray-Jones points to the composite nature of this office, noting its similar-
ities to the Angel of the Lord tradition. He argues that

. . . as the Angel of the Lord, Metatron functions as the celestial vice-regent who ministers
before the throne, supervises the celestial liturgy and officiates over the heavenly hosts. He
sits on the throne which is a replica of the throne of Glory and wears a glorious robe like
that of God. He functions as the agent of God in the creation, acts as intermediary between
heavenly and lower worlds, is the guide of the ascending visionary, and reveals the celes-
tial secrets to mankind. He is, by delegating divine authority, the ruler and the judge of
the world. He is thus a Logos figure and an embodiment of the divine Glory. In his shiʿur
qomah, we are told that Metatron’s body, like the Kabod, fills the entire world, though the
writer is careful to maintain a distinction between Metatron and the Glory of God Him-
self.69

It is significant for this study that Metatron’s elevation into a lesser manifesta-
tion of the divine Name is accompanied by a panoply of theophanic attributes.
Among them, Hugo Odeberg lists the enthronement of Metatron, the confer-
ment upon him of (a part of) the divine Glory, “honor, majesty and splendor,”
represented by “a garment of glory, robe of honor,” and especially “a crown
of kingship on which the mystical letters, representing cosmic and celestial

65 Alan Segal remarks that “in the Hebrew Book of Enoch, Metatron is set on a throne alongside
God and appointed above angels and powers to function as God’s vizir and plenipotentiary.” Segal,
Two Powers in Heaven, 63. In a similar vein, Philip Alexander observes that “the Merkabah texts
represent God and his angels under the image of an emperor and his court. God has his heavenly
palace, his throne, and, in Metatron, his grand vizier.” Alexander, “3 Enoch,” 1.241.

66 Nathaniel Deutsch has noted that “along with his roles as heavenly high priest and angeli-
fied human being, Metatron was sometimes portrayed as a kind of second – albeit junior – deity.”
Deutsch, Guardians of the Gate, 35.

67 Jarl Fossum suggests that the references to the seventy names of Metatron might indirectly
point to this exalted angel as the bearer of the “ultimate” Name of God, since these seventy names
might just reflect God’s main Name. In this respect, Fossum points to Synopse § 4 (3 Enoch 3:2),
where Metatron tells R. Ishmael that his seventy names “are based on the name of the King of kings
of kings,” and to Synopse § 78 (3 Enoch 48D:5), which informs us that “these seventy names are a
reflection of the Explicit Name upon the Merkabah which is engraved upon the throne of Glory.”
Fossum argues that these seventy names originally belonged to God himself and only later were
transferred to Metatron. Fossum, The Name of God, 298.

68 Odeberg, 3 Enoch, 82.
69 C. Morray-Jones, “Transformational Mysticism in the Apocalyptic-Merkabah Tradition,” JJS

43 (1992) 1–31 at 8.
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agencies are engraved.”70 The sharing of the attributes with the Godhead is sig-
nificant since, here, like in Yahoel lore, the vice-regent receives the most exalted
theophanic attributes of the “ocularcentric” deity. Peter Schäfer observes that
in Sefer Hekhalot, Enoch-Metatron, who stands at the head of all the angels as
“lesser YHWH,” is the representation of God. Endowed with the same attributes
as God, Metatron, just like the deity, is omniscient.71

Another important feature that the “Lesser YHWH” shares with the deity is
the attribute of the celestial seat, an important symbol of authority. The Aramaic
incantation bowl labels Metatron as דכורסיה רבא איסרא – the Great Prince of
God’s throne.72 He is the one who is allowed to sit in heaven, a privilege denied
to angels. In the Aher story this attribute becomes the main feature that signals
to the infamous visionary Metatron’s “divine” status.

As we have already witnessed, scholars previously have entertained the pos-
sibility that Metatron’s role as the Lesser YHWH is rooted in the Yahoel figure.
Thus, Scholem claimed that “Jewish speculation about Metatron as the highest
angel who bears, in a way, the name of God, and who is called הקטן יהוה or אדני
הקטן (the Lesser Tetragrammaton), was preceded by an earlier stage in which
this Angel on High was not called Metatron, but Yahoel; a fact which explains
the talmudic references to Metatron much more convincingly than any of the
older attempts.”73 He further argued that the statement found in b. Sanh. 38b,
according to which Metatron has a name “like the name of his Master” מטטרון)
רבו כשם ,(ששמו is incomprehensible, unless it is understood to refer to the name
Yahoel.74

Reflecting on the possible chronological boundaries of appropriating Yahoel
imagery into the Metatron tradition, Scholem observes that

there can be no doubt, for instance, that the concept of Yahoel as we find it in Chapter 10 of
the Apocalypse of Abraham was an esoteric one and belonged to the mystical teachings on
angelology and the Merkabah. The borrowings from esoteric Judaism about Yahoel must
have been made, therefore, before the metamorphosis into Metatron took place. This bring
us back again into the late first or early second century and makes a case for connecting
the Hekhalot 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.75

70 Odeberg, 3 Enoch, 82.
71 Schäfer, The Hidden and Manifest God, 141.
72 C. Gordon, “Aramaic Magical Bowls in the Istanbul and Baghdad Museums,” Archiv Orien-

tálni 6 (1934) 319–334 at 328.
73 Scholem, Jewish Gnosticism, 41.
74 Scholem, Jewish Gnosticism, 41.
75 Scholem, Jewish Gnosticism, 41–42.
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In my previous study of the Enoch-Metatron tradition,76 I had affirmed the
plausibility of Scholem’s suggestion that the concept of Metatron as the Lesser
YHWH originated not in Enoch literature but in Yahoel lore. My own research
demonstrated that, in 2 Enoch materials, where one can detect the initial process
of Enoch’s transformation into Metatron, the onomatological traditions were
ether silenced or diminished. While in 2 Enoch one can easily find the concep-
tual origins of prominent offices of Metatron, such as the Youth, the Prince of
the Divine Presence, and the Prince of the World, the roots of his role as the
Lesser YHWH are markedly absent. 2 Enoch in this respect is consistent with
early Enochic lore, which does not link the seventh antediluvian patriarch with
the divine Name, although in the Book of the Similitudes, his heavenly alter-ego,
the Son of Man, is identified as the mediator of the Tetragrammaton.77

Scholem’s insistence on the formative value of the Yahoel tradition for Meta-
tron mysticism is methodologically significant. It reminds us that the search for
the possible origins of Metatron’s roles should not be limited to Yahoel or Enoch
traditions or any other single source. Rather, multiple conceptual streams have
contributed to the development of Metatron imagery. Moreover, Scholem ap-
pears to entertain the possibility that even the formative Enochic stream itself
became affected by the Yahoel tradition. Accordingly, in Jewish Trends he asserts
that

. . . it was after the beginning of the second century A. D., probably not earlier, that the pa-
triarch Enoch was identified following his metamorphosis with the angel Yahoel, or Yoel,
who occupies an important and sometimes dominant position in the earliest documents of
throne mysticism and in the apocalypses. The most important characteristics of this angel
are now transferred to Metatron.78

The exact interrelationships between the lore regarding Yahoel and the Enochic
tradition remain clouded in mystery, yet the existence of such interaction is
undeniable, since, for example, in the Apocalypse of Abraham the great angel’s
story is permeated with a panoply of distinctive Enochic motifs.79

76 Orlov, The Enoch-Metatron Tradition.
77 Jarl Fossum observes that “Enoch is not said to have received the Name of God when having

been installed in heaven as the Son of Man, but this notion appears in 3 Enoch, where it is related
that Enoch was enthroned as Metatron, another name of God’s principal angel, ‘whose name is like
the Name of his Master.’” Fossum, The Name of God, 297.

78 Scholem, Major Trends, 68.
79 Thus, Ryszard Rubinkiewicz has argued that “the author of the Apocalypse of Abraham follows

the tradition of 1 Enoch 1–36. The chief of the fallen angels is Azazel, who rules the stars and most
men. It is not difficult to find here the tradition of Gen 6:1–4 developed according to the tradition
of 1 Enoch. Azazel is the head of the angels who plotted against the Lord and who impregnated the
daughters of men. These angels are compared to the stars. Azazel revealed the secrets of heaven and
is banished to the desert. Abraham, as Enoch, receives the power to drive away Satan. All these con-
nections show that the author of the Apocalypse of Abraham drew upon the tradition of 1 Enoch.”
Rubinkiewicz, “Apocalypse of Abraham,” 1.685.
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The lessons provided by Yahoel lore appear to be especially significant for
understanding the various streams of the Metatron tradition, which do not
postulate a human origin of this exalted angel but instead view him as a preex-
istent being. As we have already observed, Scholem proposed that, in Metatron
lore, one detects two possible standpoints on the origins of this angel. The first
perspective considers him a celestial counterpart to the seventh antediluvian
patriarch translated to heaven before the Flood and transfigured into an im-
mortal angelic being. Scholem argued that there was another prominent trend,
in which Metatron was not connected with Enoch or any other human proto-
type, but was understood to be an angel brought into existence at the beginning
of, or even before, the creation of the world. This “primordial” Metatron was
often referred to as Metatron Rabbah.80 Scholem believed that the figures of
Yahoel or Michael,81 the stories of which are paradoxically conflated in the
Apocalypse of Abraham, played a formative role in this second “primordial”
Metatron development. Scholem argued that the two streams of Metatron lore
in the beginning existed independently and were apparently associated with the
different corpora of rabbinic lore: the “preexistent” Metatron trend with the Tal-
mud, and the Enoch-Metatron trend with the targumic and aggadic literatures.
In his opinion, only later did these two initially independent trajectories be-
come intertwined. Scholem remarked that the absence of the Enoch-Metatron
trend “in the Talmud or the most important Midrashim is evidently connected
with the reluctance of the talmudists to regard Enoch in a favorable light in gen-
eral, and in particular the story of his ascent to heaven, a reluctance still given
prominence in the Midrash Genesis Rabbah.”82 He proposed that this situation
does not indicate that the Metatron-Enoch trend was later than the primeval
Metatron trend, since the Palestinian Targum (Gen 5:24) and other works have
retained allusions to the concept of the human Metatron in the rabbinic tradi-
tion.

Scholem also suggested that even variations in the Hebrew form of the name
Metatron might be connected to the two aforementioned streams. He observes
that, in the Shiʿur Qomah sources, the name Metatron has two forms, writ-

80 G. Scholem, “Metatron,” Encyclopaedia Judaica (Jerusalem: Keter, 1971) 11.1445.
81 In Sefer Zerubbabel, Michael is identified with Metatron. On this source, see Himmelfarb,

“Sefer Zerubbabel,” 73; I. Lévi, “L’apocalypse de Zorobabel et le roi de Perse Siroès,” REJ 68 (1914)
133. In Maʿaseh Merkavah, MS NY8128 (Synopse § 576), Michael is mentioned in the Sar Torah
passage, where his function, similar to that in 2 Enoch 33:10, is the protection of a visionary during
the transmission of esoteric knowledge. “I shall collect and arrange to these orders of Michael, great
prince of Israel, that you safeguard me for the study of Torah in my heart.” M. D. Swartz, Scholastic
Magic: Ritual and Revelation in Early Jewish Mysticism (Princeton, NJ: Princeton University Press,
1996) 111–12.

82 Scholem, “Metatron,” 11.1445.
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ten with six letters and with seven letters, namely, as מטטרון and 83.מיטטרון He
points out that, although the original reason for this distinction is unknown,
the kabbalists regarded the different forms of the same name as signifying two
prototypes for Metatron. These kabbalistic circles usually identified the seven-
lettered name with the primordial Metatron and the six-lettered name with
Enoch, who later ascended to heaven and possessed only some of the splendor
and power of the primordial Metatron.84

In light of Scholem’s hypothesis, it is possible that the conceptual and literary
distance between the two aforementioned understandings of Metatron, which
apparently had very early, possibly even pre-mishnaic roots, might have pre-
vented adaptation of the onomatological imagery into the story of the seventh
antediluvian hero, despite that certain other early roles and titles of Metatron
were still developed in 2 Enoch. The Apocalypse of Abraham, in this respect,
offers an important insight. Although some details of the Abrahamic pseude-
pigraphon indicate that the authors of that text were familiar with Enochic
traditions, Yahoel’s imagery is not linked to the seventh antediluvian patriarch,
but to Abraham.

The Name and Power

It was previously noted in our study that, in the Apocalypse of Abraham, Yahoel’s
presentation as the mediator of the divine Name coincides with his designation
as “power.” As one recalls in his very first words to the patriarch, the great angel
defines himself as “power” (Slav. сила), uttering the following cryptic statement:
“I am a power (сила) in the midst of the Ineffable who put together his names
in me.”85

It is significant that the word “power” is juxtaposed here with the media-
tor’s onomatological definition. A similar juxtaposition is found in Metatron
lore. Already in one of the earliest testimonies about Metatron, reflected in the
Visions of Ezekiel, he is defined both as the Name and the Power. Hence, the Vi-
sions of Ezekiel tell the following concerning the great angel: “Eleazar of Nadwad
says: Metatron, like the name of the Power.”86 This statement again points to
the possibility that Metatron’s name represents the Tetragrammaton and there-
fore manifests the ultimate power. Reflecting on this and similar developments,
Karl Grözinger suggested that in Hekhalot literature, “the name is nothing else

83 Scholem points out that, in the early manuscripts, the name is almost always written with the
letter yod.

84 Scholem, “Metatron,” 11.1445.
85 Kulik, Retroverting Slavonic Pseudepigrapha, 18; Philonenko-Sayar and Philonenko,

L’Apocalypse d’Abraham. Introduction, texte slave, traduction et notes, 58.
86 Halperin, The Faces of the Chariot, 267.
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but a functional concentration of power.”87 He further proposed that this un-
derstanding implies that the angelic figure “is nothing else than the function
expressed in its name, a hypostasis of this function.”88 In this light, Metatron,
by virtue of possessing seventy names that signify the fullness of his mediation
of the Name, has fullness of power. Grözinger points out that

the fragments and splinters of tradition of the Hekhalot literature tell about celestial pow-
ers whose authority falls only a little behind the authority of the supreme Godhead, and
who are even ascribed a share in the work of creation. . . . Primary among them is Enoch-
Metatron who, according to several texts, has been endowed with extraordinary fullness
of power. The depicted onomatological theology could evidently express this fullness of
power adequately only by stating that the highest deity gives some of its own names away
because the participation God’s Name is participation in God’s power, and thus in the deity
itself. Therefore the fullness of power of Metatron expresses itself above all the fact that he
obtains seventy names from the seventy names of God, or – in a somewhat different dic-
tion – that the Name of God is dormant in him, or that his name is like the Name of his
Lord. It should not then surprise us that this finds its most concrete and logical expression
in the name Adonay Ha-Qatan.89

To conclude this segment, we reiterate that Metatron’s onomatological profile
accommodates almost all elements previously encountered in our investigation
of Yahoel. Thus, similar to Yahoel, Metatron’s unique name represents the Tetra-
grammaton. Furthermore, akin to Yahoel lore, Metatron’s presentation in vari-
ous materials includes allusions, as well as direct references, to the Angel of the
Lord traditions. Metatron’s accoutrement, similar to Yahoel’s attire, is decorated
with the divine Name, and, similar to Yahoel, he is envisioned as an embodiment
of the Tetragrammaton, being designated as the lesser YHWH. Subsequently,
this section of our study confirms, through a detailed textual analysis, what so
many distinguished students of Jewish mystical lore have been proposing for
decades, namely, that the onomatological functions of Yahoel serve as a forma-
tive blueprint for successive Metatron developments.

Metatron as Embodiment of the Deity

As already noted, in the earliest Metatron testimonies found in the Babylo-
nian Talmud one can detect a noticeable tension between ocularcentric and
aural traditions. Often in these accounts the theophanic features of the “Sec-
ond Power” in the form of Metatron appear to be contrasted with the aural
nature of God. In Hekhalot literature such tensions again are found. Although
many of these theophanic markers were transferred into Metatron’s lore from

87 Grözinger, “The Names of God and the Celestial Powers,” 56.
88 Grözinger, “The Names of God and the Celestial Powers,” 56.
89 Grözinger, “The Names of God and the Celestial Powers,” 61–62.
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Enochic and other mediatorial trends without polemical intentions, the pres-
ence of the aural ideology often turned these former theophanic features into
powerful weapons intending to undermine the ocularcentric ideology. In our
analysis of these conceptual developments, we should now concentrate on these
theophanic attributes of the chief angelic protagonist of the Hekhalot tradition.

Attribute of the Divine Seat

As one may recall in the passage from Hagiga Bavli, Metatron’s possession of
the seat in heaven served as a pivotal point in the story, as it became the main
stumbling block for the infamous visionary. The angel’s sitting there, without a
doubt, is read as the crucial attribute of the deity that would grant Metatron a
divine status. Such an attribution, in its turn, rests on the ancient theophanic
tradition rooted in biblical accounts, in which the deity was repeatedly depicted
as the one who possesses the seat in heaven. Already in prophetic literature, this
portrayal of the besited Glory of God constituted the conceptual center of the
ocularcentric ideology.

In Metatron lore, this portentous theophanic marker of the Kavod ideology
might even be “embedded” in the angel’s name, which some scholars derive
from the Greek word for “throne” (θρόnος,). Thus, reflecting on various ety-
mologies of the name “Metatron,” Daniel Boyarin notices that “what is decisive
. . . is the strong association of the figure with a throne, the throne, or a second
throne, on which he sits, either alongside of YHWH or even as his appointed
regent in place of YHWH .. . This strong and crucial association of the figure
with the throne and the frightening heresy of Two Powers in Heaven as asso-
ciated with sitting on the throne makes the otherwise philologically plausible
derivation from mετά and θρόnος, entirely likely, if not quite provable.”90

Boyarin’s suggestion here is not entirely novel, but rather an affirmation
of one of the most popular etymological options. For a long time the schol-
arly community has entertained the possibility that the name of the angel may
represent the merging of the two Greek words, mετά and θρόnος, which in com-
bination, mεταθρόnος, can be understood to mean “one who serves behind the
throne,” or “one who occupies the throne next to the throne of Glory.” This
hypothesis has been supported by a number of scholars, but was rejected by
Scholem, who argued that “there is no such word as Metathronios in Greek and
it is extremely unlikely that Jews should have produced or invented such a Greek
phrase.”91 He noted that in the Talmudic literature the word θρόnος is never used

90 Boyarin, “Beyond Judaisms: Metatron and the Divine Polymorphy of Ancient Judaism,” 356–
357.

91 Scholem, Major Trends, 69.
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in place of its Hebrew equivalent,92 and therefore an etymology based on the
combination of the Greek mετά and θρόnος has no merit.93 Yet, other scholars
suggested that the name may be derived from the Greek word, σύnθροnος, in the
sense of “co-occupant of the divine throne.”94 Hugo Odeberg criticizes this ety-
mology, arguing that “there is not a single instance in any known Jewish source
of Metatron being represented as the co-occupant of the divine throne.”95 Saul
Lieberman, however, in his reexamination of the etymologies of the name, pro-
vides some new reasons for accepting this option.96 Peter Schäfer, following
Lieberman’s insights, affirms the plausibility of the derivation of the great an-
gel’s name from the Greek word for “throne.” He observes that “most probable
is the etymology of Lieberman: Metatron = Greek metatronos = metathronos =
synthronos; i. e. the small ‘minor god,’ whose throne is beside that of the great
‘main God.’”97

Attribute of the Divine Glory: Metatron as the Divine Face

We have witnessed in our study that, already in the biblical Mosaic currents,
the divine Face (Panim) becomes a conceptual cognate for the divine Glory
(Kavod). Metatron’s portrayal as a servant of the divine Face, or the Face itself,
in some Jewish mystical accounts, can be seen therefore as another important
avenue for his identification with the divine Form. In light of this, the great an-
gel’s connection with the divine Panim deserves to be explored more closely.
As we will see, such an association represents a gradually developing trend in
which the protagonist is first envisioned as the servant of the Panim and only
later is understood as the hypostasized divine Countenance.

