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From Patriarch to the "Youth": Angelic Veneration of Enoch and His Title
"Youth" in 2 (Slavonic) Enoch

The Function of the Adamic Tradition in 2 Enoch
Adam's story occupies a prominent place in 2 Slavonic (Apocalypse of) Enoch.
The traditions pertaining to the first human can be found in all the sections of the book.1
In these materials Adam is depicted as a glorious angelic being, predestined by God to be
the ruler of the earth, but falling short of God's expectations. Although a major bulk of
Adamic materials belongs to the longer recension, which includes, for example, the
lengthy Adamic narrative in chapters 30-32, the Adamic tradition is not confined solely
to this recension. A number of important Adamic passages are also attested in the shorter
recension. The extensive presence of Adamic materials in both recensions and their
significance for the theology of the Slavonic apocalypse indicates that they are not later
interpolations but are part of the original layer of the text.
It should be noted that such an extensive presence of Adamic materials in the
intertestamental Enochic text is quite unusual. In the early Enochic circle, included in the
composition known as 1 (Ethiopic) Enoch, Adam does not figure prominently. His
presence in these materials is marginal and limited to a few insignificant remarks.
Besides these few short references to the first humans,2 the early Enochic booklets are
silent about the traditions associated with the protoplast. Moreover, Adam's image in 1
Enoch is quite different from the one attested in the Slavonic Apocalypse. 1 Enoch's
materials do not give any specific details about the elevated status of the protoplast. For
example, the Animal Apocalypse 85:3 depicts Adam as a white bull. Although, white is a
positive symbol in the imagery of An. Ap.,3 scholars note that, in general, this allegory
does not indicate goodness or elevation, but rather lineage.4 Thus, in An. Ap. all the sheep
are white, even the blinded ones. White color, therefore, does not serve as a sign of the
elevated or angelic status of the protoplast. Sethites, for instance, are also depicted as
white bulls. If the authors or editors of An. Ap. want to stress the angelic status of a
character, they usually depict it in transformation from an animal into a human. Thus, in
Ethiopic and Aramaic versions of An. Ap. 89:36, Moses is portrayed as the one who was
transformed from a sheep into a man during his encounter with God on Mount Sinai.
Moses' "humanization" points to his transition to the angelic status. The same process can
be found in the Ethiopic version of An. Ap. 89:9 where Noah's angelic metamorphosis is
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symbolically depicted as a transformation from a white bovid into a man.5 Such
"humanization," however, has never been applied to Adam in An. Ap.
The modest role which Adam plays in the early Enochic circle can be explained
by several factors. Scholars previously observed that Enochic and Adamic traditions
often offer contending explanations of the origin of evil in the world.6 The Enochic
tradition bases its understanding of the origin of evil on the Watchers story where the
fallen angels corrupt human beings by passing on to them various celestial secrets. In
contrast, the Adamic tradition traces the source of evil to Satan's disobedience and the
transgression of Adam and Eve in Eden.
From the point of view of this long-lasting contention between Adamic and
Enochic traditions, it might appear that the sudden occurrence of the large bulk of
Adamic materials in 2 Enoch represents alien accretions skillfully interpolated into the
original narrative during its long transmission in the Greek and Slavonic milieux.
A closer examination of the text, however, shows that the presence of the Adamic
tradition in the Slavonic apocalypse is not secondary or coincidental but has a profound
conceptual value for the whole theological framework of the Slavonic apocalypse. It
appears that the purpose of the extensive presence of Adamic materials in 2 Enoch can be
explained through the assessment of Enoch's image in the text.
Scholars have previously noted that Enoch’s figure, portrayed in the various
sections of 2 Enoch, is more complex than in the early Enochic tractates of 1 Enoch.7 For
the first time, the Enochic tradition seeks to depict Enoch, not simply as a human taken to
heaven and transformed into an angel, but as a celestial being exalted above the angelic
world.8 In this attempt, one may find the origins of another image of Enoch, very
different from the early Enochic literature, which was developed much later in Merkabah
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mysticism—the concept of the supreme angel Metatron, "the Prince of the Presence."9 It
is, therefore, possible that this new profile of the elevated Enoch in the Slavonic
apocalypse can serve as an important clue to unriddling the mysteries of the extensive
Adamic presence in 2 Enoch.
