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Preface

The following study lays open to discussion my view of the
most important elements and aspects of early Jewish mysticism. Af-
ter ten years of intensive work dealing above all with the literary side
of Merkavah mysticism, I feel that the time has come to attempt to
summarize its essential designs and goals, both against the back-
ground of rabbinic Judaism and in confrontation with it.

However, the present contribution, as is the case with all my
studies, stems from the premise that the “message” of literature can
only be grasped through a continual exploration of the texts, their
literary form, and their development. The growing number of com-
plaints now to be heard against the assumed predominance of a lit-
erary approach in studies on Hekhalot literature, as opposed to its
interpretation as a mystical experience, are probably a trend of re-
search; in the end, however, such a trend presents only a spurious
alternative. The extraction of authentic mystical experience from
Hekhalot literature remains but interpretation of this literature and
likewise requires the examination of the literary forms and their re-
dactional processes if it wishes to satisfy historical demands. One of
the main reasons why research has distanced itself from Scholemy’s
interpretation of Merkavah mysticism as a2 mysticism of experience is
Scholem’s general and much too bold disregard for the literary or-
igin of this literature and its rules of form and development.

This study pursues considerations that I first published in
1986 under the title “Gershom Scholem Reconsidered: The Aim
and Purpose of Early Jewish Mysticism” as the Twelfth Sacks Lec-
ture of the Oxford Centre for Postgraduate Hebrew Studies {and
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also printed in my Hekhalot-Studien, Tiibingen 1988). Parts of ear-
lier versions were presented in November 1987 as the Franz De-
litzsch Lecture at the University of Miinster and in May 1990 as the
Third Magie Lecture at the University of Princeton. The major part
of the final version was written during two sojourns as a Visiting
Fellow at Wolfson College of the University of Oxford. In view of
the rapid progress of Hekhalot research it is self-evident that this
present version as well can only be seen as an intermediate result. My
colleagues and students at the Institut fiir Judaistik in Berlin have
contributed much toward this progress. I am indebted to them for
their critical review of my work, above all to Klaus Herrmann and
Claudia Rohrbacher-Sticker. I wish to thank Hannelore Liss and
Gottfried Reeg for providing the index. Further thanks are due to
Aubrey Pomerance for translating the German manuscript into En-
glish and to Michael Fishbane for kindly reading the English version
and contributing some important suggestions.

Shortly after I completed the German version of this manu-
script, Arnold Goldberg, my teacher in Germany, passed away. For
all of those close to him and his work, his death was premature. 1
owe much to his personal example, his sensitive conveyance of rab-
binic thought, and his criticism. It is to his memory that the present
study is dedicated, in reverence and in gratitude.

Berlin, November 1991
Peter Schifer



Introduction

Those secret signatures (Raschumim), which God placed in
things, are to be sure to the same degree concealments of his
revelation as revelation of his concealment. . . . As such, the
revelation is one of the name or names of God, which are
perhaps the various modi of his active being. The language
of God has namely no grammar. It consists only of names.

—Gershom Scholem,
“Tradition und Kommentar als
religiGse Kategorien im Judentum”

Of the various phases of Jewish mysticism, which up untl
now only Gershom Scholem has attempted to represent in their
entirety,’ the carliest has enjoyed increased attention by scholars of
Jewish studies over the past several years.? It is the first “mystical”

\Major Trends in Jewish Mysticism, 3d ed,, New York, 1954; London, 1955 [1941];
a new overall view is being prepared by Joseph Dan.

2CFE. G. Scholem, Jewish Gnosticism, Mevkabah Mysticism, and Talmudic Tradition,
2d ed., New York, 1965 [1960]; J. Maier, Vo Kultus zur Gnosis, Saleburg, 1964;



2 The Hidden and Manifest God

movement tangible within a complete literary system in whose cen-
ter stands the divine chariot as described by Ezekiel (chapters 1 and
10) and that thus has been termed Merkavah mysticism.® The type of
literature in which we find this mysticism is called Hekbalot litera-
ture; that is, the literature that deals with the hekbalot, the heavenly
“palaces” or “halls” through which the mystic passes to reach the di-
vine throne. It is no coincidence that the term hekbal is taken from
the architecture of the temple, where it is used precisely for the en-
trance hall to the holiest of holies. Whoever undertakes the danger-
ous ascent to the divine throne is called the yored smerkavah, literally
one who “descends” to the chariot.*