I have previously argued that Metatron’s office as the servant of the divine
Presence/Face is developed already in early Enochic lore under the influence of
the Mosaic biblical traditions,98 in which the son of Amram is closely associated
with the divine Panim.99 It is not coincidental that such imagery stems from the

92 Scholem, Major Trends, 69.
93 Scholem, Jewish Gnosticism, 91.
94 Alexander, “3 Enoch,” 1.243.
95 Odeberg, 3 Enoch, 137.
96 S. Lieberman, “Metatron, the Meaning of His Name and His Functions,” in: Gruenwald, Apoc-

alyptic and Merkavah Mysticism, 291–297.
97 Schäfer, The Hidden and Manifest God, 29, n. 70.
98 The roots of such imagery may possibly be found in the Angel of the Lord traditions as well.

Thus, while analyzing biblical traditions about the Angel of the Lord, Moshe Idel suggests, “though
it is not quite obvious, it may well be that this sort of angel is identical to the face of the Lord that
goes before the Israelites according to Exod 33. The angel, to follow this reading, serves as a form
of mask for the divine, which speaks through it. Such a reading appears to be confirmed by the ex-
pression ‘malakh panav,’ the angel of His face, in Isa 63:9: ‘the angel of his face will redeem you.’”
Idel, Ben, 17.

99 See Odeberg, 3 Enoch, 55; Orlov, The Enoch-Metatron Tradition, 279–285.
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very heart of the ocularcentric developments associated with the Mosaic and
Enochic currents. Yet, despite the formative influence of biblical and pseude-
pigraphical developments in later Metatron lore, especially in Sefer Hekhalot,
Metatron’s close proximity to God’s Face created an entirely new mediatorial
dimension unknown in early Enochic materials. Thus, in Hekhalot literature,
Metatron not only assumes the usual functions pertaining to mediation in
knowledge and judgment, similar to those performed by the seventh antedilu-
vian patriarch in early Enochic lore, but he takes on a much higher role as the
mediator of the divine presence. This office of Metatron is reflected in 3 Enoch
and in some other Hekhalot materials which attempt to depict him as a special
attendant of the divine Face, mediating God’s presence to the rest of the angelic
community. Moreover, in this role, Metatron is often directly named “Face of
God.” In Synopse § 13, God himself introduces Metatron as his secretary, saying
that “any angel and any prince who has anything to say in my [God’s] presence
( (לפני should go before him [Metatron] and speak to him. Whatever he says to
you in my name you must observe and do. . . .”100

We can say without exaggeration that Metatron’s office as the servant of the
divine Face/Presence הפנים שר becomes one of his most important roles in Sefer
Hekhalot. Scholars have previously observed that, in 3 Enoch, Metatron becomes
“the angel who has access to the divine presence, the ‘Face’ of the Godhead.”101

3 Enoch 8:1 stresses that Metatron’s duties in this office include the service con-
nected with the throne of Glory.102

It is noteworthy that the appellation, “Prince of the Divine Presence,” re-
peatedly follows the name Metatron in 3 Enoch. The recurring designations
of Metatron as the Prince of the Divine Presence are puzzling, since this title
does not belong exclusively to this angel. The Hekhalot tradition follows the
pseudepigrapha here, which attests to a whole class of highest angels /princes
( הפנים (שרי allowed to see and to serve the divine Face.103 It is significant that,
although the designation is not restricted to Metatron, in 3 Enoch it becomes
an essential part of the common introductory formula, “The angel Metatron,
Prince of the Divine Presence,” through which R. Ishmael relates the various
revelations received from his exalted angelus interpres. It also becomes a divid-
ing grid of the microforms that partition the narrative of Sefer Hekhalot.

100 3 Enoch 10. Alexander, “3 Enoch,” 1.264. Schäfer et al., Synopse, 8–9.
101 Odeberg, 3 Enoch, 79.
102 3 Enoch 8:1: “R. Ishmael said: Metatron, Prince of the Divine Presence, said to me: Before the

Holy One, blessed be he, set me to serve the throne of glory. . . .” Alexander, “3 Enoch,” 1.262.
103 P. Alexander, “From Son of Adam to a Second God: Transformation of the Biblical Enoch,”

in: Biblical Figures Outside the Bible (eds. M. E. Stone and T. A. Bergren; Harrisburg: Trinity Press
International, 1998) 105.
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The prominent office of the sar happanim appears to represent a transitional
stage of Metatron’s identification as the divine Face. This crucial paradigm shift
may have already developed inside this portentous office. Thus, some scholars
suggested that the title sar happanim is better understood as the “prince who
is the face [of God].”104 Along these lines, Nathaniel Deutsch states that “some
sources understood Metatron to be the hypostatic embodiment of a particular
part of the divine form, most notably the face of God .. . It is likely that this tradi-
tion underlies the title sar happanim, which is associated with Metatron. Rather
than ‘prince of the face [of God],’ this title is better understood as ‘prince who
is the face [of God].’”105

Indeed, some Hekhalot passages attempt explicitly to identify Metatron as
the hypostatic Face of God. Thus, for example, Synopse §§ 396–397 discloses
the following tradition:

Moses said to the Lord of all the worlds: “If your face does not go with us, do not bring
me up from here” (Exod 33:15). The Lord of all the worlds warned Moses that he should
beware of that face of his. So it is written, “Beware of his face” (Exod 23:21). This is he who
is written with the one letter by which heaven and earth were created, and was sealed with
the seal of “I am that I am” (Exod 3:14). This is the prince who is written with six and with
seven and with twenty two. This is the prince who is called Yofiel Yah-dariel. In the holy
camps of angels he is called Metatron. . . .106

In this excerpt, Metatron is envisioned as the divine Face – the portentous nexus
of the adept’s aspirations. Scholars have previously noted the paramount role
that the divine Face plays in Hekhalot materials. According to some opinions, it
is considered to be the “center of the divine event” and the teleological objective
for the ascension of the yorde merkavah. Peter Schäfer points out that Hekhalot
Rabbati, for example, considers the countenance of God as “the goal of yored
merkavah and simultaneously revokes this statement in a paradoxical way by
stressing at the conclusion that one cannot ‘perceive’ this face.”107 He further
observes that, for the visionary in the Hekhalot tradition, the countenance of
God is the example “not only of overwhelming beauty, and therefore of a de-
structive nature, but at the same time the center of the divine event.”108 God’s

104 Some scholars argue that the designation of the angelic servants of the divine Face – sar hap-
panim – can be translated as the “prince who is the face [of God].” On this see Deutsch, Guardians
of the Gate, 43; R. S. Boustan, From Martyr to Mystic. Rabbinic Martyrology and the Making of
Merkavah Mysticism (TSAJ, 112; Tübingen: Mohr Siebeck, 2005) 118–121; R. Neis, “Embracing
Icons: The Face of Jacob on the Throne of God,” Images: A Journal of Jewish Art and Visual Cul-
ture 1 (2007) 36–54 at 42.

105 Deutsch, Guardians of the Gate, 43.
106 Halperin, The Faces of the Chariot, 425; Schäfer et al., Synopse, 167–168.
107 Schäfer, The Hidden and Manifest God, 18.
108 Schäfer, The Hidden and Manifest God, 18.
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Face, therefore, becomes the consummation of the heavenly journey, since, ac-
cording to Schäfer, “everything God wishes to transmit to the yored merkavah
. . . is concentrated in God’s countenance.”109

Attribute of the Divine Body: Metatron as God’s Shiʿur Qomah

In our study of Metatron’s role as the embodiment of the deity, it is important
to keep in mind the formative influence of ocularcentric mediatorial trends,
including the Enochic tradition, which became instrumental in shaping this
dimension of Metatron’s profile. As I demonstrated in my previous investiga-
tion of the Enoch-Metatron tradition, in Hekhalot materials, and especially in
3 Enoch, the ocularcentric molds had already underwent creative conflations
with aural traditions, and so it requires additional exegetical effort to untangle
this symbiosis of various theophanic currents.

This study previously noted that, in his transition to the position of God’s
vice-regent and the lesser manifestation of the divine Name, Metatron comes
to resemble the deity closely when various ocularcentric divine attributes and
features are literally heaped upon him. One important feature of this divine
dedoublement is Metatron’s acquisition of a new celestial body that closely re-
sembles the gigantic extent of the divine Form. Although the crucial bulk of the
traditions concerning Metatron’s statue and its correspondence to God’s anthro-
pomorphic extent can be found in the Shiʿur Qomah literature, Sefer Hekhalot
also provides a crucial testimony to this conceptual development. Thus, for ex-
ample, Synopse § 12 (3 Enoch 9) portrays the metamorphosis of Enoch’s body
into a gigantic extent matching the world in length and breadth.110

Christopher Morray-Jones detects in this description a connection with the
Kavod symbolism, suggesting that the sudden transformation of the human
body of the seventh antediluvian patriarch into a gigantic extension, encom-
passing the whole world, cannot be properly understood without reference
to another, this time divine, anthropomorphic corporeality known from the
priestly and Ezekielian traditions.111 Although the two bodies (of Metatron
and of the deity) are linked through an elaborate common imagery, the Jew-
ish writers are cautious about maintaining a careful distinction between the
two entities. Martin Cohen observes that, in the Shiʿur Qomah materials, the
comparisons between the two corporealities, the deity and Metatron, are not
particularly favorable for the latter: “whereas the sole of the foot or the pinky-

109 Schäfer, The Hidden and Manifest God, 18.
110 “I was enlarged and increased in size till I matched the world in length and breath. He made

to grow on me 72 wings, 36 on one side and 36 on the other, and each single wing covered the entire
world. . . .” Alexander, “3 Enoch,” 1.263.

111 Morray-Jones, “Transformational Mysticism in the Apocalyptic-Merkabah Tradition,” 8.
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finger of the deity is said to be one universe-length long, Metatron himself is
altogether only that height.”112 These distinctions, however, should not be over-
estimated, since they do not prevent the Shiʿur Qomah materials from unifying
both corporealities through identical terminology. In the Merkavah materials,
the divine corporeality is often labeled the Stature/Measure of the Body שיעור)
.(קומה The same terminology is often applied to Metatron’s body. According to
one Hekhalot passage, “the stature ( (קומתו of this youth fills the world.”113 The
same terminological parallels are observable in 3 Enoch 48C:5–6 (Synopse § 73),
which refers to Metatron’s stature as ,קומה while the patriarch’s human body is
designated as .גוף The similarity in terminology, which stresses the proximity of
the statures of the deity and Metatron, points to the angel’s role as the measure-
ment of the divine Body, God’s Shiʿur Qomah, in which he is envisioned as the
lesser manifestation of the divine corporeality. This office is closely connected
with Metatron’s other roles, since Metatron’s function as Shiʿur Qomah of the
deity cannot be separated from his mediation of the divine presence and his ac-
tivities as the servant of the divine Face, or as one of the sar happanim.114 This
demonstrates that Metatron’s connection with the tradition regarding the colos-
sal divine extent is not an isolated construct foreign to the rest of the Enoch-
Metatron story, but represents the logical continuation of his other prominent
offices and duties in close proximity to the divine presence. In Synopse § 73, the
Shiʿur Qomah motif and the motif of Metatron’s face are brought together:

I increased his stature ( (קומתו by seventy thousand parasangs, above every height, among
those who are tall of stature ( הקומות רומי .(בכל I magnified his throne from the majesty
of my throne. I increased his honor from the glory of my honor. I turned his flesh to fiery
torches and all the bones of his body ( (גופו to coals of light. I made the appearance of his
eyes like the appearance of lightning, and the light of his eyes like “light unfailing.” I caused
his face to shine like the brilliant light of the sun.115

Several words must be said about the fashion in which the Shiʿur Qomah tradi-
tion appears in 3 Enoch. Sefer Hekhalot intriguingly preserves only one side of
the story when it applies traces of the Shiʿur Qomah tradition solely to Metatron.
It manifests a striking difference with the Shiʿur Qomah literature, in which
the reader is normally provided with elaborate depictions of God’s limbs. In
contrast, Sefer Hekhalot does not say much about the divine Body, since the de-
piction of Metatron’s extent serves as the focal point of the presentation. Such

112 Cohen, Liturgy and Theurgy in Pre-Kabbalistic Jewish Mysticism, 133.
113 Schäfer et al., Synopse, 162.
114 Joseph Dan’s research points to a striking resemblance between the deity and Metatron, since

the latter, similar to God, “. . . sits on the throne of glory, he has spread over himself a canopy of
radiance, such as the one over the throne of Glory itself, and his throne is placed at the entrance to
the seventh hekhal, in which stands the throne of Glory of God Himself. Metatron sits on it as God
sits on His throne.” Dan, The Ancient Jewish Mysticism, 115–17.

115 Alexander, “3 Enoch,” 1.312; Schäfer et al., Synopse, 36–37.
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a peculiar tendency might represents a deliberate polemical strategy in which
Metatron’s body, embellished by various theophanic attributes of the ocular-
centric paradigm, is eventually contrasted with the aural epiphany of the “true”
deity. So here, as in the Yahoel tradition, the ocularcentric attributes heaped
on the “Second Power” intend to cultivate a gap between the incorporeal aural
deity and its corporeal manifestation in the form of the angelic vice-regent.

Metatron as Choirmaster

The second chapter of our study demonstrated the multifaceted nature of Ya-
hoel’s role as the choirmaster who not only teaches celestial and earthly beings
how to give praise to the deity but also himself performs such actions by partici-
pating in the liturgical praxis. In Hekhalot and Shiʿur Qomah sources, Metatron
is portrayed not only as the choirmaster of both heavenly and earthly subjects
but is also a practitioner of angelic praise. These liturgical duties come to the
fore especially in the Shiʿur Qomah lore, wherein, according to some scholars,
Metatron’s service appears to be “entirely liturgical.”116 Thus, Martin Cohen ar-
gues that, in the Shiʿur Qomah materials, Metatron appears to be “more the
heavenly choirmaster and beadle than the celestial high priest.”117 We should
now proceed to an in-depth investigation of these sacerdotal traditions.

Metatron as the Choirmaster of the Angelic Beings

In the Hekhalot materials, there are several descriptions of Metatron’s function
of directing angelic hosts in the presence of the deity. Moreover, like Yahoel,
who not only directs the aural praxis of the heavenly and earthly subjects but
also safeguards them from the actions and practices that can harm them, Meta-
tron too is portrayed as protector of the heavenly singers. Hence, the passage
from 3 Enoch 15B unveils the following preventive actions of the great angel:

Metatron is the Prince over all princes, and stands before him who is exalted above all gods.
He goes beneath the throne of Glory, where he has a great heavenly tabernacle of light, and
brings out the deafening fire, and puts it in the ears of the holy creatures, so that they should
not hear the sound of the utterance that issues from the mouth of the Almighty.118

This terse passage alludes to an enigmatic tradition in which this angel is de-
picted as the one who inserts “the deafening fire” into the ears of the Hayyot so
that the Living Creatures will not be harmed by the voice of the Almighty. The

116 Cohen, Liturgy and Theurgy in Pre-Kabbalistic Jewish Mysticism, 134.
117 Cohen, Liturgy and Theurgy in Pre-Kabbalistic Jewish Mysticism, 134.
118 Alexander, “3 Enoch,” 1.303.
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tradition attested in 3 Enoch 15B, however, does not explicate the broader con-
text of Metatron’s actions, which is most likely due to the fragmentary nature of
this passage that scholars consider a late addition to Sefer Hekhalot. A similar
description in Synopse § 390 appears to have better preserved the original con-
text surrounding Metatron’s unique liturgical role. The text relates the following
scene:

One hayyah rises above the seraphim and descends upon the tabernacle of the youth whose
name is Metatron, and speaks with a loud voice. A voice of sheer silence. . . . Suddenly the
angels fall silent. The watchers and holy ones become quiet. They are silent, and are pushed
into the river of fire. The hayyot put their faces on the ground, and this youth whose name
is Metatron brings the fire of deafness and puts it into their ears so that they could not hear
the sound of God’s speech or the ineffable name. The youth whose name is Metatron then
invokes, in seven voices his living, pure, honored, awesome.. . name.119

Here again the great angel performs the mysterious ritual by putting the fire of
deafness into the ears of the Hayyot.120 This passage also indicates that Metatron
not only protects and prepares the heavenly hosts for praising the deity,121 but
himself conducts the liturgical ceremony by invoking the divine Name. The pas-
sage underlines the extraordinary scope of Metatron’s own vocal abilities that
allow him to invoke the deity’s Name in seven voices. In light of Metatron’s of-
fice as the mediator of the Tetragrammaton, it is not coincidental that he is the
one who invokes the divine Name during the celestial liturgy.

The evidence unfolding Metatron’s liturgical role is not confined solely to the
Hekhalot corpus, but can also be detected in another prominent literary stream
associated with early Jewish mysticism, represented by the Shiʿur Qomah ma-
terials. Certain passages found in the Shiʿur Qomah texts attest to a familiar
tradition in which Metatron is posited as a liturgical servant. In Sefer Haqqomah
155–164, we read:

119 Schäfer et al., Synopse, 164.
120 Reflecting on this textual unit, Schäfer notes that “a dramatic scene (§ 390, with a parallel in

§ 399) describes how Metatron blocks the ears of the holy creatures with the ‘fire of deafness’ so that
even they cannot hear God – nor hear Metatron, uttering the ineffable name. This is doubly ironic:
first, because there is no reason why the holy creatures, the bearers of the throne, should not hear
God speaking: note that in Hekhalot Rabbati they were the most beloved creatures of God (next to
Israel) and in constant dialogue with their master. Now they are demoted not only in their relation-
ship to Israel but also to the highest angel of all, Metatron. And second, because the text hastens to
continue with the revelation of precisely this or these secret name(s) that the holy creatures are not
allowed to hear.” Schäfer, Origins of Jewish Mysticism, 296–97.