In 1987 Moshe Idel published an article10 in which he explored the role of the
Adamic traditions in shaping the image of Enoch as the supreme angel Metatron.
Although Idel's research dealt mainly with later rabbinic materials, it demonstrated that
already in some pseudepigraphic accounts Enoch appears to be portrayed as a luminous
counterpart of Adam who regained Adam's glory lost during the protoplast's
transgression.11
Idel further suggested that Enoch's luminous metamorphosis attested in 2 Enoch
22 might also belong to the same tradition which views Enoch as the one who regained
Adam's lost status and luminosity. He observed that to the best of his knowledge, "Enoch
is the only12 living person for whom ... luminous garments, reminiscent of Adam's lost
garments of light, were made."13
Phillip Alexander, in his recent research, provides new insight into Idel's
argument about the formative value of the Adamic tradition for the image of the elevated
Enoch. Alexander points to a number of rabbinic passages in which the "supernatural
radiance" of Adam's heavenly soul, which departed from him when he sinned, later
returned to be reincarnated in Enoch.14 He further observes that
behind these passages is a concept of Metatron as a divine entity first incarnate in Adam and then
reincarnate in Enoch. Enoch, having perfected himself, in contrast to Adam, who sinned and fell, reascends to his heavenly home and takes his rightful place in the heights of the universe, above the highest
angels... Enoch thus becomes a redeemer figure--a second Adam through whom humanity is restored.15
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It appears that the suggestions of scholars about the connection between Enoch
and Adam are valid and deserve further investigation. It seems that the traces of the
concept of Enoch as a second Adam can be detected already in 2 Enoch where Enoch
assumes the glorious status of the protoplast.
It is also significant that in the Slavonic apocalypse the luminosity is not the only
quality that Enoch inherited from Adam. In this text, Enoch acquired a whole host of
roles and qualities which the Adamic narrative of the Slavonic apocalypse associates with
the protoplast. In the course of these polemical appropriations, the elevated angelic status
of the prelapsarian Adam, his luminosity, his wisdom, and his special roles as the king of
the earth and the steward of all earthly creatures are transferred to the new occupant of
the celestial realm, the patriarch Enoch, who, near the Lord's throne, is transformed into
one of the glorious ones initiated into the highest mysteries by the Lord, becomes the
"manager of the arrangements on the earth," and writes down "everything that nourished"
on it.
Our further analysis will demonstrate that the traditions about the prelapsarian
conditions of Adam provide an initial background for the polemical appropriations. The
features of Adam's story, his roles and offices, become used in 2 Enoch as the building
blocks16 for creating the new, celestial identity of the elevated Enoch.
This investigation must now turn to the text of the Slavonic Enoch in order to
explore in detail these polemical developments.
Angelic Veneration
In 1993 Michael Stone published an article17 the value of which for understanding
Adamic polemics in 2 Enoch is very difficult to overestimate. This illuminating study
reveals that the argument with the Adamic tradition in the Slavonic apocalypse includes,
not only the internal debates based on 2 Enoch's depictions of the protoplast, but also the
intertextual polemics with the Adamic traditions attested in the primary Adam books.18
The fact that these Adamic traditions are already re-written in the Slavonic apocalypse, as
the deeds and functions of the protoplast are transferred to Enoch without any reference
to their original "proprietor," serves as strong evidence to the scope of the polemical
intentions of 2 Enoch's authors.