121 Another Hekhalot passage attested in Synopse § 385 also elaborates the liturgical role of the
exalted angel: “. . . when the youth enters below the throne of glory, God embraces him with a shin-
ing face. All the angels gather and address God as ‘the great, mighty, awesome God,’ and they praise
God three times a day by means of the youth ( הנער יד יוםעל פעמים שלשה הק′ב′ה .(ומשבחים . . .”
Schäfer, et al., Synopse, 162–3.
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And (the) angels who are with him come and encircle the throne of Glory. They are on one
side and the (celestial) creatures are on the other side, and the Shekinah is on the throne
of Glory in the center. And one creature goes up over the seraphim and descends on the
tabernacle of the lad whose name is Metatron and says in a great voice, a thin voice of si-
lence, “The throne of Glory is glistening!” Immediately, the angels fall silent and the ʿirin
and the qadushin are still. They hurry and hasten into the river of fire. And the celestial
creatures turn their faces towards the earth, and this lad, whose name is Metatron, brings
the fire of deafness . . . and puts (it) in the ears of the celestial creatures so that they do not
hear the sound of the speech of the Holy One, blessed be He, and the explicit name that the
lad, whose name is Metatron, utters at that time in seven voices, in seventy voices, in his
living, pure, honored, holy, awesome, worthy, brave, strong and holy name.122

A similar tradition is found in Siddur Rabbah 37–46, another text associated
with the Shiʿur Qomah tradition, in which the angelic Youth, however, is not
identified with the angel Metatron:

The angels who are with him come and encircle the (throne of) Glory; they are on one side
and the celestial creatures are on the other side, and the Shekinah is in the center. And one
creature ascends above the throne of Glory and touches the seraphim and descends on the
Tabernacle of the lad and declares in a great voice, (which is also) a voice of silence, “The
throne alone shall I exalt over him.” The ophannim become silent (and) the seraphim are
still. The platoons of ʿirin and qadushin are shoved into the River of Fire and the celestial
creatures turn their faces downward, and the lad brings the fire silently and puts it in their
ears so that they do not hear the spoken voice; he remains (thereupon) alone. And the lad
calls Him, “the great, mighty and awesome, noble, strong, powerful, pure and holy, and the
strong and precious and worthy, shining and innocent, beloved and wondrous and exalted
and supernal and resplendent God.”123

It is evident that the tradition preserved in Sefer Haqqomah and Siddur Rab-
bah cannot be separated from the microforms found in Synopse § 390 and
3 Enoch 15B, since all of these narratives are unified by a similar structure and
terminology. All of them also emphasize the Youth-Metatron’s leading role in
the course of the celestial service. It is significant that Metatron’s role as the one
responsible for protecting and leading the servants in their praise of the deity
is not restricted only to the aforementioned passages, but finds expression in
the broader context of the Hekhalot and Shʿiur Qomah materials.124 Another
depiction, which appears earlier in the same text (Synopse § 385), again refers to

122 Cohen, The Shiʿur Qomah: Texts and Recensions, 162–4.
123 Cohen, The Shiʿur Qomah: Texts and Recensions, 162–4. On the relation of this passage to the

Youth tradition, see: J. R. Davila, “Melchizedek, the ‘Youth,’ and Jesus,” in: The Dead Sea Scrolls as
Background to Postbiblical Judaism and Early Christianity (ed. J. R. Davila; STDJ, 46; Leiden: Brill,
2003) 248–274.

124 This tradition is not forgotten in later Jewish mystical developments. Daniel Abrams notes
that, in Sefer ha-Hashek, “Metatron commands the angels to praise the King of Glory, and he is
among them.” Abrams, “The Boundaries of Divine Ontology,” 304.
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Metatron’s leading role in the celestial praise, noting that it occurs three times a
day:

When the youth enters below the throne of glory, God embraces him with a shining face.
All the angels gather and address God as “the great, mighty, awesome God,” and they praise
God three times a day by means of the youth.125

A distinctive feature of the aforementioned accounts is the motif of danger
which accompanies the revelation of the divine presence, a theme that occu-
pies a prominent role in the Hekhalot materials, wherein both eyes and ears of
the celestial citizens must be shielded to prevent the deadly impact of the deity’s
sight and voice.126 Thus, 3 Enoch 22b discloses the following tradition:

What does YHWH, the God of Israel, the glorious King, do? The great God, mighty in
power, covers his face. In ʿArabot there are 660 thousands of myriads of glorious angels,
hewn out of flaming fire, standing opposite the throne of glory. The glorious King covers
his face, otherwise the heaven of ʿArabot would burst open in the middle, because of the
glorious brilliance, beautiful brightness, lovely splendor, and radiant praises of the appear-
ance of the Holy One, blessed be he. How many ministers do his will? How many angels?
How many princes in the ʿArabot of his delight, feared among the potentates of the Most
High, favored and glorified in song and beloved, fleeing from the splendor of the Shekinah,
with eyes grown dim from the light of the radiant beauty of their King, with faces black and
strength grown feeble?127

Here, the protection of the heavenly hosts is accomplished in a distinctively
“visual” fashion: the deity covers his Face in order that the angels will not
be destroyed by the splendor of the Shekinah. Yet, while here the visual mold
unquestionably takes precedence, in some other Hekhalot passages one can en-
counter a curious mixture of aural and visual symbolism. Thus, for example,
Synopse § 189 offers the following description:

Every single day, when the afternoon prayer arrives, the adorned King sits enthroned and
exalts the living creatures. The word does not finish coming from His mouth before the
holy living creatures go forth from under the throne of glory. From their mouth is full-
ness of chanting, with their wings is fullness of rejoicing their hands make music, and their
feet dance. They go around and surround their King; one from His right and one from His
left, one from in front of Him and one from behind Him. They embrace and kiss Him and
uncover their faces. They uncover and the King of glory covers His face, and the ʿArabot
firmament is split like a sieve before the King.128

125 Schäfer et al., Synopse, 162–3.
126 On this motif of dangerous encounters with the divine in the Hekhalot literature, see: J. R.

Davila, Descenders to the Chariot: The People behind the Hekhalot Literature (JSJSS, 70; Leiden: Brill,
2001) 136–139.

127 Alexander, “3 Enoch,” 1.305.
128 Davila, Hekhalot Literature in Translation, 93–94.
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Although the ocularcentric imagery of the divine Face is still strong in this pas-
sage, an aural theophanic dimension is also present in the form of the deity’s
speech coming from his mouth. It indicates that not only the sight of the deity
poses an imminent danger, but the divine Voice instills terror in the hearts of
the heavenly creatures as well. 3 Enoch 22C:5 further unfolds this aural dimen-
sion of the danger motif, as it describes the fear of the angelic hosts attempting
to hide from the harmful impact of the divine Voice: “the fire of the voice de-
scends from the holy creatures, and because of the breath of that voice they
‘run’ to another place, fearing lest it should bid them go; and they ‘return,’ lest
it should harm them on the other side; therefore ‘they run and return.’”129

While in the Hekhalot tradition the danger motif often encompasses both
visual and aural dimensions, it is noteworthy that in the aforementioned pas-
sages from Synopse § 390, 3 Enoch 15B, Siddur Rabbah, and Sefer Haqqomah,
Youth-Metatron’s protection of the angelic hosts during the encounter with the
deity is expressed exclusively in terms of the aural paradigm. Thus, instead of
closing the eyes of the angelic hosts to protect them against the harmful bril-
liance of God’s Form, here, the ears of the angels must be safeguarded so “they
could not hear the sound of God’s speech.”130 Youth-Metatron, therefore, is
portrayed in our passages not as a “visual” but as an “aural” protector. This
tendency appears to be not coincidental in the polemical context of certain
Metatron developments, wherein Metatron is endowed with distinctive ocular-
centric attributes while the deity is depicted with aural imagery. Moreover, it is
intriguing that the visual dimension of the danger motif may be transferred in
some Hekhalot passages to Metatron himself. Thus, for example, in a fragment
of an early recension of 3 Enoch, the heavenly hosts appear to shield their faces
with their wings before Metatron’s appearance: “At once the Holy One said to
the seraphim and to the ophannim and to the cherubim and to the living crea-
tures: My seraphim, My ophannim, My cherubim, My living creatures, cover
your faces before Ishmael, my dear and lovely son. At once they covered their

129 Alexander, “3 Enoch,” 1.306.
130 It appears that angelic hosts must be protected not only against the voice of the deity but also

against their own aural praxis. Thus, Peter Schäfer points out that, in the Hekhalot writings, “the
heavenly praise is directed solely toward God,” since “for all others who hear it – men as well as
angels – it can be destructive.” Schäfer, Hidden and Manifest God, 25. As an example, Schäfer refers
to a passage from Hekhalot Rabbati which offers a chain of warnings about the grave dangers en-
countered by those who dare to hear the angelic praise. Thus, Synopse § 104 reads: “. . . The voice of
the first one: one who hears [this] voice, will immediately go mad and tumble down. The voice of
the second one: everyone who hears it, immediately goes astray and does not return. The voice of
the third one: one who hears [this] voice is struck by cramps and he dies immediately. . . .” Schäfer,
Hidden and Manifest God, 25. This motif may constitute one of the reasons for Metatron’s preventive
ritual of putting the deafening fire into the ears of the holy creatures. It appears that the angelic hosts
must be protected not for the entire course of the celestial liturgy but only during the invocation of
the divine Name. On this see Cohen, The Shiʿur Qomah: Texts and Recensions, 162–163.
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faces. And Metatron came. . . . And he completed for me my well-being and he
stood me on my feet.”131

Choirmaster of the Human Beings

Akin to Yahoel’s functions, Metatron’s duties as choirmaster include not only
his leadership over the angelic hosts but also over humans, specifically the vi-
sionaries who attempt to cross boundaries from the lower to the upper realms.
Accordingly, in Sefer Hekhalot Metatron is portrayed as the one who prepares
Rabbi Ishmael for singing praise to the Holy One. In 3 Enoch 1 (Synopse § 2) this
rabbinic sage reports the following event: “At once Metatron, Prince of the Di-
vine Presence, came and revived me and raised me to my feet, but still I had not
strength enough to sing a hymn before the glorious throne of the glorious King
. . . and when I opened my mouth and sang praises before the throne of glory, the
holy creatures below the throne and above the throne responded after me, say-
ing ‘Holy, holy, holy.’”132 Metatron’s response to the visionary who struggles to
pass the thresholds between the lower and the upper realms can be compared to
Yahoel’s actions in the Apocalypse of Abraham, in which Yahoel assists Abraham
in his ascent to the divine presence by teaching him the hymn.

Metatron as Revealer of Secrets

We already learned in our study that, in the Apocalypse of Abraham, Yahoel is
envisioned as the chief initiator and revealer of the story. His mediatorial func-
tions pertaining to the disclosures of divine mysteries to a human adept are
reminiscent of Metatron’s offices. Thus, Hugo Odeberg notices that one of the
significant facets of Metatron’s mediating duties in 3 Enoch and other Hekhalot
materials is his role “as the intermediary through whom the secret doctrine was
brought down to man.”133 Synopse § 73 (3 Enoch 48C:7) unveils a new title of
Metatron as the “knower of secrets,” רזים :יודע

. . . and I called him by my name, the Lesser YHWH ( הקטן ,(יוי Prince of the Divine Presence
( הפנים ,(שר and knower of secrets ( רזים .(ויודע Every secret I have revealed to him in love,
every mystery I have made known to him in uprightness.134

The early roots of this office can be discerned not only in the Yahoel stream
of Metatron lore but also in its Enochic counterpart, since it vividly recalls

131 Davila, Hekhalot Literature in Translation, 402.
132 3 Enoch 1. Alexander, “3 Enoch,” 1.256.
133 Odeberg, 3 Enoch, 84.
134 Alexander, “3 Enoch,” 1.312; Schäfer et al, Synopse, 36–7.
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one of the roles of the seventh antediluvian hero attested in early Enochic and
Enmeduranki traditions. As with the Enochic texts, in which one of the me-
diatorial functions of the seventh antediluvian patriarch was his mediation of
knowledge through conveying the celestial secrets drawn from the heavenly
tablets to his children and the people of the earth, Metatron also assumes the
role of messenger who brings higher knowledge to the creatures of the lower
realm. His role as Sar Torah, the one who conveys perfect knowledge of the
Torah to chosen visionaries and helps them retain this knowledge, will be inves-
tigated in detail later in this study. This office of Metatron apparently remains
at the center of his mediating activities pertaining to knowledge. In this role,
Metatron functions not only as the one who assists in the acquisition of celestial
lore by helping Moses bring knowledge of Torah to the people, or assisting vi-
sionaries in mastering the secrets of the Law, but also as a teacher, that is, the one
obliged to instruct in scriptural matters the deceased children in the heavenly
academy.

It is interesting that, in contrast to the Yahoel tradition wherein the great
angel is depicted as a terrestrial teacher, that is, as one instructing Abraham
on earth, Metatron’s teaching expertise is now extended to the celestial class-
room.135 Thus, b. Avodah Zarah 3b depicts Metatron as a teacher of the souls of
those who died in their childhood:136

What then does God do in the fourth quarter? – He sits and instructs the school children,
as it is said, Whom shall one teach knowledge, and whom shall one make to understand the
message? Them that are weaned from the milk. Who instructed them theretofore? – If you
like, you may say Metatron, or it may be said that God did this as well as other things. And
what does He do by night? – If you like you may say, the kind of thing He does by day; or
it may be said that He rides a light cherub, and floats in eighteen thousand worlds; for it is
said, The chariots of God are myriads, even thousands shinan.137

Synopse § 75 (3 Enoch 48C:12) attests to a similar tradition:

Metatron sits ( מטטרון (יושב for three hours every day in the heaven above, and assembles
all the souls of the dead that have died in their mother’s wombs, and of the babes that
have died at their mothers’ breasts, and of the schoolchildren beneath the throne of glory,
and sits them down around him in classes, in companies, and in groups, and teaches them
Torah, and wisdom, and haggadah, and tradition, and he completes for them their study of
the scroll of the Law, as it is written, “To whom shall one teach knowledge, whom shall one
instruct in the tradition? Them that are weaned from the milk, them that are taken from
the breasts.”138

135 P. Grelot, “La légende d’Hénoch dans les apocryphes et dans la Bible,” RSR 46 (1958) 5–26,
181–210 at 13ff.

136 A similar tradition is found in the Alphabet of R. Akiba. See S. A. Wertheimer, Batei Midrashot
(2 vols.; Jerusalem: Mossad Harav Kook, 1950–53) 2.333–477.

137 Epstein, The Babylonian Talmud. Abodah Zarah, 3b.
138 Alexander, “3 Enoch,” 1.313; Schäfer et al., Synopse, 36–37.
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One can see that the narratives from b. Avodah Zarah and 3 Enoch 48C are ob-
viously interconnected. Reflecting on their similarities, Hugo Odeberg notices
that in both passages Isa 28:9 is used as scriptural support.139

It must be underlined that Metatron’s instruction to humans does not pro-
ceed as a simple communication of information. Metatron, like Yahoel in the
Apocalypse of Abraham, teaches not only through his spoken word but also
through his ontology, as both revealers often embody the secrets they convey
to their adepts. In 3 Enoch, this ontological thrust is enhanced by the unique
story of the seventh antediluvian patriarch – the human alter-ego of Metatron.
Crispin Fletcher-Louis suggests that the transformation of Enoch provides a
paradigm140 for the yorde merkavah: “his angelization was the aspiration of all
Hekhalot mystics.”141 In a similar vein, Philip Alexander states that, for the
Merkabah mystic, Metatron was a powerful “friend at court . . . the living proof
that man could overcome angelic opposition and approach God.”142

Yet, in 3 Enoch, another human adept, this time Rabbi Ishmael, is envisioned
as the human counterpart to Metatron,143 whom the great angel initiates in the
divine mysteries.144 These esoteric routines, which are in many details rem-
iniscent of Abraham’s initiation by Yahoel, have been previously explored by
scholars. Thus, reflecting on Metatron’s role as a revealer of secrets in 3 Enoch,
Daphna Arbel notices that “Rabbi Ishmael is led on a tour through the celestial
realm by the angel Metatron. The angel uncovers to him divine sights, which he
is now able to behold.”145

Synopse § 14 (3 Enoch 11) attests to the omniscience of Metatron’s knowledge
and his immeasurable competence in esoteric lore. In this passage the supreme
angel unveils to R. Ishmael that he, Metatron, is the one to whom God has re-
vealed “all the mysteries of wisdom, all the depths of the perfect Torah and all

139 Odeberg, 3 Enoch, 83.
140 Peter Schäfer observes that “the only angel in 3 Enoch and several layers of the other macro-

forms who constitutes an exception and is so close to God as to be dressed in similar clothes and
sit on a similar throne is Metatron, the ‘lesser YHWH.’ This Metatron, however, is precisely not an
angel like the others but the man Enoch transformed into an angel. Enoch-Metatron, as the proto-
type of the yored merkavah, shows that man can come very close to God, so close as to be almost
similar to him, so that Aher – Elisha ben Avuyah can mistake him for God.” Schäfer, The Hidden
and Manifest God, 149.

141 C. H. T. Fletcher-Louis, Luke-Acts: Angels, Christology and Soteriology (WUNT, 2.94; Tübin-
gen: Mohr Siebeck, 1997) 156.

142 Alexander, “3 Enoch,” 1.244.
143 On Metatron as the heavenly counterpart of R. Ishmael, see Boustan, From Martyr to Mystic,

133–139.
144 Davila notices that “the narrator of 3 Enoch is R. Ishmael, one of the traditional heroes of the

Hekhalot (Merkavah mystical) literature. Ishmael functions here as a prototype of the Merkavah
mystic; in the bulk of the book (chaps. 17–48) he is led on an apocalyptic tour of the universe, with
Metatron as his otherworldly guide who reveals to him celestial and eschatological secrets.” Davila,
“Of Methodology, Monotheism and Metatron,” 13.

145 Arbel, Beholders of Divine Secrets, 38–39.
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the thoughts of men’s hearts.”146 The text leaves the impression that the fullness
of the disclosure of the ultimate secrets to this angel is comparable only to the
knowledge of the deity himself, since according to Metatron, all the mysteries
of the world and all the orders of creation are revealed before him “as they stand
revealed before the Creator”147 himself. The initiation of the human adept, R.
Ishmael, therefore, is set in striking correspondence to Metatron’s own initia-
tion.

One learns from Sefer Hekhalot that the angel’s initiation into the utmost
secrets and mysteries of the universe allows him to discern the outer and inner
nature of things: the mysteries of creation as well as the secrets of human hearts.
Metatron informs R. Ishmael that he has a unique capacity for foreknowledge
which enables him to behold “deep secrets and wonderful mysteries”: “Before
a man thinks in secret, I [Metatron] see his thought; before he acts, I see his
act. There is nothing in heaven above or deep within the earth concealed from
me.”148

Several details in these descriptions of Metatron’s expertise in the secrets
recall similar conceptual developments already known not only from early
Enochic but also Yahoel traditions. First, the peculiar emphasis on the se-
crets associated with “the orders of creation” found in 3 Enoch recalls the early
Enochic booklets, more specifically, the Astronomical Book, in which Enoch’s
initiation into astronomical, cosmological, and meteorological lore by Uriel can
also be viewed as pertaining to such orders. A similar theme unfolds in 2 Enoch,
wherein the secrets of creation stand at the center of the Lord’s revelations to the
elevated Enoch. In the Apocalypse of Abraham as well, the secrets of creation,
now refashioned as the mysteries of the Hayyot and the Leviathans, represent a
pivotal part of the patriarch’s initiation by Yahoel.

It is noteworthy that it is not only the content of secrets, but also the man-
ner of initiation into them that demonstrates remarkable similarities between
Enochic and Yahoel developments on the one hand and 3 Enoch on the other.
Hugo Odeberg was the first to notice that Enoch-Metatron’s initiation into the
secrets in 3 Enoch recalls the procedure described in 2 Enoch, in which the patri-
arch is first initiated by angel(s) and after this by the Lord.149 In the Apocalypse
of Abraham one sees a similar pattern, as Abraham is first initiated into the di-
vine mysteries by Yahoel and then by the deity himself, who reveals to Abraham
the course of human history from beginning to end. Sefer Hekhalot attests to
the same two-step initiatory procedure, wherein Enoch-Metatron is first initi-

146 Alexander, “3 Enoch,” 1.264.
147 Alexander, “3 Enoch,” 1.264.
148 Alexander, “3 Enoch,” 1.264.
149 Odeberg, 3 Enoch, 55.
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ated by the Prince of Wisdom and the Prince of Understanding and then by the
deity himself.150

Another important feature of Metatron’s associations with the secrets, which
demonstrates similarities with the Yahoel tradition, is that he is not simply one
who knows or transmits secrets but one who embodies them, since some of the
most profound mysteries are literally written on him or, more specifically, on
his vestments, including his garments and his glorious crown decorated by the
secret letters inscribed by God’s hand. Synopse § 16 (3 Enoch 13) reports that the
deity wrote on Metatron’s crown with his finger, as with a pen of flame:

the letters by which heaven and earth were created
the letters by which seas and rivers were created;
the letters by which mountains and hills were created;
the letters by which stars and constellations, lightning
and wind, thunder and thunderclaps, snow and hail,
hurricane and tempest were created;
the letters by which all the necessities of the world and
all the orders ( (סדרי [secrets]151 of creation were created.152

There is no doubt that these inscriptions on Metatron’s crown pertain to the
ultimate secrets of the universe, i. e., to the mysteries of creation. A similar tradi-
tion found in later Zoharic materials unveils that the inscriptions on Metatron’s
crown are indeed related to the ultimate secrets of heaven and earth.153 Thus, a
passage in Zohar Hadash 40a elaborates the motif of the sacred engravings:

Twelve celestial keys are entrusted to Metatron through the mystery of the holy name, four
of which are the four separated secrets of the lights. . . . And this light, which rejoices the
heart, provides the illumination of wisdom and discernment so that one may know and
ponder. These are the four celestial keys, in which are contained all the other keys, and they
have all been entrusted to this supreme head, Metatron, the great prince, all of them being
within his Master’s secrets, in the engravings of the mysteries of the holy, ineffable name.154

Finally, several words must be said about the recipients of Metatron’s secrets
in 3 Enoch. Among other merited visionaries, these beneficiaries now include
Rabbi Ishmael ben Elisha and Moses, who both received their revelations from
Metatron during their journeys into the celestial realm, where the angel assisted

150 Alexander, “3 Enoch,” 1.264.
151 Some manuscripts of 3 Enoch use the term “secrets” ( (סתרים instead of “orders” ( .(סדרים See

Alexander, “3 Enoch,” 1.266; Schäfer et al., Synopse, 8.
152 Alexander, “3 Enoch,” 1.265–266; Schäfer et al., Synopse, 8–9.
153 Some scholars suggest that the link between Metatron and the secrets of creation might allude

to Metatron’s role as a demiurge or at least a participant in creation. Deutsch, Guardians of the Gate,
44–45. Jarl Fossum suggests that the depiction of Metatron in Sefer Hekhalot, while not demiurgic,
still alludes to the matrix of ideas out of which the Gnostic concept of the demiurge possibly arose.
Fossum, The Name of God, 301.

154 Tishby, The Wisdom of the Zohar, 2.644–5.
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them as their angelus interpres. In these developments one detects a bridge with
the pattern of esoteric transmission well known in Enochic and Yahoel trends.

Metatron as Sar Torah

It has already been observed that Sefer Hekhalot describes Metatron as the ex-
pert in divine secrets. In Synopse § 11, Metatron conveys to R. Ishmael that
God bestowed upon him “wisdom heaped upon wisdom, understanding upon
understanding, prudence upon prudence, knowledge upon knowledge, mercy
upon mercy, Torah upon Torah. . . .”155 The angel underscores the exclusivity
of his initiation, stressing the fact that he was honored and adorned with all
these qualities “more than all the denizens of the heights.”156 In Synopse § 13,
God himself steps forward to confirm Metatron’s superiority in wisdom when
he commands the angelic hosts to obey Metatron’s commands on the grounds
that this exalted angel was instructed in “the wisdom of those above and of those
below, the wisdom of this world and of the world to come.”157

The Hekhalot tradition depicts Metatron not simply as an ordinary angelic
revealer but as an exemplar and paradigm for future initiators who will faith-
fully imitate his office. This role is intimated in Synopse § 80 (3 Enoch 48D:10),
where Metatron stands out as the first character in a noble line of the trans-
mission of special knowledge, the one on whom future generations of sages are
ultimately dependent:

Metatron brought it [Torah] out from my storehouses and committed it to Moses, and
Moses to Joshua, Joshua to the Elders, the Elders to the Prophets, the Prophets to the Men
of the Great Synagogue, the Men of the Great Synagogue to Ezra the Scribe, Ezra the Scribe
to Hillel the Elder, Hillel the Elder to R. Abbahu, R. Abbahu to R. Zira, R. Zira to the Men
of Faith, and the Men of Faith to the Faithful. . . .158

Scholars have previously noted159 that this succession of mystical tradition re-
calls the chain of transmission of the oral law preserved in the Sayings of the
Fathers.160 The allusion to the chain of transmission of the oral Torah hints at
another prominent office of the great angel, namely, his role in disseminating

155 3 Enoch 8:2. Alexander, “3 Enoch,” 1.263.
156 Alexander, “3 Enoch,” 1.263.
157 3 Enoch 10:5. Alexander, “3 Enoch,” 1.264.
158 Alexander, “3 Enoch,” 1.315; Synopse § 80. The reference to the chain of tradition is repeated

several times in Hekhalot literature. For a detailed analysis of this motif, see Swartz, Scholastic
Magic, 178ff.

159 Alexander, “3 Enoch,” 1.315, note v.
160 m. Avot 1:1: “Moses received the Law from Sinai and committed it to Joshua, and Joshua to

the elders, and the elders to the Prophets; and the Prophets committed it to the men of the Great
Synagogue.” Danby, The Mishnah, 446.
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a very special wisdom, the wisdom of the Torah.161 Scholars have previously
noted that the passages from Synopse § 75162 and Synopse § 78–80163 appear to
depict Enoch-Metatron in his role as the Prince of Torah, התורה 164.שר These
passages specifically assign to the hero the title and duties associated with this
role. The narratives also indicate that the author of Sefer Hekhalot is cognizant
of two main functions of the Prince of Torah, which are attested to in other
rabbinic and Hekhalot materials: the function of the revealer of Torah to vi-
sionaries, including Moses, and the function of the celestial teacher of the Law
to deceased children. In various Hekhalot writings, the Prince of Torah, who
is often not identified with Metatron, acts as a helper of visionaries, assisting
them in understanding the Torah and preventing the chosen ones from forget-
ting this crucial knowledge.165 One of these Sar Torah episodes deals with the
story of Rabbi Ishmael who experienced many problems in mastering the Torah
in his young age. The knowledge of the Torah did not stay in him, and a passage
that he read and memorized one day was completely forgotten the next. Ac-
cording to the story, this pitiful situation was finally resolved when his teacher,
R. Nehuniah ben Ha-Qanah, revealed to R. Ishmael the mystical praxis of the
Prince of Torah.166 This archetypal Sar Torah narrative is repeated in varying
forms in several Hekhalot writings, including Merkavah Rabbah and Maʿaseh
Merkavah.167

It should be noted that, as with Metatron’s other titles, such as the Youth and
the Prince of the Divine Presence, the office of the Prince of Torah does not
belong exclusively to Metatron, but it is often shared with other angelic beings.
The Targum Pseudo-Jonathan to Deuteronomy 34:6 gives a list of the Princes
of Wisdom (a.k.a. Princes of Torah), which includes, besides Metatron, Yofiel,
Uri’el, and Yepipyah. The Hekhalot sources, too, do not hesitate to designate

161 On the Prince of Torah traditions in Hekhalot literature, see Swartz, Scholastic Magic, 53–135.
162 3 Enoch 48C:12.
163 3 Enoch 48D:6–10.
164 Alexander, “From Son of Adam to a Second God,” 105, footnote 24.
165 Accordingly, in Synopse § 77 Yepipyah is named the Prince of Torah.
166 Thus, Synopse § 560 reads: “R. Ishmael said: I was thirteen years old and my heart was moved

on each day that it persisted in fasting. As soon as R. Nehuniah ben HaQanah revealed to me this
mystery of Torah, Suriah, Prince of the Presence, was revealed. He said to me: (As for) the Prince of
Torah, YWPY’L is his name, and anyone who seeks concerning him must sit forty days in fasting.
He must eat his morsel with salt, and he must not eat any kind of foulness. He must immerse (with)
twenty-four immersions. He must not gaze at various dyed things. His eyes must be pressed down to
the earth, and he must pray with all his vigor. He must sets his heart on his prayer and he must seal
himself with his seals and he must invoke twelve words.” Davila, Hekhalot Literature in Translation,
269–70.

167 Swartz, Scholastic Magic, 62 ff.
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Yofiel, Suriel, and other angels as the Princes of Torah.168 These various angelic
attributions point to the fact that Sar Torah traditions accommodated the influ-
ence of several angelological streams, including Yahoel lore.169

It appears that, as in Yahoel’s story, Metatron’s office of Sar Torah is closely
connected with his role as the Mediator of the Name. In our study of the Yahoel
tradition we have already noticed that, in Jewish mystical lore, the Torah was
often conceived as the Name of God. In light of this connection, it is intriguing
that in several Hekhalot passages Metatron is depicted as an initial transmitter
of the Name (or a combination of the seventy names that constitute the divine
Name) to the generation of future sages in a fashion reminiscent of Pirke Avot
and Avot d’ R. Nathan, which describe the transmission of the Torah.

Thus, in an already mentioned passage from Synopse § 80 (3 Enoch 48D:10),
the Torah appears to be understood as the combination of divine names passed
through a familiar mishnaic chain of Torah transmission. Similar testimonies
are found in Synopse § 397 and Synopse § 734.170

Commenting on Synopse § 397, Peter Schäfer notices the paradoxical ex-
change of the Torah for the divine Name. He observes that here we have “a
new version of m. Avot 1:1,” but “instead of the Torah that Moses received on
Mount Sinai, he now receives the ‘great name’ and transmits it to Joshua, the
elders, the prophets, the members of the great assembly, and finally to Ezra and
to Hillel, after which the Name was concealed.”171 Schäfer remarks that “this
is not only an odd retelling of the famous chain of transmission in Pirkei Avot,
with the ‘name’ substituting the Torah; what is most remarkable is the fact that
the scribes of our manuscripts do not agree on whose name is meant: God’s
or Metatron’s.”172 Yet, in light of the aforementioned mediatorial offices of Ya-
hoel and Metatron, such a reinterpretation appears to be not entirely odd, as
it fits nicely in their onomatological profiles. Moreover, as has been previously
suggested in this study, these distinguished mediators of the Name themselves
become the “embodiments” of the Torah. Thus, the aforementioned passage

168 Synopse § 313; “I said to him: The Prince of the Torah ( תורה של ,(שרה what is his name. And
he said to me: Yofiel is his name.” See also Synopse § 560: “The name of the Prince of the Torah
(D436: התורה (שר (M22: תורה של (שר is Yofiel.” Schäfer et al., Synopse, 139, 213.

169 Michael Swartz observes that “the earliest explicit indications of the Sar Torah phenomenon,
then, date from the tenth century. However, there are other elements of the phenomenon that have
earlier origins. The archangel figure of Metatron appears in the Talmud and in the seventh-century
Babylonian incantation bowls, although not as the Sar Torah.” Swartz, Scholastic Magic, 213.

170 Commenting on Synopse § 734, Michael Swartz notes that the transmission of the Name is
closely tied in this textual unit to Metatron’s office as the mediator of the Tetragrammaton. He ar-
gues that, “here, as in the 3 Enoch chain, divine names, which are identified also as angelic names,
are described as having been handed down at Sinai, through the chain of tradition. Here Metatron
is not represented as the transformed Enoch who imparts secrets to Moses, but as the archangel
whose name is like his Master’s.” Swartz, Scholastic Magic, 182.

171 Schäfer, Origins of Jewish Mysticism, 297.
172 Schäfer, Origins of Jewish Mysticism, 297.
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from Sefer Hekhalot 48D appears to suggest that the “seventy names,” represent-
ing the Torah revealed to Moses on Mount Sinai, are fashioned on Metatron.173

Metatron as Heavenly High Priest

Our study has already demonstrated that, in the sacerdotal framework of the
Apocalypse of Abraham, Yahoel acquires the central cultic role, being envisioned
as the heavenly high priest who participates in the eschatological ordinances of
the Yom Kippur ritual.

In Jewish mystical lore, Metatron is also endowed with a similar high priestly
office. Scholars have previously noticed the parallelism between the sacerdotal
roles of both mediatorial figures. Thus, Nathaniel Deutsch suggests that, “like
Metatron, Yahoel is linked with the high priesthood, in this case, via the tur-
ban (Exod 28:4) which Yahoel wears.”174 It is important that, similar to Yahoel’s
priestly functions that unfolded in the Apocalypse of Abraham amidst the Yom
Kippur ritual, Metatron’s sacerdotal duties also seem connected with the im-
agery of this central feast of Jewish religious tradition. As we know, one extraor-
dinary event that took place solely on the Day of Atonement was the high priest’s
entrance into the divine presence behind the curtain of the Holy of Holies. In
this respect it is intriguing that the Metatron lore often associates the great angel
with the celestial curtain, Pargod, the boundary that shields the divine presence
from the rest of creation. Thus, one Mandaean bowl speaks about Metatron as
the one “who serves before the Curtain ( 175”.(פרגודא Philip Alexander proposes
that this description “may be linked to the Hekhalot tradition about Metatron
as the heavenly high priest (3 Enoch 15B:1).”176 In Sefer Hekhalot he also medi-
ates knowledge regarding the Pargod to the human seer. Daphna Arbel notices
that “Metatron mediates hidden knowledge to his disciple, Rabbi Ishmael, by
instructing him to read the letters of the heavenly curtain.”177

173 Thus, 3 Enoch 48D:4–5 unveils the following tradition: “The Prince of Torah . . . gave them as a
gift to Moses, as it is written, ‘The Lord gave them to me.’ After that he remembered the Torah. How
do we know he remembered it? Because it is written, ‘Remember the Torah of my servant Moses, to
whom at Horeb I prescribed laws and customs for the whole of Israel’: ‘The Torah of Moses’ refers to
the Torah, the Prophets, and the Writings; ‘laws’ refers to halakot and traditions; ‘customs’ refers to
haggadot and toseptas; all these were given to Moses on Sinai. These are the seventy names – each
of them like the sacred name on the chariot, engraved on the throne of glory – which the Holy One,
blessed be he, took from his sacred name and bestowed on Metatron – seventy names by which the
ministering angels address the King of the kings of kings in heaven above.” Alexander, “3 Enoch,”
1.314. On this passage see also Swartz, Scholastic Magic, 178ff.

174 Deutsch, Guardians of the Gate, 36.
175 W. S. McCullough, Jewish and Mandaean Incantation Texts in the Royal Ontario Museum

(Toronto: University of Toronto Press, 1967) D 5–6.
176 Alexander, “The Historical Settings of the Hebrew Book of Enoch,” 166.
177 Arbel, Beholders of Divine Secrets, 146.
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Another important feature in Metatron’s sacerdotal profile is his association
with the heavenly tabernacle, which sometimes is labeled in Jewish mystical tes-
timonies as the “Tabernacle of the Youth.” Gershom Scholem draws attention
to the passage found in Merkavah Shelemah, in which the heavenly tabernacle
is called the tabernacle of Metatron ( מטטרון .(משכן In the tradition preserved in
Numbers Rabbah 12:12, the heavenly sanctuary again is associated with one of
Metatron’s titles and is called the tabernacle of the Youth ( הנער 178:(משכן

R. Simon expounded: When the Holy One, blessed be He, told Israel to set up the Taber-
nacle He intimated to the ministering angels that they also should make a Tabernacle, and
when the one below was erected the other was erected on high. The latter was the taberna-
cle of the youth ( הנער (משכן whose name was Metatron, and therein he offers up the souls
of the righteous to atone for Israel in the days of their exile.179

An intriguing detail in this description of the tabernacle is its mention of the
souls of the righteous offered by Metatron. As we will see later, such an offering
might be connected with Metatron’s redeeming functions.

The priestly functions of Metatron were not forgotten in later Jewish mys-
ticism. The materials associated with the Zoharic tradition offer a panoply of
passages that elaborate upon Metatron’s duties in the heavenly tabernacle. In
Zohar II.143a, we read:

When Moses set up the Tabernacle in the wilderness, another such was raised in the heav-
enly spheres, as we learn from the words: “And it came to pass . . . that the Tabernacle was
reared up”, the reference being to the other Tabernacle, to that which was above, namely
the Tabernacle of the “Young Man,” Metatron, and nothing greater.180

Zohar II.159a attests to a similar tradition:

From this we see that the Holy One, blessed be He, actually gave Moses all the arrangements
and all the shapes of the Tabernacle, each in its appropriate manner, and that he saw Meta-
tron ministering to the High Priest within it. It may be said that, as the Tabernacle above
was not erected until the Tabernacle below had been completed, that “youth” (Metatron)
could not have served above before divine worship had taken place in the earthly Taberna-
cle. It is true that the Tabernacle above was not actually erected before the one below; yet
Moses saw a mirroring of the whole beforehand, and also Metatron, as he would be later
when all was complete. The Holy One said to him: “Behold now, the Tabernacle and the
‘Youth’; all is held in suspense until the Tabernacle below shall have been built.” It should
not be thought, however, that Metatron himself ministers; the fact is, that the Tabernacle
belongs to him, and Michael, the High Priest, it is that serves there, within the Metatron’s
Tabernacle, mirroring the function of the Supernal High Priest above, serving within that

178 It should be noted that the expression, “the tabernacle of the Youth,” occurs also in the Shiʿur
Qomah materials. For a detailed analysis of Metatron imagery in these materials, see Cohen, Liturgy
and Theurgy in Pre-Kabbalistic Jewish Mysticism, 124ff.