M. Stone's article investigates an important motif preserved in chapters 21-22 of
the Slavonic apocalypse. The story depicts angels bringing Enoch to the edge of the
seventh heaven. By the Lord's command, archangel Gabriel invites the patriarch to stand
16
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in front of the Lord forever. Enoch agrees and archangel Gabriel carries him to the "Face"
of the Lord where the patriarch does obeisance to God. God then personally repeats the
invitation to Enoch to stand before him forever. After this invitation, archangel Michael
brings the patriarch to the front of the face of the Lord. The Lord then tells his angels,
sounding them out: "Let Enoch join in and stand in front of my face forever!" In response
to this address, the Lord's glorious ones do obeisance to Enoch saying, "Let Enoch yield
in accordance with your word, O Lord!"19 After that the patriarch, extracted by archangel
Michael from his earthy garments and anointed with shining oil, becomes like one of the
glorious ones.20
M. Stone observes that the story found in 2 Enoch 21-22 recalls the account of
Adam's elevation and his veneration by angels found in Armenian, Georgian, and Latin
versions of the Life of Adam and Eve.21 These versions depict God's creation of Adam in
his image. Archangel Michael brought and had the first human bow down before God's
face. God then commanded all the angels to bow down to Adam. All the angels agreed to
venerate the protoplast except Satan (and his angels) who refused to bow down before
Adam, because the first human was "younger"("posterior") to Satan.
M. Stones notes that, besides the motifs of Adam's elevation and his veneration by
angels, the author of 2 Enoch appears to be also aware of the motif of angelic
disobedience and refusal to venerate the first human. M. Stone draws the reader's
attention to the phrase "sounding them out," found in 2 Enoch 22:6, which another
translator of the Slavonic text rendered as "making a trial of them."22 M. Stone rightly
notes that the expressions "sounding them out" or "making a trial of them" imply here
that it is the angels' obedience that is being tested.23
Comparing the similarities between Adamic and Enochic accounts, M. Stone
observes that the order of events in 2 Enoch exactly duplicates the order found in the
primary Adam books since both sources know three chief events:24
I. LAE: Adam is created and situated in heaven.
2 Enoch: Enoch is brought to heaven.
II. LAE: Archangel Michael brings Adam before God's face. Adam does
obeisance to God.
2 Enoch: Archangel Michael brings Enoch before the Lord's Face. Enoch does
obeisance to the Lord.
III. LAE: God commands the angels to bow down. All the angels do obeisance.
Satan and his angels disobey.
19
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2 Enoch: "The rebellion in the Adam events is assumed. God tests whether this
time the angels will obey. The angels are said to bow down and accept God's
command."25
M. Stone concludes that the author of 2 Enoch 21-22 was cognizant of the
traditions resembling26 those found in Armenian, Georgian, and Latin versions of the Life
of Adam and Eve.27 He also stresses that these traditions did not enter 2 Enoch from the
Slavonic Life of Adam and Eve, because this form of tradition does not occur in the
Slavonic recension of the primary Adam book.28
It appears that the Adamic tradition from chapter 22 is not an interpolation, but
belongs to the original core of the Slavonic apocalypse. Two significant features found in
2 Enoch seem to indicate that the tradition of angelic veneration is interwoven into the
original fabric of the text. The first is evidenced in 2 Enoch 7. 2 Enoch 7:3 depicts Enoch
carried by angels to the second heaven. There the patriarch sees the condemned angels
kept as prisoners awaiting the "measureless judgment." Enoch's angelic guides explain to
him that the prisoners are "those who turned away from the Lord, who did not obey the
Lord's commandments, but of their own will plotted together and turned away with their
prince and with those who are under restrain in the fifth heaven."29 The story further
continues with angelic veneration: the condemned angels bow down to Enoch asking for
his intercession: "Man of God, pray for us to the Lord!"30
It is possible that this passage about the group of the condemned angels is an
allusion to the motif of angelic veneration found in 2 Enoch 22 and in the primary Adam
books.
Three details of the story from 2 Enoch 7 seem to support this interpretation:
a. In 2 Enoch 7, similarly to the Adamic accounts, the sin of the imprisoned
angels is disobedience to the Lord's commandments.
b. The subject of the rebellion is a group of angels with "their prince." It recalls
the information found in the Adamic accounts where not only Satan, but also other angels
under him, refuse to venerate Adam. The longer recension of 2 Enoch 18:3 directly
identifies the prisoners of the second heaven as the angels of Satanail.31
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c. The imprisoned angels bow down before man (Enoch). An additional important
detail here is that the patriarch is addressed by the fallen angels as a "man" - "a man of
God."