179 Freedman and Simon, Midrash Rabbah, 5.482–3.
180 Sperling and Simon, The Zohar, 4.3–4.
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other Tabernacle, that hidden one which never is revealed, which is connected with the
mystery of the world to come. There are two celestial Tabernacles: the one, the supernal
concealed Tabernacle, and the other, the Tabernacle of the Metatron. And there are also
two priests: the one is the primeval Light, and the other Michael, the High Priest below.181

A significant detail in these textual units from the Zohar is their reference to
Metatron as the high priest. It should be noted that, not only this relatively late
composition, but also the earlier materials associated with the Hekhalot tradi-
tion, directly identify Metatron with the office and the title of the celestial high
priest. Rachel Elior observes that Metatron appears in the Genizah documents
as a high priest who offers sacrifices on the heavenly altar.182 She calls atten-
tion to the important witness of one Cairo Genizah text which explicitly labels
Metatron as the high priest and the chief of the priests:

I adjure you [Metatron], more beloved and dear than all heavenly beings, [faithful servant]
of the God of Israel, the High Priest ( גדול ,(כהן chief of [the priest]s ( [הכהני]ם ,(ראש you
who poss[ess seven]ty names; and whose name [is like your Master’s] . . . Great Prince, who
is appointed over the great princes, who is the head of all the camps.183

As has been already mentioned, Metatron’s service behind the heavenly Curtain,
Pargod, recalls the unique function of the earthly high priest, who alone was al-
lowed to enter behind the veil of the terrestrial sanctuary.184 From Hekhalot
materials one learns that only the Youth, videlicet Metatron, is allowed to serve
behind the heavenly veil.

Metatron’s sacerdotal roles reveal some striking similarities with Yahoel’s
cultic duties. As one may recall, the Apocalypse of Abraham exhibits a pecu-
liar sacerdotal symmetry when it envisions both Yahoel and Abraham as the
sacerdotal servants associated with their respective sanctuaries – one heavenly

181 Sperling and Simon, The Zohar, 4.53–54. See also Zohar II.164a: “The Tabernacle which
Moses constructed had Joshua for its wakeful and constant guard; for he alone guarded it who is
called the ‘young man,’ namely Joshua, of whom it says: ‘Joshua, the son of Nun, a young man, de-
parted not out of the Tent’ (Exod 33:11). Later in its history it was another ‘young man’ who guarded
it, namely Samuel (1 Sam 11:18), for the Tabernacle could be guarded only by a youth. The Temple,
however, was guarded by the Holy One Himself, as it is written, ‘Except the Lord guard the City,
the watchman waketh but in vain.’ And who is the watchman? The ‘young man,’ Metatron. And
you, holy saints, ye are not guarded as the Tabernacle was guarded, but as the Temple was guarded,
namely, by the Holy One Himself.” Sperling and Simon, The Zohar, 4.65–66.

182 R. Elior, “From Earthly Temple to Heavenly Shrines: Prayer and Sacred Song in the Hekhalot
Literature and Its Relation to Temple Traditions,” JSQ 4 (1997) 217–267 at 228.

183 L. H. Schiffman and M. D. Swartz, Hebrew and Aramaic Incantation Texts from the Cairo Ge-
nizah (Sheffield: Sheffield Academic Press, 1992) 145–7, 151. On Metatron as the High Priest, see
Schiffman et al., Hebrew and Aramaic Incantation Texts from the Cairo Genizah, 25–28; 145–47;
156–157; esp. 145; Elior, “From Earthly Temple to Heavenly Shrines,” 299, n. 30.

184 For the Pargod traditions in rabbinic literature, see also; b. Yoma 77a; b. Ber. 18b; b. Hag.
15a–b; b. Sanh. 89b; b. Sotah 49a; Pirke de Rabbi Eliezer 4:6; Zohar I.47a; II.149b–150a; Maseket
Hekhalot 7.
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and the other terrestrial. Subsequently, the initial chapters of the Slavonic apoc-
alypse depict the patriarch as the one who performs peculiar duties of the earthy
priest.185 A similar parallelism can also be detected in the Hekhalot materials,
wherein Metatron’s role as heavenly high priest is mirrored by the sacerdotal
duties of the terrestrial protagonist of the Hekhalot literature, Rabbi Ishmael
b. Elisha, to whom Metatron serves as an angelus interpres. In view of Meta-
tron’s high priestly affiliations, it is not coincidental that Rabbi Ishmael himself
is the tanna who is attested in b. Ber. 7a as a high priest.186 Rachel Elior notices
that, in Hekhalot Rabbati, this rabbinic authority is portrayed in terms similar to
those used in the Talmud, as a priest burning an offering on the altar.187 Other
Hekhalot materials, including 3 Enoch, also often refer to R. Ishmael’s priestly
origins.188 The priestly features of this visionary might not only reflect the heav-
enly priesthood of Metatron,189 but may also allude to the former priestly duties
of the patriarch Enoch known from 1 Enoch and Jubilees, since some scholars
observe that “3 Enoch presents a significant parallelism between the ascension
of Ishmael and the ascension of Enoch.”190

Although the prototypes of Metatron’s sacerdotal duties can be easily traced
to Enoch’s story, previous studies have also underlined the formative influences
of Yahoel’s and Michael’s angelological lore. Thus, Scholem suggests that Meta-
tron’s priestly duties in the heavenly tabernacle might be influenced by Michael’s

185 Matthias Henze, in his aforementioned problematic study, argued that, “in the story of Abra-
ham the iconoclast in chapters 1–8 one looks in vain for any description of Abraham the priest.”
Henze, “‘I Am the Judge’: Judgment in the Apocalypse of Abraham,” 545. In contrast, both Alexan-
der Kulik and Daniel Harlow, through their meticulous examination of the Slavonic evidence,
demonstrated that the initial chapters of the text indeed attempt to portray Abraham as a priestly
figure serving in the temple, polluted by idolatry. Thus, Harlow notes that, “in the initial verses of
chap. 1, Abraham tells how he was ‘destroying’ the gods of his father Terah and those of his brother
Nahor while serving as a junior priest in his father’s temple.” Harlow, “Idolatry and Alterity,” 306.
Alexander Kulik also argues that the description of the sacrificial service of Terah’s family, which
is found in the first chapter of the Apocalypse of Abraham, “. . . precisely follows the order of the
Second Temple daily morning tamid service as it is described in the Mishna: first, priests cast lots
(Yoma 2, 1–4; Tamid 1, 1–2; cf. also Luke 1:9), then they sacrifice in front of the sanctuary (Tamid
1–5), finishing their service inside (Tamid 6). . . .” Kulik, Retroverting Slavonic Pseudepigrapha, 86.

186 See also b. Ketub. 105b; b. Hul. 49a.
187 Elior, “From Earthly Temple to Heavenly Shrines,” 225.
188 See, for example, Synopse § 3 (3 Enoch 2:3): “Metatron replied, ‘He [R. Ishmael] is of the tribe

of Levi, which presents the offering to his name. He is of the family of Aaron, whom the Holy One,
blessed be He, chose to minister in his presence and on whose head he himself placed the priestly
crown on Sinai.’” Alexander, “3 Enoch,” 1.257.

189 Nathaniel Deutsch observes that in 3 Enoch, “likewise, as the heavenly high priest, Metatron
serves as the mythological prototype of Merkabah mystics such as Rabbi Ishmael. Metatron’s role
as a high priest highlights the functional parallel between the angelic vice-regent and the human
mystic (both are priests), thereas his transformation from a human being into an angel reflects an
ontological process which may be repeated by mystics via their own enthronement and angelifica-
tion.” Deutsch, Guardians of the Gate, 34.

190 Alexander, “From Son of Adam to a Second God,” 106–7.
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role as the heavenly priest.191 He observes that, “according to the traditions
of certain Merkabah mystics, Metatron takes the place of Michael as the high
priest who serves in the heavenly Temple. . . .”192 Scholem’s insights are impor-
tant, since some talmudic materials, including b. Hag. 12b, b. Menah. 110a, and
b. Zebah. 62a, suggest that the view of Michael’s role as heavenly priest was
widespread in rabbinic literature and might constitute one of the most signif-
icant contributing factors to Metatron’s sacerdotal image. It is also significant
that in Yahoel’s lore, Michael appears as the companion or virtual conceptual
double of Yahoel. In this respect it is not coincidental that the authors of the
Apocalypse of Abraham attempt to connect Yahoel with Michael by mentioning
them together.

Metatron as Sustainer of Creation

We already noticed that Metatron, like Yahoel in the Apocalypse of Abraham, is
closely tied to the mysteries of creation. Akin to Yahoel, he does not merely pro-
fess the deep knowledge of this esoteric subject, but embodies some aspects of
Maʿaseh Bereshit in his accoutrement. Furthermore, in some Hekhalot materi-
als, Metatron, like Yahoel, is understood as the force which protects and sustains
creation. We should now direct our attention to this aspect of Metatron’s con-
ceptual profile.

In Jewish mystical lore, Metatron became traditionally understood as the
force sustaining and safeguarding the world. These cosmological functions are
exhibited first in Metatron’s role as the Governor or the Prince of the World
( העולם 193,(שר an office often described in detail in some Hekhalot materials,
including Sefer Hekhalot.194

191 Gershom Scholem notes that “Michael as High Priest was known to the Jewish source used
in the Gnostic Excerpta ex Theodoto, § 38; only ‘an archangel [i. e. Michael]’ enters within the cur-
tain, 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 mentioned in Menahoth 110a (parallel to Hagigah 12b) and
Zebahim 62a. The Baraitha in Hagigah is the oldest source.” Scholem, Jewish Gnosticism, Merkabah
Mysticism, and Talmudic Tradition, 49, n. 19.

192 Scholem, “Metatron,” 11.1445.
193 The term “world” ( (עולם in the angelic title appears to signify the entire creation. Peter Schäfer

observes that, in rabbinic literature, the Prince of the World is understood as an angel set over the
entire creation. His duties include praying together with the inhabitants of the earth for the coming
of the Messiah and praising God’s creative work. P. Schäfer, Rivalität zwischen Engeln und Menschen:
Untersuchungen zur rabbinischen Engelvorstellung (SJ, 8; Berlin: Walter de Gruyter, 1975) 55.

194 Igor Tantlevskij argues that in 3 Enoch 8, Enoch-Metatron has qualities by which, accord-
ing to b. Hag. 12a and Avot de Rabbi Nathan A 27:43, the world was created and is sustained. I. R.
Tantlevskij, Knigi Enoha (Moscow/Jerusalem: Gesharim, 2000) 185 [in Russian].
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Philip Alexander notices that, in Synopse § 74,195 the duties of the Prince of
the World appear to be attached to Metatron’s figure.196 In this passage God
places under Metatron’s hand every authority that rules over the world:

I gave seventy princes into his hand, to issue to them my commandments in every lan-
guage; to abase the arrogant to the earth at his word; to elevate the humble to the height at
the utterance of his lips; to smite kings at his command; to subdue rulers and presumptu-
ous men at his bidding; to remove kings from their kingdoms, and to exalt rulers over their
dominions. . . .197

This textual unit portrays Metatron as the one responsible for conveying the di-
vine decisions to the seventy198 princes controlling the seventy nations of the
earth.199 Thus, it seems no coincidence that Metatron is also known to creation
through his seventy names: these again stress his role in governing the earthly
realm divided by seventy tongues.200

In examining the imagery of the Prince of the World in 3 Enoch, one must
maintain a careful distinction between the depictions of the various activities
pertaining to this office and the references to the appellation itself. Thus, al-
though Metatron seems to possess some definite qualities of the Prince of the
World in 3 Enoch, it appears that the sobriquet, the Prince of the World, is not
directly associated201 with Metatron in this text.202 Metatron’s duties in Synopse
§ 4,203 § 13,204 and § 74,205 however, are very similar to those found in passages
that deal with the title “the Prince of the World” in Synopse § 47206 and § 56.207

Thus, Synopse § 47 refers to the seventy-two princes of the kingdoms in the
world when it mentions the Prince of the World:

195 3 Enoch 48C:9–10.
196 Alexander, “From Son of Adam to a Second God,” 105, n. 24.
197 Alexander, “3 Enoch,” 1.312.
198 Jarl Fossum observes that “the notion that Enoch-Metatron has ‘Seventy Names’ is connected

with the idea of ‘seventy tongues of the world.’ The meaning undoubtedly is that Enoch-Metatron in
virtue of possessing the ‘Seventy Names’ is the ruler of the entire world. Elsewhere, 3 Enoch speaks
of the ‘seventy-two princes of kingdoms on high’ who are angelic representatives of the kingdoms
on earth (xvii. 8; ch. xxx). The numbers ‘seventy’ and ‘seventy-two’ are, of course, not to be taken
literally; they signify the multitude of the nations of the world.” Fossum, The Name of God, 298.

199 3 Enoch 48C:8–9 reads: “I made every prince stand before him to receive authority from him
and to do his will. . . .” Alexander, “3 Enoch,” 1.312.

200 Synopse § 4 (3 Enoch 3:2).
201 Alexander points to the fact that the later texts (Tosepoth to Yeb. 16b and to Hull. 60a) equate

Metatron explicitly with this title. Alexander, “3 Enoch,” 1.243. See also: b. Sanh. 94a.
202 Alexander, “3 Enoch,” 1.243.
203 3 Enoch 3:2.
204 3 Enoch 10:3.
205 3 Enoch 48C:9–10.
206 3 Enoch 30.
207 3 Enoch 38.
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Whenever the Great Law Court sits in the height of the heaven ʿArabot, only the great
princes who are called YHWH by the name of the Holy One, blessed be he, are permit-
ted to speak. How many princes are there? There are 72 princes of kingdoms in the world,
not counting the Prince of the World ( העולם ,(שר who speaks in favor of the world before
the Holy One, blessed be he, every day at the hour when the book is opened in which ev-
ery deed in the world is recorded, as it is written, “A court was held, and the books were
opened.”208

Alexander argues that, if one takes this passage in conjunction with Synopse
§ 13 (3 Enoch 10:3), which depicts Metatron’s authority below the eight great
princes of YHWH but above all other princes, it would appear that Metatron is
the Prince of the World.

Another usage of the title found in Synopse § 56 (3 Enoch 38) similarly does
not bring this appellation in direct connection with the name Metatron. This
passage informs us that, when the ministering angels utter the heavenly Qe-
dushah, their mighty sound produces a sort of earthquake in the celestial realm;
this earthquake alarms the constellations and stars. The Prince of the World
then comes forward and calms down the celestial bodies, explaining to them
the source of the commotion:

“Stay at rest in your places; be not afraid because the ministering angels recite the song be-
fore the Holy One, blessed be he,” as it is written, “When all the stars of the morning were
singing with joy, and all the Sons of God in chorus were chanting praise.”209

While this narrative does not mention Metatron, it alludes to the activities of
this angel who is often depicted in the Hekhalot materials as the pacifier and
the protector of the celestial beings during their performance of the heavenly
liturgy. It also evokes Yahoel’s peculiar role as the pacifier of the Hayyot.

Although 3 Enoch for some reason hesitates to connect the name Metatron
with the appellation of the Prince of the World, several other rabbinic and
Hekhalot passages bring this title into direct connection with this name and
with Metatron’s other sobriquets. Accordingly, the earliest Jewish reference to
the Youth in the rabbinic literature (b. Yebam. 16b) links this title with the ap-
pellation, “the Prince of the World.” While Metatron is not mentioned in this
text, the conjunction of the two familiar designations makes it plausible. Meta-
tron, the Youth and the Prince of the World are also identified with each other
in Synopse § 959.210 The most important early evidence of Metatron’s role as the
Prince of the World includes the testimony found in the Aramaic incantation

208 3 Enoch 30. Alexander, “3 Enoch,” 1.285. Schäfer et al., Synopse, 24–25.
209 Alexander, “3 Enoch,” 1.290.
210 “. . . הגדול עולם שר שנכתב הפנים שר מטטרון הזה והנער . . .” Schäfer et al., Synopse, 296.
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bowls.211 One bowl appears to represent the oldest source that clearly identifies
Metatron as the Prince of the World. On this bowl, Metatron is designated as
עלמא דכליה רבה איסרא – “the great prince of the entire world.”212

Interestingly, Enoch-Metatron’s governance of the world includes not only
administrative functions but also the duty of physically sustaining the world.
Moshe Idel refers to the treatise, The Seventy Names of Metatron, where the an-
gel and God seize the world in their hands.213

In conclusion of this section, some suggestions pertaining to the possible
prototypes of the title must be mentioned. It is significant that some schol-
ars point to the possible formative value of the lore concerning the archangel
Michael, who, as one may recall, serves as Yahoel’s conceptual counterpart in
the Apocalypse of Abraham. Both Gershom Scholem and Philip Alexander note
that in some rabbinic writings Michael was often identified as the Prince of
the World.214 It is possible that the traditions about Michael and Metatron co-
existed in rabbinic literature, mutually enriching each other. Scholem remarks
that, in Pirke de Rabbi Eliezer 27,215 Michael is given the title of עולם של ;שרו yet
in a source from the same period, Metatron was called the “Great Prince of the
Whole World.”216 As we already learned in this investigation, many of Michael’s
duties reflect the familiar roles of Yahoel.

Metatron as Guide and Guardian of the Visionary

Earlier, we explored the prominent role of Yahoel as guide and protector of
Abraham. Several scholars have previously noticed the conceptual ties between
Yahoel’s office and some of Metatron’s functions toward human seers. Thus,
reflecting on these similarities, Scholem ascertains that, “in the Apocalypse of
Abraham, Yahoel appears as the spiritual teacher of the patriarch to whom he
explains the mysteries of the throne world and the last judgment, exactly as
Metatron does in the Hekhalot tracts.”217 In a similar vein, Nathaniel Deutsch

211 Scholars observe that although “many of these bowls cannot be dated with certainty . . . those
from Nippur (among which are some of our most informative texts on Metatron) were found in
stratified deposits and have been dated archeologically to the seventh century A. D. at the very lat-
est.” Alexander, “3 Enoch,” 1.228.

212 The text on the bowl is published by C. Gordon, “Aramaic and Mandaic Magical Bowls,”
Archiv Orientálni 9 (1937) 84–95 at 94.

213 M. Idel, Ascension on High in Jewish Mysticism: Pillars, Lines, Ladders (Budapest: Central Eu-
ropean University Press, 2005) 88.

214 Scholem, Jewish Gnosticism, 44; Alexander, “3 Enoch,” 1.243.
215 Cf. Pirke de Rabbi Eliezer 27: “Michael came and told Abraham, as it is said, ‘And there came

one who had escaped, and told Abram the Hebrew.’ He is the prince of the world. . . .” Friedlander,
Pirke de Rabbi Eliezer, 193.

216 Scholem, Jewish Gnosticism, 48.
217 Scholem, Major Trends, 69.
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proposes that “Yahoel’s relationship with Abraham in the Apocalypse of Abra-
ham is analogous to Metatron’s relationship with R. Ishmael in the Hekhalot
tract 3 Enoch. Both figures serve as heavenly guides, protectors, and agents of
revelation.”218

One of the common features in both traditions is the angels’ distinctive role
as guardian against the hostile angels who attempt to impede the seers’ entrance
into the upper realm. Thus, in Synopse § 3 when the angelic hosts oppose the
elevation of R. Ishmael, Metatron intercedes on behalf of this visionary, intro-
ducing him as one from the nation of Israel. This deed of Metatron in protecting
R. Ishmael against ʿUzzah, ʿAzzah, and ʿAza’el is clearly reminiscent of Yahoel’s
role in safeguarding Abraham against the fallen angel Azazel. As we have al-
ready noted, in both cases the names of angels are remarkably similar, as they
bring to memory peculiar names of the fallen angels found in the early Enochic
booklets.

Furthermore, both Yahoel and Metatron assist their respective protégés in
their translation to heaven. Thus, Yahoel teaches the patriarch the hymn by
which Abraham was able to bridge the boundaries of the realms. Although this
angel does not directly transport the seer to heaven, as certain other angels in
apocalyptic accounts often do, he instructs the patriarch in how to prepare the
birds-psychopomps for his ascent:

And he said to me, “Slaughter and cut all this, putting together the two halves, one against
the other. But do not cut the birds. And give them [i. e., the halves] to the two men whom I
shall show you standing beside you, since they are the altar on the mountain, to offer sacri-
fice to the Eternal One. The turtledove and the pigeon you will give me, and I shall ascend
(возиду) in order to show to you [the inhabited world] on the wings of two birds. . . .” And
I did everything according to the angel’s command. And I gave to the angels who had come
to us the divided parts of the animals. And the angel took the two birds (Apoc. Ab. 12:8–
13:1).219

The Slavonic apocalypse further depicts Yahoel as placing Abraham on the wing
of one of these pteromorphic creatures:

And the angel took me with his right hand and set me on the right wing of the pigeon and
he himself sat on the left wing of the turtledove, since they both were neither slaughtered
nor divided. And he carried me up to the edge of the fiery flame. And we ascended like
great winds to the heaven which was fixed on the expanses (Apoc. Ab. 15:2–4).220

218 Deutsch, Guardians of the Gate, 36.
219 Kulik, Retroverting Slavonic Pseudepigrapha, 19–20; Philonenko-Sayar and Philonenko,

L’Apocalypse d’Abraham, 64.
220 Kulik, Retroverting Slavonic Pseudepigrapha, 22.
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In Sefer Hekhalot, Metatron also assists the seer in his translation to heaven.
Daphna Arbel notices that, in 3 Enoch, “Metatron places R. Ishmael on his wings
and leads him through the heavenly realm, explaining its unfamiliar sites.”221

Metatron as Liminal Figure

Our study has already explored the liminal nature of some mediators of the di-
vine Name, including the Angel of the Lord and Yahoel. Metatron’s conceptual
profile also exhibits this peculiar dimension, in which this angelic character is
understood as a liminal figure.

Accordingly, as with Yahoel and the Angel of the Lord, Metatron is depicted
as a guide predestined to encounter human adepts on the boundaries of the
realms, assisting them in their transition. Thus, similarly to Yahoel’s role in the
Apocalypse of Abraham, in 3 Enoch Metatron is positioned as a borderline helper
when he assists Rabbi Ishmael by leading him through the perils of the thresh-
olds that separate the lower and upper worlds, while protecting him from the
angelic guardians of these boundaries.

The second marker of Metatron’s liminal character, at least in 3 Enoch and
similar materials, in which the great angel is identified with the second ante-
diluvian patriarch, is expressed by the fact that he himself is envisioned as a
translated figure who underwent the transition from a human to a celestial be-
ing. Enoch-Metatron in this respect serves as the paragon of liminality, who,
already in early Enochic booklets, is depicted as an envoy between heaven and
earth, between humanity and the Watchers /Giants. His historical placement
before one of the most transitional events in the history of humankind – the
Flood – also underlines his liminality. Enoch-Metatron, therefore, manifests
liminality by his own unique role in the history of humankind and then by his
unique anthropological metamorphosis when he is transformed from an earthly
creature into a celestial being.

Metatron as Remover of Human Sins

One of the enigmatic functions of the Angel of the Lord, outlined in Exod 23:21,
is his ability to forgive sins. Yahoel too, as one may recall, performs a similar role
when he removes Abraham’s sins in the Apocalypse of Abraham by transferring
the garment of the patriarch’s trespasses to Azazel. This function of the divine
Name mediator in relation to human transgressions finds its distinctive concep-

221 Arbel, Beholders of Divine Secrets, 83.
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tual afterlife in Metatron’s story. Thus, in the already mentioned passage from
Numbers Rabbah 12:12, Metatron offers the souls of the righteous to atone for
Israel in the days of their exile.

When the Holy One, blessed be He, told Israel to set up the tabernacle, he intimated to the
ministering angels that they should also construct a tabernacle. And when one was erected
below, the other was erected on high. The latter was the tabernacle of the Youth, whose
name is Metatron, and there he offers up the souls of the righteous to atone for Israel in the
days of their exile.222

Another testimony to the angel’s redeeming role is found in 3 Enoch, wherein
Metatron is depicted as the expiator of the sin of Adam. We learn that the pri-
mordial Metatron was predestined for this office even before the creation of the
protoplast. Thus, 3 Enoch 48C:1 (Synopse § 72) relates the following tradition:
“The Holy One, blessed be he, said: I made him strong, I took him, I appointed
him, namely Metatron my servant, who is unique among all the denizens of the
heights. . . . ‘I made him strong’ in the generation of the first man. . . .”223 Reflect-
ing on this textual unit, Philip Alexander suggests that “Enoch thus becomes a
redeemer figure – a second Adam224 through whom humanity is restored.”225

Several other passages that mention Metatron in rabbinic and Shiʿur Qomah
materials also seem to envision him as a redeeming figure or as the one who can
forgive sins. Hence, as one remembers, in b. Sanh. 38b, a min asks Rabbi Idith
the following question about Metatron: “If so, then why does it say ‘He will not
forgive your sins?’” Commenting on this verse, Daniel Boyarin suggests that,
according to the heretic, “the verse must read: He has the power to forgive sins
but will not for those who rebel against him.”226 In Sefer Haqqomah (Oxford
Ms. 1791) Metatron’s expiatory functions again loom large. There, Rabbi Aqiba
utters the following striking statement: “I give testimony based on my testimony
that Metatron said to me, (Metatron, who is) the great prince of testimony, our
lord and master . . . who saves us and redeems us from every evil thing.”227

222 A similar tradition is found in the Story of the Ten Martyrs, in which Metatron shows R. Ish-
mael a heavenly altar where he sacrifices the souls of the righteous. On this tradition see Boustan,
From Martyr to Mystic, 165–66. Boustan argues that “the sacrifice of the souls of the righteous on
the heavenly altar is essential to the proper maintenance of Israel’s relationship with God.” Boustan,
From Martyr to Mystic, 166.

223 Alexander, “3 Enoch,” 1.311; Schäfer et al., Synopse, 36–37.
224 The same concept of Enoch as the second Adam is discernible in the Zohar. Isaiah Tishby

observed that, according to the Zohar, “the supernal radiance of Adam’s soul, which was taken away
from him before its time as a direct consequence of his sin, found a new abode in Enoch, where it
could perfect itself in this world. . . . This means that Enoch in his own life embodied that super-
nal perfection for which man was destined from the very beginning of his creation.” Tishby, The
Wisdom of the Zohar, 2.627.

225 Alexander, “From Son of Adam to a Second God,” 111.
226 Boyarin, “Beyond Judaisms: Metatron and the Divine Polymorphy of Ancient Judaism,” 331.
227 Cohen, Shiʿur Qomah. Texts and Recensions, 22.
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As we recall, in Numbers Rabbah 12:12 Metatron atones specifically for Israel.
Such a “national” dimension of Metatron’s redeeming functions is noteworthy.
As in the Apocalypse of Abraham, in which Yahoel’s role of removing human
sins is cast in a distinctive Yom Kippur setting to signify the removal of Israel’s
sins, in the rabbinic and Hekhalot sources, Metatron’s intercessory function re-
ceives a similar “national” interpretation. Along with the customary emphasis
on the omniscient character of Metatron, this new understanding underlines his
special role as the intercessor for Israel. Gershom Scholem observes that Meta-
tron often “appears as the heavenly advocate defending Israel in the celestial
court.”228

Such national dimensions are also hinted at in Metatron’s duties as a judicial
scribe. Thus, as may be recalled, in b. Hag. 15a and Merkavah Rabbah, Meta-
tron is granted special permission to sit and write down the merits of Israel. In
Lamentations Rabbah, intr. 24, Metatron pleads before the Holy One when the
deity decides to remove his Shekinah from the temple on account of Israel’s sins:

At that time the Holy One, blessed be He, wept and said, “Woe is Me! What have I done? I
caused My Shekinah to dwell below on earth for the sake of Israel; but now that they have
sinned, I have returned to My former habitation. Heaven forfend that I become a laugh-
ter to the nations and a byword to human beings!” At that time Metatron came, fell upon
his face, and spake before the Holy One, blessed be He: “Sovereign of the Universe, let me
weep, but do Thou not weep.” He replied to him, “If thou lettest Me not weep now, I will
repair to a place which thou hast not permission to enter, and will weep there,” as it is said,
“But if ye will not hear it, My soul shall weep in secret for pride” (Jer 13:17).229

Outlining his intercessory duties, Lamentations Rabbah points to Metatron’s
role as the redeemer who is able to take the sinners’ transgressions upon him-
self. Joshua Abelson argues that Metatron appears in this passage not only as
the pleader for the interests of Israel, but also as the one taking upon himself the
sorrow of Israel’s sins.230

Metatron as “Second Power”

It is time to turn our attention again to the polemical interactions between var-
ious theophanic molds found in the Metatron lore. As this study has already
noted, in b. Hag. 15a, Merkavah Rabbah (Synopse § 672), and 3 Enoch 16 one
can find a marked tension between ocularcentric Kavod-like manifestation of
the seated Metatron and the epiphany of the aural, incorporeal deity, portrayed

228 Scholem, “Metatron,” 11.1445.
229 Freedman and Simon, Midrash Rabbah, 7.41.
230 J. Abelson, Jewish Mysticism (London: G. Bell and Sons, 1913) 69.
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there as the divine Voice. Yet, curiously, in another important rabbinic pas-
sage pertaining to the two powers in heaven controversy, Metatron’s appearance
creates a polemical tension not only through his distinguished ocularcentric
attributes but also through his aural functions, which includes his role as the
mediator of the Name. Thus, the previously mentioned passage from b. Sanh.
38b recounts the following tradition:

Once a Min said to R. Idith: It is written, And unto Moses He said, Come up to the Lord.
But surely it should have stated, Come up unto me! – It was Metatron [who said that], he
replied, whose name is similar to that of his Master, for it is written, For my name is in him.
But if so, [he retorted,] we should worship him! The same passage, however, – replied R.
Idith says: Be not rebellious against him, i. e., exchange Me not for him. But if so, why is
it stated: He will not pardon your transgression? He answered: By our troth we would not
accept him even as a messenger, for it is written, And he said unto him, If Thy Face go not
etc.

Unlike in the Aher episodes where the ocularcentric imagery plays a leading
role, in b. Sanh. 38b the story appears to be overshadowed by distinctive aural
concern. Here, the auricular attribute of Metatron, namely his association with
the divine Name, through the reference to the Angel of the Lord tradition from
Exod 23, becomes a stumbling block for a min who asks R. Idith why Metatron
should not be worshiped if his name is like the name of his master.

Several details of the account are noteworthy. Thus, similar to the Aher story,
the source of min’s confusion is a belief that the deity and Metatron share the
same attribute – this time, however, an aural one: the divine Name.231

Yet, while on the surface the story appears to be executed through the lenses
of the aural paradigm, the distinctive cluster of familiar ocularcentric markers is
also present. Thus, the phrase, “Come up to the Lord,” from Exod 24:1232 evokes
the memory of Moses’ encounter with the deity on Mount Sinai. Furthermore, at
the end of the excerpt, another Mosaic tradition, this time from Exod 33:15,233

is also mentioned when R. Idith suddenly utters the following statement: “by
our troth we would not accept him even as a messenger, for it is written, And he
said unto him, ‘If Thy face go not’ etc.” Here the “aural” mediator depicted as
the Angel of the Name becomes identified with the divine Face. Reflecting on
this striking endowment, Moshe Idel suggests that “by adducing the verse from
Exod 23, the topic of the face of God is introduced, so we may assume that the

231 Analyzing the passage, Moshe Idel observes that “this is a fine point that is related to the pos-
sibility that the same name, namely the Tetragrammaton, is capable of causing confusion since it is
found in connection with two exalted entities.” Idel, Ben, 119

232 Exod 24:1: “Then he said to Moses, ‘Come up to the Lord, you and Aaron, Nadab, and Abihu,
and seventy of the elders of Israel, and worship at a distance.’”

233 Exod 33:14–15: “He said, ‘My presence will go with you, and I will give you rest.’ And he said
to him, ‘If your presence will not go, do not carry us up from here.’”
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angel mentioned is an angel of the face.”234 This introduction of the divine Face
motif, which often serves in Jewish lore as another designation for the divine
Kavod, suddenly turns the aural mediator into the ocularcentric one. Curiously,
the passage from b. Sanh. 38b inversely mirrors the passage from b. Hag. 15a.
Thus, while in the Hagiga passage the ocularcentric context of the infamous
seer’s vision is shattered at the end by the theophany of the divine Voice, in the
Sanhedrin passage, the initial aural setting of the story is deconstructed at the
end by the ocularcentric imagery of Metatron in the form of the divine Face.

After this brief excursus into rabbinic materials, we must now draw our
attention to a Hekhalot testimony connected with the two powers in heaven
controversy, namely, the Aher episode attested in 3 Enoch 16. A sudden appear-
ance of such a passage concerning Metatron’s demotion in Sefer Hekhalot has
puzzled scholars for a long time, since it exhibits a striking contrast with Enoch’s
apotheosis unfolded in the previous chapters of the work. Therefore, often this
episode has been viewed as a later “orthodox” interpolation.235

My previous analysis of the Enoch-Metatron tradition236 has demonstrated
that, in Sefer Hekhalot, the main angelic protagonist became endowed with a
panoply of ocularcentric attributes which made him virtually indistinguishable
from the deity. Yet, the sudden paradoxical demotion of Metatron in 3 Enoch 16
raises a question about the exact role of these ocularcentric developments in the
overall conceptual plot of this enigmatic composition.

If we assume that in 3 Enoch 16, like in b. Hag. 15a, the polemical agenda
against the ocularcentric trend might still be present, it provides a crucial in-
sight into the meaning of Aher’s story in this Hekhalot macroform. It is possible
that the demotion of Metatron, on whom the text previously heaps all familiar
ocularcentric attributes of the deity, as in the case of Yahoel in the Apocalypse
of Abraham, serves here as an important polemical device, which reaffirms the

234 Idel, Ben, 119.
235 Thus, for example, Annelies Kuyt suggested that “Metatron’s demotion . . . does not fit in with

the rest of the material of 3 Enoch, and therefore may be considered an ‘orthodox’ interpolation
by a person who thought the god-like standing of Metatron to be heretical.” Kuyt, The Descent
to the Chariot, 368. Similarly, while analyzing the exaltation and the demotion of Metatron in
3 Enoch, James Davila notices that, “at his apotheosis, he [Metatron] is worshiped by the other an-
gels (3 Enoch 14), and one Jewish heretic mistakes him for a second authority in heaven (chap. 16),
but the longer text of 3 Enoch goes out of its way to repudiate the idea of a Metatron cult. . . . In
short, there is strong evidence that orthodox editors have pruned and reshaped the traditions about
Metatron found in the various surviving recensions of 3 Enoch.” J. R. Davila, “Of Methodology,
Monotheism and Metatron: Introductory Reflections on Divine Mediators and the Origins of the
Worship of Jesus,” in: The Jewish Roots of Christological Monotheism: Papers from the St. Andrews
Conference on the Historical Origins of the Worship of Jesus (eds. C. C. Newman, J. R. Davila, and
G. S. Lewis; JSJSS, 63; Leiden: Brill, 1999) 16–17.

236 Orlov, The Enoch-Metatron Tradition.
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controversial stand of the “second power” in the ideological frameworks of aural
apocalypticism and mysticism.237

In light of such possibilities, the peculiar dynamics of Metatron’s exaltation
and demotion in 3 Enoch must be explored more closely. It is noteworthy that,
unlike in the passage found in b. Hag. 15a, in 3 Enoch 16 Metatron’s “dethrone-
ment” is preceded by his lengthy exaltation, which in the modern division of
this work, includes ten chapters (chs 6–15). In this protracted textual unit, the
main angelic protagonist acquires a stunning surplus of ocularcentric attributes
and qualities.

Scholars have often noticed the striking contrast between Metatron’s remark-
able apotheosis and his abrupt demotion. Thus, Philip Alexander suggests that

Ch. 16 is probably a secondary addition to chs. 3–15. It runs counter to the whole tenor of
the foregoing description of the role of Metatron, and is probably aimed at minimizing his
powers. . . . Such a story would hardly have originated in the mystical circles responsible for
the traditions in chs. 3–15; it must have come from elsewhere. Its most obvious source is
the account of the humbling of Metatron in b. Hag 15a.238

In a similar vein, Annelies Kuyt argues that the material in 3 Enoch 16 “runs
counter to the whole tenor of the preceding material which depicts the great-
ness of Metatron. Here, however, Metatron tells Yishmael about his demotion
caused by the arrival of Aher in heaven.”239 Peter Schäfer also asserts that “the

237 Commenting on Metatron’s punishment, Moshe Idel suggests that “such a punishment should
not automatically mean that its ‘application’ was intended to exclude Metatron from the rabbinic
pantheon. This is evident from the way in which Elijah and another archangel, Gabriel, are treated
in rabbinic tradition. Both are imagined to have been punished in exactly the same way, but no one
would claim that Elijah or the angel Gabriel to have been excluded from rabbinic tradition or that
their status has been attenuated. On the contrary, these three punished entities remain revelatory
beings that function quite safely and actively in numerous rabbinic texts over the centuries as part
of the ‘open channels’ I discussed previously, in spite of their alleged ancient ‘punishment’. The rab-
binic silence regarding Elijah and Gabriel as ‘problematic’ figures should alert us to the negligible
religious valence of the punishment of Metatron according to the Talmudic discussion or in the
Heikhalot text. In a way, the punishment is reminiscent of the parables in which a father or king
punishes the son as part of a process of education, rather than in order to dislocate him. Too much
theology has been read into a literature that is made up of many voices. To reiterate, one should not
exaggerate the impact of the two passages on Metatron’s humiliation on his status in the general
configuration of Rabbinism. In fact, Metatron did not disappear from the Talmudic worldview, and
for this reason it is not plausible, at least in my opinion, to attribute such great significance to one
specific episode of humiliation, even if it is repeated in the Talmud and in the Heikhalot literature.
First and foremost, the humiliation passage notwithstanding, Metatron retained an important role
in other rabbinic discussions, as well as in medieval forms of Rabbinism. . . . In the halakhic writ-
ings, Metatron appears as an authority, sometimes even in legalistic matters, just as the angel does
in Jewish mysticism. Here we witness the smooth transition of Metatron from late antiquity into
Jewish medieval traditions. . . .” Idel, Ben, 591–2.