This event of angelic bowing before Enoch in the second heaven might represent
an allusion that anticipates later angelic obeisance the patriarch recieved in chapter 22 of
the Slavonic apocalypse.
The second evidence demonstrating that the theme of angelic bowing from
chapter 22 is deeply imbedded in the original theological framework of the Enochic
writing is its connection with the Enochic title "Youth" or "Lad" found in some Slavonic
MSS of 2 Enoch.

Youth
We have already seen that the authors of 2 Enoch are responsible for creating the
new roles and titles of Enoch which are absent in the early Enochic treatises of 1 Ethiopic
Enoch but can be found in the later Merkabah mysticism. One of such titles is "Youth"
which becomes one of the favorite designations of Metatron in the Merkabah literature.
Before proceeding to the analysis of the title "Youth" in the Slavonic text and its
connection with the Adamic tradition, a short excursus into the later Rabbinic materials is
necessary.
Recently G. Anderson successfully demonstrated that the Adamic story of angelic
veneration and opposition to humanity played a prominent role in rabbinic literature.32 In
his article Anderson draws attention to the account found in 3 Enoch 4 where the Adamic
motif of angelic veneration, in a manner similar to 2 Enoch 22, was applied to EnochMetatron.
3 Enoch 4:1-10 depicts Rabbi Ishmael questioning his celestial guide Metatron
about his name "Youth." The passage reads:
R. Ishmael said: I said to Metatron: ".. you are greater that all the princes, more exalted than all the
angels, more beloved than all the ministers ... why, then, do they call you 'Youth' in the heavenly heights?"
He answered: "Because I am Enoch, the son of Jared ... the Holy One, blessed be he, appointed me in the
height as a prince and a ruler among the ministering angels. Then three of ministering angels, Uzzah,
Azzah, and Azael, 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!33 ... And once they all arose and went to meet me and prostrated themselves before
me, saying "Happy are you, and happy your parents, because your Creator has favored you. Because I am
young in their company and mere youth among them in days and months and years--therefore they call me
34
'Youth'."

Commenting on this passage, G. Anderson suggests that if "we remove those
layers of the tradition that are clearly secondary ... we are left with a story that is almost
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identical to the analog we have traced in the Adam and Eve literature and II Enoch."35 He
further notes that the acclamation of Enoch as "Youth" in Sefer Hekhalot is intriguing
since the reason 3 Enoch supplies for this title is deceptively simple and straitforward:
"Because I am young in their company and mere youth among them in days and months
and years--therefore they call me 'Youth.'" G. Anderson proposes that the title might have
Adamic origins since the explanation for the epithet "youth" recalls the reason for the
angelic refusal to worship Adam in the Vita on the basis of his inferiority to them by way
of his age.36
G. Anderson's hypothesis that the origin of the title "Youth" is connected with the
appropriation of the Adamic tradition is crucial to the current investigation.
It is interesting that in some manuscripts of the Slavonic Enoch the seventh
antediluvian patriarch is also often addressed as "youth."37 Despite that this designation
occurs only in several Slavonic manuscripts, the author of the recent English translation
F. Andersen considered this reading as the original.38 He was also the first scholar to
propose that Enoch's designation as "Youth" in 2 Enoch recalls the identical title of
Metatron attested in 3 Enoch and other Hekhaloth writings. In his commentary to the
English translation of 2 Enoch in OTP, Andersen wrote:
The remarkable reading yunose [youth], clearly legible in A, supports the evidence of V, which
has this variant four times (not here), and of other MSS, that there was a tradition in which Enoch was
addressed in this way. The similarity to the vocative enose [Enoch] might explain the variant as purely
scribal slip. But it is surprising that it is only in address, never in description, that the term is used. The
variant jenokhu is rare. There is no phonetic reason why the first vowel should change to ju; junokhu is
never found. But it cannot be a coincidence that this title is identical with that of Enoch (=Metatron) in 3
Enoch.39

It is notable that several important occurrences of the title "Youth" in 2 Enoch
come from the mouth of angels. Thus in chapter 9 of the shorter recension, an angelic
being accompanying Enoch on his way through the heavenly realm addresses him as
"youth:" "This place has been prepared, Youth, for the righteous..."40 Later in chapter 10,
one can hear the same address again: "this place, Youth, has been prepared for those who
practice godless uncleanness on the earth..."41 These angelic addresses are consistent with
the Adamic and Merkabah accounts in which angelic beings point to Enoch's young age.