238 Alexander, “3 Enoch,” 1.268.
239 Kuyt, Descent to the Chariot, 338. Kuyt further suggests a possible polemical attitude, noting

that “the demotion of Enoch in § 20 fits in with the negative image of Enoch in rabbinic literature.”
Kuyt, Descent to the Chariot, 361.
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Aher episode is strangely out of place in 3 Enoch, a book dedicated to the fabu-
lous ascent of a human being to the highest power in heaven.”240

Metatron’s sudden demotion has often been interpreted as the work of a
later “orthodox” editor. Thus, Schäfer argues that such a tradition “clearly runs
counter to 3 Enoch’s main message. So ultimately, even the editor of 3 Enoch, like
his colleague in the Babli, feels compelled to tone down the image of Metatron
that he just rendered.”241

Yet, if the aforementioned tensions between ocularcentric and aural trends
are properly acknowledged, the account of Metatron’s demotion can be seen not
as a later editorial correction, but as an important element of the original plot,
in which the authors of the composition have been steadily reinforcing the ex-
alted profile of their angelic protagonist with ocularcentric details, in order to
emphasize its dissimilarity with the aural deity in chapter 16.242

The conceptual steps of Metatron’s elevation into the rank of the ocular-
centric “second power” are truly monumental. The story of the hero’s exaltation
begins in chapter 6, where Anafiel YHWH removes Enoch from the midst of hu-
mankind and transports him to heaven in the fiery chariot. In chapter 7, Enoch-
Metatron is installed near the throne of Glory. In the following chapter 8, he is
endowed with the totality of divine knowledge heaped upon him by the de-
ity himself. Chapter 9 describes the cosmic enlargement of Metatron’s body and
his acquisition of gigantic wings, the metamorphosis that turns him into a celes-
tial creature. In chapter 10, the deity makes a throne for his new favorite agent,
spreading over his distinguished seat “a coverlet of splendor.” Metatron then is
placed by the deity on his seat. Further, in chapter 11, God reveals to the great
angel all the mysteries of the universe, and in chapter 12 he endows Metatron
with a glorious robe and a crown, and names him the Lesser YHWH. In chap-
ter 13, Metatron’s crown is decorated with the letters of the Tetragrammaton. In

240 P. Schäfer, The Jewish Jesus: How Judaism and Christianity Shaped Each Other (Princeton:
Princeton University Press, 2012) 130–131. Schäfer further notices that 3 Enoch’s version of Aher’s
episode “flows more smoothly than the one in the Bavli which does not necessarily mean, however,
that it takes precedence over the Bavli version; both versions supplement each other and presum-
ably draw from a common source. Yet above all it is the story’s insertion at precisely this point in
3 Enoch that is so striking: after all the effort the editor of 3 Enoch has made in elevating Metatron to
the highest possible rank in heaven, almost on a par with God, he suddenly rescinds his own efforts
and demotes Metatron to the status of an ordinary angel (the highest angel in heaven seems now
to be Anafiel, whom we know also from other passages in the Hekhalot literature).” Schäfer, The
Jewish Jesus, 130.

241 Schäfer, The Jewish Jesus, 130.
242 Analyzing the theophanic language of Metatron’s metamorphoses in 3 Enoch, Joseph Dan no-

tices its biblical ocularcentric roots. Thus, he notices that “the expressions are taken primarily from
the descriptions of the revelation of God in the Bible to Elijah, Ezekiel, etc., and after the series
of transformations Enoch undergoes, both physical and spiritual, the status accorded to him and
the knowledge granted him, as well as the name, the garb and the crown, the image of Metatron
becomes like that of God Himself.” Dan, The Ancient Jewish Mysticism, 119.
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chapter 14, Metatron is crowned and receives homage from the angelic hosts.
In chapter 15, which immediately precedes Aher’s story, the reader learns about
the dramatic metamorphosis of Metatron’s body into the celestial extent.

The aforementioned developments attempt to enhance Metatron’s exalted
profile by turning him into a replica of the ocularcentric deity. Analyzing these
striking embellishments, Joseph Dan suggests that Metatron becomes “almost a
miniature version of God Himself.”243

Moreover, in comparison with the testimonies regarding Aher’s apostasy
found in b. Hag. 15a and Merkavah Rabbah (Synopse § 672), 3 Enoch’s account
of Metatron’s demotion becomes embellished with additional theophanic sym-
bolism. It will be beneficial to take another close look at this puzzling account.
3 Enoch 16:1–5 reads:

R. Ishmael said: The angel Metatron, Prince of the Divine Presence, the glory of highest
heaven, said to me: At first I sat upon a great throne at the door of the seventh palace, and
I judged all the denizens of the heights on the authority of the Holy One, blessed be he. I
assigned greatness, royalty, rank, sovereignty, glory, praise, diadem, crown, and honor to all
the princes of kingdoms, when I sat in the heavenly court. The princes of kingdoms stood
beside me, to my right and to my left, by authority of the Holy One, blessed be he. But when
Aher came to behold the vision of the chariot and set eyes upon me, he was afraid and trem-
bled before me. His soul was alarmed to the point of leaving him because of his fear, dread,
and terror of me, when he saw me seated upon a throne like a king, with ministering an-
gels standing beside me as servants and all the princes of kingdoms crowned with crowns
surrounding me. Then he opened his mouth and said, “There are indeed two powers in
heaven!” Immediately a divine voice came out from the presence of the Shekinah and said,
“Come back to me, apostate sons – apart from Aher!” Then Anafiel YHWH, the honored,
glorified, beloved, wonderful, terrible, and dreadful Prince, came at the command of the
Holy One, blessed be he, and struck me with sixty lashes of fire and made me stand to my
feet.

Unlike in b. Hag. 15a and Synopse § 672, where Metatron’s sitting position is ex-
plained through his role as the celestial scribe, whose function is to write down
the merits of Israel,244 here the great angel is portrayed as the enthroned celestial
ruler and arbiter, commissioned to judge “all the denizens of the heights on the
authority of the Holy One.” The passage provides further details about Meta-
tron’s status in the celestial court and its entourage in the form of “the princes
of kingdoms,” specifically mentioning that “he sat in the heavenly court.” In
3 Enoch, therefore, Aher encounters not merely a besitted scribe,245 but the

243 Dan, The Ancient Jewish Mysticism, 117.
244 b. Hag. 15a: “He saw that permission was granted to Metatron to sit and write down the merits

of Israel”; Synopse § 672: “he was given authority for one hour in the day to sit down and to write
the merits of Israel.”

245 Reflecting on the differences between the Hagiga version and 3 Enoch 16, Alexander notes
that “there is no reference in 3 Enoch to Metatron as the heavenly scribe. In the Talmud Metatron
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enthroned vice-regent, surrounded with a stunning retinue of the crowned
princes.246 In this respect it is not coincidental that the notorious list which pos-
tulates that there is no sitting in heaven is not mentioned here, since other, more
exalted qualities of Metatron clearly take priority over this previously decisive
attribute.247

Scholars have previously noted that the depiction of Metatron’s court is
reminiscent of the settings found in Dan 7:9–10.248 As one remembers, this
prominent theophanic account also played a crucial role in the construction of
Yahoel’s exalted identity in the Apocalypse of Abraham. In 3 Enoch 16, too, the
memory of the eschatological judge in the form of the Ancient of Days becomes
instrumental in shaping Metatron’s exalted position.

Further, Metatron’s interaction with his “courtiers” in the form of the
“princes of kingdoms,” on whom he heaps “greatness, royalty, rank, sovereignty,
glory, praise, diadem, crown, and honor,” is reminiscent of God’s actions in re-
lation to the great angel earlier in the story. Metatron, thus, not only acquires
the distinctive theophanic qualities himself, he now like God is able to impose
them on other subjects.

Aher’s perception of Metatron also undergoes striking revisions in Sefer
Hekhalot’s version of the story. First, the nature of mystical experience as oc-
ular experience is emphasized in 3 Enoch 16 through the phrase, “Aher came to
behold the vision of the chariot and set eyes upon me. עיניו) ונתן המרכבה בצפיית
”.(בי In contrast, both b. Hag. 15a and Merkavah Rabbah (Synopse § 672) simply
state that he saw ( .(ראה

sits in virtue of the fact that he is the celestial scribe; in 3 Enoch he sits in virtue of the fact that he
is the Lesser Lord. . . . Why does 3 Enoch say nothing about Metatron as scribe? The answer proba-
bly is that the author of 3 Enoch 16 was simply not interested in Metatron’s scribal activity. He was
interested in the fact that the Talmudic story spoke of Metatron sitting. He seized on this element
and used it as a way of introducing material on Metatron’s throne and retinue. His subsequent stress
on Metatron’s viceregal splendour left no place for Metatron’s role as celestial scribe.” Alexander,
“3 Enoch and Talmud,” 65.

246 Christopher Morray-Jones remarks that, “in 3 Enoch, the cause of Aher’s error is not the mere
fact of Metatron’s being seated, but his god-like and glorious appearance as the enthroned ‘Grand
Vizier’ of Heaven. No mention is made of Metatron’s being the heavenly scribe: the whole . . . seems
to be derived from the ‘Lesser Lord’ tradition (which does not figure – at least explicitly – in the
talmudic versions). This suggests that the original – and far more plausible – cause of Aher’s heresy
was that he mistook the ‘Lesser Lord’ for a co-equal ‘Second Power’ and hence fell into heresy.”
Morray-Jones, “Hekhalot Literature and Talmudic Tradition,” 30.

247 Yet, the memory of this important attribute has not been forgotten in 3 Enoch, since in the
course of demotion Anafiel places Metatron in a standing position: “Then Anafiel YHWH .. . made
me stand to my feet.” Alexander notes that “3 Enoch makes no mention of the teaching that there
is ‘no sitting, no rivalry, no neck, and no weariness’ in heaven, but ‘sitting’ in its almost literal sense
clearly plays an important part in its version of the story.” Alexander, “3 Enoch and Talmud,” 64.

248 Thus, Nathaniel Deutsch remarks that, in 3 Enoch 16, Metatron is portrayed as the divine
judge or atiq yomin of Dan 7:10, “although 3 Enoch 16 . . . only implicitly draws on this Vorlage.”
Deutsch, Guardians of the Gate, 65.



Metatron as “Second Power” 201

A second significant detail is Aher’s unusual reaction to Metatron’s epiphany.
Metatron reports that Aher “was afraid and trembled before me. His soul was
alarmed to the point of leaving him because of his fear, dread, and terror of
me.” Both b. Hag. 15a and Merkavah Rabbah do not mention such a dramatic
response from the infamous seer. Yet, this reaction enhances Metatron’s theo-
phanic stand by linking it to the memory of biblical and pseudepigraphical
accounts that attempt to portray seers overwhelmed with fear during their en-
counters with the divine Form.249 The seer’s fear, therefore, like in many other
Jewish materials, serves as the mirror of the theophany.250

These striking theophanic enhancements, now imbedded into Aher’s episode
itself, again point to the fact that Metatron’s demotion in 3 Enoch represents not
a mere happenstance or later interpolation of an “orthodox” editor, but consti-
tutes an essential part of the original plot, in which the ocularcentric theophanic
attributes of the second power are contrasted with the aniconic aural deity who
appears as the divine Voice ( קול 251.(בת Furthermore, in 3 Enoch the “true”
deity becomes even more aniconic and “bodiless” than in b. Hag. 15a and Syn-
opse § 672, wherein it appears that God himself punishes Metatron with sixty
fiery lashes. In 3 Enoch, however, this role is now openly assigned to another
angelic “power” in the form of Anafiel YHWH. It is possible that two promi-
nent appearances of this enigmatic angelic figure serve in our text as important

249 In light of the influences that the Enochic traditions exercised in the shaping of Metatron’s
exalted profile, the tradition of Aher’s fear is also possibly informed by some pseudepigraphical de-
velopments. Thus, in 1 Enoch 14:9–14, which describes Enoch’s entrance into the divine presence,
Enoch is not simply frightened by his otherworldly experience, but he is literally “covered with
fear.” Scholars have previously noted the unusual strength of these formulae of fear. For example,
John Collins notes the text’s “careful observation of Enoch’s terrified reaction.” Collins, The Apoc-
alyptic Imagination, 55. Another scholar, Martha Himmelfarb, notices the power of the visionary’s
reaction to the divine presence, which, in her opinion, supersedes some formative biblical visionary
accounts, including Ezekiel’s visions. She notes that “Ezekiel’s prostrations are never attributed to
fear; they are reported each time in the same words, without any mention of emotion, as almost
ritual acknowledgments of the majesty of God. The Book of the Watchers, on the other hand, em-
phasizes the intensity of the visionary’s reaction to the manifestation of the divine.” Himmelfarb,
Ascent to Heaven, 16.

250 On fear as a human response to theophany, see J. C. VanderKam, From Revelation to Canon:
Studies in Hebrew Bible and Second Temple Literature (Leiden: Brill, 2000) 343; J. Becker, Gottesfurcht
im Alten Testament (AnBib, 25; Rome: St. Martin’s Press, 1965) 22.

251 Hugo Odeberg sees various interconnections between the theophanic details of Metatron’s
exaltation and demotion, including similarities of the throne imagery found in chapters 10 and 16.
Yet, he is unable to recognize any real polemical meaning of such parallels, seeing them as the work
of an “orthodox” editor who was not only responsible for the interpolation of chapter 16, but also for
editing the section concerning Metatron’s exaltation. Thus, he suggests that, “in view of the subtle
way in which the writer of ch. 16 veils his opposition against the excessive and dangerous develop-
ments (as he regards them) of the Metatron-conception by the use of terms and notions recognized
by or congenial to the Metatron-tradition, it is not impossible to assume that the qualifying expres-
sion of ch. 10, referred to above, is an insertion made by the same hand who is responsible for ch. 16.
There seems in fact to be a natural connection between 10 and 16, in so far as the former contains
the logical presupposition for the statements of the latter.” Odeberg, 3 Enoch, 87.
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structural landmarks, setting the boundaries of Metatron’s story. One remem-
bers that in 3 Enoch 6, Anafiel YHWH plays a crucial role in the very first step
of Enoch-Metatron’s elevation by transporting the protagonist in a fiery chariot
to heaven.252 The accounts of Metatron’s elevation and demotion are thus ad-
ditionally interconnected through this mysterious angelic agent, who appears
in the beginning of Enoch-Metatron’s exaltation in chapter 6 and then at the
end of his demotion in chapter 16, cementing this textual block as a single unit.
Such an arrangement again affirms that the Aher episode does not represent
an interpolation but constitutes an integral conceptual part of this Hekhalot
macroform.253 Positioning the Anafiel YHWH, whose lofty designation, like
Metatron, includes the Tetragrammaton, in the beginning and at the end of
Metatron’s story also provides an important “authorial” guarding framework,
which underlines the polemical trust of the composition.254

As we have already mentioned, the overwhelming majority of scholars as-
sume that Metatron’s demotion reflected in b. Hag. 15a and 3 Enoch 16 repre-
sented an “orthodox” reaction to the challenges of the second power’s exaltation,
which the keepers of the faith were not able any longer to ignore. Hugo Ode-
berg expresses this scholarly consensus, arguing that “the attack on Metatron as
an enthroned vice-regent of the Most High has, it would seem, emanated from
early opponents to the Metatron speculations of the mystics, probably at a time
when the name and function of Metatron had entered to a certain degree even
into popular belief and could no longer be flatly negated.”255 This “reactive”
perspective has dominated the study of the Metatron tradition for almost a cen-
tury. Yet, it is possible that in rabbinic (and Hekhalot) lore, Metatron’s demotion
was not a “reactive” development but rather an “initiating” endeavor, which, in
its turn, provoked the facilitation of Metatron’s exaltation. While it remains un-
certain and debated as from which body of literature (rabbinic or Hekhalot)

252 3 Enoch 6:1 relates the following tradition: “R. Ishmael said: The angel Metatron, Prince of
the Divine Presence, said to me: When the Holy One, blessed be he, desired to bring me up to the
height, he sent me Prince Anafiel YHWH and he took me from their midst, before their very eyes,
and he conveyed me in great glory on a fiery chariot, with fiery horses and glorious attendants, and
he brought me up with the Shekinah to the heavenly heights.” Alexander, “3 Enoch,” 1.261.

253 Hugo Odeberg notes that the reference to Anafiel as the executor of the punishment of Meta-
tron “seems to have been made with conscious allusion to ch. 6. The angel who acccording to ch. 6
was first sent to fetch Enoch from on earth, in order that he might be translated into Metatron,
was well suited to be the superior angel who carried out Metatron’s degradation. And it was thereby
emphasized that just as Anafiel had been superior to Enoch at the time of his elevation he was also
superior to Metatron at least from his degradation onwards.” Odeberg, 3 Enoch, 86.

254 Anafiel’s unique mediatorial status as Metatron’s virtual double is hinted at in several
Hekhalot passages. On these traditions see J. Dan, “Anafiel, Metatron and the Creator,” Tarbiz 52
(1982) 447–457 [in Hebrew]; Deutsch, Guardians of the Gate, 45.

255 Odeberg, 3 Enoch, 86.
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the tradition of Metatron’s demotion emerged,256 its paramount significance
for the development of the Metatron tradition should not be underestimated.
It appears that the story of Metatron’s demotion served as an important gate-
way that secured the entrance of early Enochic and Yahoel developments into
the mainstream rabbinic and Hekhalot lore, in order to elucidate further the
controversial theophanic profile of the conceptual antagonist. Such intentions
can be clearly seen in 3 Enoch, wherein the demotion represents an integral part
of the narrative of exaltation, so that Enoch-Metatron’s endowment with the
exalted attributes conceptually anticipate their deconstruction through a set of
mutually interconnected motifs.

Therefore, in essence, in its current form 3 Enoch is basically a polemical
commentary on b. Hag. 15a or a similar Hekhalot counterpart – a tradition
which represents not a later interpolation in Sefer Hekhalot, but which can be
viewed as its inspirational origin. It again points to the fact that, in the Hekhalot
macroform, the exaltation of Metatron itself represents a reaction or a sec-
ondary development in relation to his demotion and not vice versa.

The watchful eye of orthodoxy is present without a doubt in our text, as some
distinguished scholars of Jewish mysticism have already noted. Yet it is present
not as a redaction, but as an original intention. From the point of view of such
orthodox guardians, the full story of the “heresy,” exemplified by the hero of the
ocularcentric anthropomorphic ideology, must be written out and explained. It,
however, does not necessarily mean that all elements of such an exaltation have
been invented “from scratch” by the rabbinic or Hekhalot authors, as my previ-
ous study of the Enoch-Metatron tradition already demonstrated. Instead, they
were likely re-using already existing specimens of the apocalyptic and mystical
ocularcentric traditions, similar to the ones found in 2 Enoch and the Apocalypse
of Abraham, for their novel synthesis, in which the second power’s demotion
was just the beginning of the story.

One can see that the recognition of the tensions between aural and visionary
trends in 3 Enoch and other rabbinic accounts is able to provide us with a crucial
insight into the development of the Metatron tradition. From this perspective,
the account of Metatron’s exaltation and demotion recorded in Sefer Hekhalot
can be viewed as a monumental landmark in a long-lasting polemical dialogue
between the Kavod and the Shem paradigms – a contestation that started many
centuries before the Aher story originated in Jewish lore.

256 The majority of scholars insist on rabbinic origins in view of the testimony reflected in b. Hag.
15a, while some scholars argue, in light of 3 Enoch 16, that the roots of the demotion motif lie in
Hekhalot lore. On these debates, see Alexander, “3 Enoch and the Talmud,” 40–68; Morray-Jones,
“Hekhalot Literature and Talmudic Tradition,” 1–39.





Conclusion

This study attempted to demonstrate the impact that aural apocalypticism exer-
cised on the development of early Jewish mysticism. We should now reflect on
the broader methodological significance of these influences and their meaning
for the current scholarly consensus.

It is not an exaggeration to suggest that the beginnings of the current schol-
arly discussion on the origin, aim, and content of early Jewish mysticism can
be traced to the writings of Gershom Scholem, the “founding father of the
academic discipline of Jewish mysticism.”1 His studies marked in many ways
a profound breach with the previous paradigm of 19th and early 20th cen-
tury scholarship, solidified in the Wissenschaft des Judentums movement, which
viewed Jewish mystical developments as based on ideas late and external to Ju-
daism. In his seminal work, Major Trends in Jewish Mysticism, as well as in other
publications, Scholem saw his main task as clarifying the origins of early Jewish
mysticism on the basis of new methodological premises, which, in contrast to
the scholars of the Wissenschaft des Judentums, approached early Jewish mysti-
cism as a genuine Jewish movement with roots in biblical and pseudepigraphic
traditions.

Scholem’s writings exhibit an impressive attempt to connect the early Jewish
mystical traditions attested in some apocalyptic texts of Second Temple Judaism
with later mystical developments hinted at in mishnaic and talmudic sources
regarding מרכבה מעשה and then further developed in Hekhalot writings. It is
significant that Scholem viewed all three stages of this evolution as integral
parts of one larger movement, which he designated as the Merkavah tradition.
In his view, the mystical testimonies in Jewish apocalyptic writings represented
the initial stage in the development of this larger religious phenomenon. He
thought that it was

entirely correct and by itself sufficient to prove the essential continuity of thought concern-
ing the Merkabah in all its three stages: the anonymous conventicles of the old apocalyptics;
the Merkabah speculation of the Mishnaic teachers who are known to us by name; and the
Merkabah mysticism of late and post-Talmudic times, as reflected in the literature which
has come down to us. We are dealing here with a religious movement of distinctive char-
acter whose existence conclusively disproves the old prejudice according to which all the

1 Schäfer, The Origins of Jewish Mysticism, 5.
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productive religious energies of early apocalyptic were absorbed by and into Christianity
after the latter’s rise.2

Thus, Scholem considered rabbinic and Hekhalot developments as consequent
stages of the long-lasting history of the Merkavah tradition, the roots of which
can be traced to pre-rabbinic apocalyptic circles. Scholem’s grand map of the
developments of Jewish mystical traditions has not remained unchallenged.
Detailed criticisms of Scholem’s positions were offered in the publications of Pe-
ter Schäfer,3 David J. Halperin,4 and other scholars,5 whose critiques stemmed
from the earlier critical work of Johann Maier6 and Ephraim E. Urbach.7

These critical assessments often attempted to demonstrate the disconti-
nuities and differences between the world of Jewish apocalypticism and the
world of Jewish mysticism, exemplified by rabbinic Merkavah speculations
and Hekhalot literature. An important lesson from Scholem’s critics is that the
search of possible historical and literary “bridges” between these respective cor-
pora should not be artificially expedited. Scholars must patiently wait until new
evidence becomes available, as has occurred, for example, with recently iden-
tified Coptic fragments of 2 Enoch, a discovery that answered many questions
regarding the transmission history of this enigmatic Jewish apocalypse, which,
like the Apocalypse of Abraham, was previously known only in its Slavonic
translation. Scholem’s mistake of devising a neat, grand scheme of early Jew-
ish mysticism must not be repeated, since such artificial constructs have a long-
lasting negative impact, which does not facilitate but rather suppress the devel-
opment of new ideas and approaches, as has been amply demonstrated in this

2 Scholem, Major Trends, 43.
3 P. Schäfer, “Prolegomena zu einer kritischen Edition und Analyse der Merkava Rabba,” FJB

5 (1977) 65–99; idem, “Die Beschwörung des sar ha-panim, Kritische Edition und Übersetzung,”
FJB 6 (1978) 107–45; idem, “Aufbau und redaktionelle Identität der Hekhalot Zutarti,” JJS 33 (1982)
569–82; idem, “Tradition and Redaction in Hekhalot Literature,” JSJ 14 (1983) 172–81; idem, “En-
gel und Menschen in der Hekhalot-Literatur,” in: P. Schäfer, Hekhalot-Studien (TSAJ, 19; Tübingen:
Mohr Siebeck, 1988) 250–76, esp. 258, 264–65; idem, “The Aim and Purpose of Early Jewish Mys-
ticism,” 277–95; idem, The Hidden and Manifest God, 150–55.

4 Halperin, The Merkabah in Rabbinic Literature; idem, “A New Edition of the Hekhalot Litera-
ture,” 543–552; idem, The Faces of the Chariot, 359–63.

5 Himmelfarb, Ascent to Heaven, 106–14; idem, “The Experience of the Visionary and the
Genre in the Ascension of Isaiah 6–11 and the Apocalypse of Paul,” Semeia 36 (1986) 97–111;
idem, “The Practice of Ascent in the Ancient Mediterranean World,” in: Death, Ecstasy, and Other
Worldly Journeys (ed. J. J. Collins and M. Fishbane; Albany: SUNY, 1995) 123–37 at 126–28; Kuyt,
The “Descent” to the Chariot; Swartz, Scholastic Magic, 29; 153–57; 170–72; 210–12; Boustan, From
Martyr to Mystic, 20ff; A. Y. Reed, Fallen Angels and the History of Judaism and Christianity: The
Reception of Enochic Literature (Cambridge: Cambridge University Press, 2005) 238ff.

6 J. Maier, Vom Kultus zur Gnosis (Kairos 1; Salzburg: Müller, 1964) 128–146.
7 E. E. Urbach, “The Traditions about Merkavah Mysticism in the Tannaitic Period,” in: Studies

in Mysticism and Religion Presented to Gershom G. Scholem on His Seventieth Birthday by Pupils,
Colleagues and Friends (ed. E. E. Urbach et al.; Jerusalem: Magnes, 1967) 1–28 [in Hebrew].
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study. Saying less about the missing literary and historical connections in this
situation actually provides more.

While Scholem’s views about the “essential” features of rabbinic and
Hekhalot development generated substantial criticism, his opinions about
the main characteristics of apocalyptic traditions – influences that he then
attempted to discern in later rabbinic and Hekhalot developments – have un-
dergone considerably less scrutiny. This is itself a paradoxical phenomenon,
given that he was a lesser expert in apocalypticism than he was in Jewish mys-
ticism.

But what were his main verdicts concerning the central themes of early Jew-
ish apocalypses? In his programmatic opus, Major Trends in Jewish Mysticism,
Scholem reflects on these features, offering the following conclusions:

What was the central theme of these oldest of mystical doctrines within the framework of
Judaism? No doubts are possible on this point: the earliest Jewish mysticism is throne-mys-
ticism. Its essence is not absorbed contemplation of God’s true nature, but perception of
His appearance on the throne, as described by Ezekiel, and cognition of the mysteries of
the celestial throne-world.8

Scholem thus saw the ocularcentric Ezekielian imagery of the divine Chariot
as the most significant unifying symbol of early apocalyptic developments, as
well as the entire “Merkavah tradition.” In his other work, Scholem affirms the
ocularcentric9 and corporeal tenets of the “Merkavah tradition,” arguing that
“the main purpose of the ascent to the Merkabah is the vision of the One Who
sits on the throne.”10 In his overwhelming vision of the Jewish mystical tradi-
tion, the divine Chariot was posited as the main conceptual icon surrounded
by distinct anthropomorphic and visionary markers that cemented the various
stages of this tradition. Although, indeed, the imagery of the divine Chariot was
one of the paradigmatic conceptual centers of the Jewish religious tradition, as
we witnessed in this study, it was not the only one. It is quite possible that the
impressive Ezekielian imagery somehow blinded our distinguished “founding
father,” preventing him from discerning other, maybe less spectacular, con-
ceptual rivals of this ancient tradition of ocularcentric theophany. Moreover, it
generated a certain “tunnel vision,” not only for Scholem’s own scholarly enter-
prise, but more importantly for his critics and supporters. Due to such a limiting

8 Scholem, Major Trends, 43–44.
9 The ocularcentric nature of Jewish mysticism has been noted in other studies. Accordingly,

Elliot Wolfson states that, “while the experiences related by Jewish mystics may involve other senses
including most importantly hearing, there is little question that the sense of sight assumes a certain
epistemic priority, reflecting and building on those scriptural passages that affirm the visual na-
ture of revelatory experience.” Wolfson, Through a Speculum, 5. See also E. R. Wolfson, “Imaging
the Imageless: Iconic Representations of the Divine in Kabbalah,” in: Iconotropism: Turning toward
Pictures (ed. E. Spolsky; Lewisburg, PA: Bucknell University Press, 2004) 57–68.

10 G. Scholem, Kabbalah (New York: Dorset Press, 1987) 16. Emphasis is mine.
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scholarly “vision,” other paradigms of apocalyptic symbolism, including the au-
ral mold, became obscured and marginalized.11

Here one should note that Scholem himself was not an expert in apocalyptic
traditions, and he did not pretend to be one. His avoidance of systematic tex-
tual exploration of Jewish pseudepigraphic writings, such as various booklets
of 1 Enoch, 2 Enoch, the Apocalypse of Abraham, and 4 Ezra, which he often
cites in his publications, is understandable, since his main area of expertise lay
not in the Second Temple Judaism, but in later rabbinic developments.12 Natu-
rally, he attempted to access and investigate these early apocalyptic sources from
the methodological perspectives and experience that he acquired through his
analysis of later Jewish mystical testimonies and their symbolic worldviews. Sc-
holem’s own methodological position, in which early pseudepigraphic mystical
evidence was perceived and evaluated not on its own, but from the perspective
of the later rabbinic and Hekhalot mystical developments, also remained influ-
ential in circles of his critics and supporters.

We already noted that Scholem’s approach to apocalyptic evidence was ex-
ecuted through the spectacles of the “Merkavah tradition.” As a consequence,
Scholem’s conceptual choices of paradigmatic apocalyptic imagery, which he
attempted to single out from the early apocalyptic accounts – for example the
symbolism of the divine “throne” and divine “Form” and even his peculiar un-
derstanding of the seer’s ascent – are all derived from the ocularcentric Kavod
paradigm,13 while the traits of other conceptual trends remain markedly ab-
sent in his catalogues of apocalyptic features. His choice of apocalyptic symbols
remained very influential for his critics as well as his supporters, who fiercely

11 It is noteworthy that even his very occasional unsystematic remarks concerning the aural
trends are still permeated with “corporeal” overtones. Thus, in one of his works Scholem offers the
following distinction between visual and aural praxis: “the deity has a mystical form that manifests
itself in two different aspects: to the visionary, it manifests itself in the tangible shape of a human be-
ing seated on the throne of glory, constituting the supreme primal image in which man was created;
aurally, at least in principle, it is manifested as God’s name, broken into its component elements.
According to this doctrine, God’s shape is conceived of, not as a concept or idea, but as names.” G. Sc-
holem, On the Mystical Shape of the Godhead: Basic Concepts in the Kabbalah (trans. J. Neugroschel;
ed. J. Chipman; New York: Schocken Books, 1991) 28. Emphasis is mine.

12 In relation to this, Himmelfarb asserts that, “Scholem never considered the relationship be-
tween the apocalypses and the hekhalot texts in a systematic way. Although he claims the apoc-
alypses as the first stage of merkavah mysticism, in his overview of merkavah mysticism in ch. 2
of Major Trends, he calls upon them only occasionally to provide parallels to passages in rabbinic
literature or in the hekhalot texts. Nor is there any systematic discussion in his Jewish Gnosticism,
Merkabah Mysticism, and Talmudic Tradition, which consists of a series of separate studies of par-
ticular passages in rabbinic and hekhalot literature in relation to the apocalypses, gnostic texts, and
the magical papyri.” Himmelfarb, “Heavenly Ascent and the Relationship of the Apocalypses and
the Hekhalot Literature,” 75.

13 The predominance of the Kavod paradigm finds its implicit expression in the labeling of early
Jewish mysticism as Merkavah mysticism, or the Merkavah tradition.
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argued whether to affirm or deny this visionary apocalyptic mold in later rab-
binic and Hekhalot accounts.14

Because of Scholem’s opinion that the divine Kavod was an emblematic uni-
fying symbol of Jewish apocalypticism, the Hekhalot and rabbinic Merkavah
traditions were later scrutinized by other scholars, including Scholem’s crit-
ics, time after time against the yardstick of several prophetic and apocalyptic
accounts affected by this mold of “visionary” mysticism, while other “nonocu-
larcentric” trends were consistently ignored. Discrepancies between apocalyptic
and mystical presentations of certain details of visions, ascents, and descrip-
tions of divine and angelic manifestations have often been used by Scholem’s
critics as proof of the discontinuity between early Jewish apocalypses and their
Hekhalot and rabbinic counterparts. Yet, if apocalyptic texts and traditions af-
fected by other theophanic paradigms explored in this study, including the aural
one, would be brought into the scholarly discussion, additional links between
both conceptual movements would become clearer.

Yet, as this study has shown, scholarly attention to the auricularcentric pro-
clivities of rabbinic and Hekhalot witnesses to the development of early Jewish
mysticism remains minimal, if not non-existent. The same can be said regarding
the discernment of aural apocalyptic trends. Scholem’s one-sided construction
of Jewish apocalypticism still continues to exercise its influence on scholars of
early Jewish mysticism. From this scholarly perspective, the visionary mold of
the Kavod paradigm is considered an essential representation of early Jewish
apocalypticism. As we have seen, this narrow apocalyptic “visionary” template
has been continually compared with aural, “liturgical” features of Hekhalot liter-
ature in order to demonstrate the discontinuity between Jewish apocalypticism
and Hekhalot mysticism.15

14 “The suggestion of continuity between the apocalypticists and the merkavah mystics goes
back to Gershom Scholem, who pointed to the similarities between the visions of the merkavah in
some of the apocalypses and those of rabbinic literature and the hekhalot texts. This comparison is
extremely appealing because the circles of merkavah mystics seem to provide a relatively well doc-
umented example of practices only hinted at in the ascent apocalypses. Although Scholem never
developed his position on the apocalypses in any detail, he seems to have believed that the visions
of the apocalypses drew on the visionary experiences of their authors. . . . Scholem read the hekhalot
texts as reflecting visionary experience.” Himmelfarb, Ascent to Heaven, 108–109.

15 It is intriguing that often in these scholarly interpretations and comparisons, their authors
polemicize not by using the plethora of conceptual and symbolic expressions reflected in actual
apocalyptic texts, but by using a Scholemian understanding of these characteristics, and his projec-
tions, which then are compared to actual features of Hekhalot texts and traditions. This represents a
constant feature for assessing Scholem’s legacy by later critics – especially from the camp of experts
in later Jewish mystical traditions who continue to scrutinize Scholem’s views on Hekhalot litera-
ture by reexamining, again and again, the available textual evidence, while his outdated views on
apocalypticism remain a closed canon.
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This methodological situation is puzzling, since, while arguing for the mul-
ticentricity of Hekhalot literature,16 scholars of Jewish mystical trends often
deny this multicentric option for apocalypticism, seeing it as a monolithic entity
shaped solely by the paradigmatic visionary mold rooted in Ezekiel’s account.17

Even Scholem’s critics, who tirelessly scrutinize his research on Hekhalot ac-
counts, appear to be caught in this narrow and fragmented understanding of
apocalypticism devised by Scholem and other scholars, which often leads them
to interpret the differences between the apocalyptic visionary mold and the
Hekhalot aural mode as proof of a profound gap between early Jewish apoc-
alypses and Hekhalot mysticism.

Yet, if the paradigmatic value of other apocalyptic molds, including accounts
shaped by the auricularcentric Shem paradigm, were duly acknowledged, it
would supply additional evidence for the close conceptual ties between early
apocalyptic traditions and later Jewish mystical currents. Too often Scholem’s
critics analyze the “liturgical” features of Hekhalot mysticism without recogniz-
ing that this aural mold constitutes not a pioneering invention of the Hekhalot
authors, but an ancient conceptual trajectory, deeply rooted in biblical and
apocalyptic accounts. As this study proved, the aural trend was developed in a
long-standing dialogue with the Ezekielian ocularcentric paradigm and can be
considered as a rival theophanic tendency of equal symbolic power. Thus, the
“unio liturgica” of the Hekhalot accounts does not point to discontinuities be-
tween the Hekhalot tradition and biblical and apocalyptic developments, but it
instead provides proof that the mystical mold of some of the Hekhalot accounts
merely represents a new stage in the development of this ancient aural trend.

However, one should also recognize the difficulties in discerning various
apocalyptic molds inside the rabbinic Merkavah and Hekhalot sources. This
discernment is sometimes difficult even in early apocalyptic accounts, including
the Apocalypse of Abraham, in which the auricularcentric Shem trend is often
disguised in the polemical clothes of the visual Kavod paradigm with its ubiqui-
tous Chariot imagery. Moreover, some rudimentary patterns of later auricular
developments present in Hekhalot literature are still very vague in the Apoca-
lypse of Abraham, but they definitely foreshadow later Hekhalot developments.
Further explorations of this aural apocalyptic imagery will provide additional
insights into the origins of early Jewish mysticism.

16 Schäfer, The Hidden and Manifest God, 152.
17 In this respect, Annette Reed rightly observes that, “when Scholem speculated about the re-

lationship between the early Jewish apocalypses and the Hekhalot literature, he naturally drew on
the dominant understanding of apocalypses in the scholarship of his time. Most of his contempo-
raries dealt with ‘apocalyptic’ as a single phenomenon. . . . In short, the consensus on the Sitz im
Leben of early Jewish apocalyptic prior to the discoveries at Qumran supported Scholem’s hypothe-
sis that the formative stages of the rabbinic movement was infused with a visionary stream of Jewish
thought. . . .” Reed, Fallen Angels and the History of Judaism and Christianity, 240–241.
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