According to the Merkabah tradition, God also likes to address Enoch-Metatron
as "Youth." In 3 Enoch 3, when R. Ishmael asks Metatron "What is your name?",
Metatron answers, "I have seventy names, corresponding to the seventy nations of the
35

G. Anderson, "The Exaltation of Adam and the Fall of Satan" in: Literature on Adam and Eve.
Collected Essays (eds. G. Andersen, M. Stone, J. Tromp; SVTP, 15; Brill: Leiden, 2000) 107.
36
G. Anderson, "The Exaltation of Adam and the Fall of Satan" in: Literature on Adam and Eve.
Collected Essays (eds. G. Andersen, M. Stone, J. Tromp; SVTP, 15; Brill: Leiden, 2000) 108.
37
Slav. junoshe.
38
F. Andersen reassured me in a private communication about the originality of this reading,
referring to it as "the powerful evidence."
39
Andersen, 1.118-9.
40
M.I Sokolov, "Materialy i zametki po starinnoj slavjanskoj literature. Vypusk tretij, VII.
Slavjanskaja Kniga Enoha Pravednogo. Teksty, latinskij perevod i izsledovanie. Posmertnyj trud avtora
prigotovil k izdaniju M. Speranskij," COIDR 4 (1910) 85.
41
Andersen, 1.119.

world...however, my King calls me 'Youth'."42 The designation of Enoch as "Youth"
seems to signify here the special relationship between the Holy One and Metatron. One
can see the beginning of this tradition already in 2 Enoch where in chapter 24 of the
shorter recension the following tradition can be found:
And the Lord called me (Enoch) and he placed me to himself closer than Gabriel. And I did
obeisance to the Lord. And the Lord spoke to me "Whatever you see, Youth, things standing still and
moving about were brought to perfection by me. and not even to angels have I explained my secrets...as I
am making them known to you today..."43

It is significant that the title "youth" here is tied to the motif of human superiority
over angels, which plays a prominent role in the primary Adam books where God orders
his angels to bow down before humanity.
Finally, we must note that several important readings of "youth" in the materials
associated with the Slavonic Enoch can be found in the Vienna Codex.44 In this
manuscript Enoch is addressed by the Lord as "youth"45 in context of angelic veneration:
And the Lord with his own mouth called me [Enoch] and said: Be brave, Youth!46 Do not be
frightened! Stand up in front of my face forever. And Michael, the Lord's archistratig, brought me in the
front of the Lord's face. And the Lord tempted his servants and said to them: "Let's Enoch come up and
stand in the front of my face forever." And the glorious ones bowed down and said: "Let's him come up!"47

In conclusion, it should be noted that the current analysis revealed that several
important readings pertaining to the Adamic polemics can be found in the manuscripts of
the shorter recension. It does not mean, however, that these evidences are secondary and
not original. The rehabilitation of the longer recension, as well as the reaffirmation of its
value in recent scholarship, should not lead to the automatic rejection of everything in the
shorter recension as unauthentic and secondary. The mere subscription to one of the
recensions deceptively simplifies the problem of the original. The task is more
complicated and necessarily involves a careful investigation of the theological intentions
of the authors and editors of the text. Almost three decades ago F. Andersen warned the
students of 2 Enoch against making simplistic and hasty conclusions. He noted that "all
of the materials calls for reassessment...In the present state of our knowledge, the
genuineness of any disputed passage is difficult to judge."48 His prudent advise still
remains valuable in our time.
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