I. Gruenwald, Apecalyptic and Mevkavah Mysticism, Leiden and Cologne, 1980
[AGAJU 14}; D.]J. Halperin, The Merkabah in Rabbinic Literature, New Haven,
Conn., 1980 [AOS 62); P. Schifer (ed.), Synopse zur Hekbalot-Literatur, Tiibingen,
1981 [TSAJ 2}; L. Chernus, Mysticissm in Rabbinic Judaism, Berlin and New York,
1982 [S] 11}; M. S. Cohen, The Shi‘ur Qomab. Liturgy and Theurgy in Pre-Kabbalistic
Jewish Mysticism, Lanham, New York, and London, 1983; P. Schifer (ed.), Geniza-
Fragmente zur Hekhalot-Literatur, Tibingen, 1984 [TSA] 6]; M. S. Cohen, The
Shi‘ur Qomak: Texts and Recensions, Tibingen 1985 [TSAJ 9]; P. S. Alexander, “Ap-
pendix: 3 Enoch,” in E. Schiirer, G. Vermes, F. Millar, and M. Goodman, Tke History
of the Jewish People in the Age of Jesus Christ, vol. 3.1, Edinburgh, 1986, pp. 269ff.;
idem, “Incantations and Books of Magic”, in ibid., The History of the Jewish People in
the Age of Jesus Christ, vol. 3.1, pp. 3421%.; P. Schifer (ed.), Konkordanz zur Hekbalot-
Literatus, vol. 1, Tiibingen, 1986 [TSA] 12}, vol. 2, 1988 [TSA] 13}; M. Bar-Ilan,
Sitre tefilla we-hekbalor, Ramat-Gan, 1987; J. Dan (ed.), Proceedings of the First Inter-
national Conference on the History of Jewish Mysticism: Early Jewish Mysticism, Jerusalem,
1987 [JSIT 6, 1-21; P. Schiifer (ed.), Dberserzung der Hekhalot-Literatuy, vol. 2: sec-
tions 81-334, Tiibingen, 1987 [TSAJ 17}; L. Gruenwald, From Apocalypticism to
Gngsticism. Studies in Apocalypticism, Merkavah Mysticism and Gnosticism, Frankfurt am
Main, Bern, New York, and Paris 1988 [BEATA] 14}; D. Halperin, The Faces of the
Chariot. Early Jewish Responses to Ezckicl’s Vision, Tibingen, 1988 [TSAJ 16]; P. Schi-
fer, Hekhalot-Studien, Tibingen 1988 [TSAJ 19]; P. Schifer (ed.), Ubersetzung der
Hekbalot-Literatur, vol. 3: sections 335-597, Tiibingen 1989 {TSAJ 22]; N. Jano-
witz, The Poetics of Ascent. Theories of Language in a Rabbinic Ascent Text, Albany, N.Y.,
1989; P. Schifer (ed.), Ubersetzung der Hekbalot-Litevatur, vol. 4: sections 598985,
Tibingen 1991 [TSAJ 29]; M. D. Swartz, “Liturgical Elements in Early Jewish Mys-
ticism: A Literal Analysis of *Ma‘asch Merkaval,” diss. New York University 1986.

3Although the term merkavak is not to be found in Ezekiel, but rather only kisse,
“throne™; cf. Ezekiel 1:26, 10:1, 43:7. It is found in the technical sense, i.e. for the
divine chariot in the temple (!), for the first time in 1 Chronicles 28:18. In Sirach
49:8 the merkavah (in Hebrew: zene mevkavah, “types of the merkaval”; in Greek, epi
harmatos cheroubin, “on the Cherub chariot™) stands for the content of the Ezekiel
vision; cf. also LXX Ezekiel 43:3.

#This paradoxical terminology, which uses the term yarad (literally, “descent™) for
the “ascent” to the Merkavah and the term “alak (literally, “ascent™) for the “descent,”
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It is a controversial point to what extent the movement or di-
rection of Judaism, as expressed in the Hekhalot literature, can be
defined as mysticism. In his magnum opus Mayjer Trends in Jewish
Mysticism (in the first chapter) Scholem discusses in detail the prob-
lems surrounding the definition of mysticism and Jewish mysticism.
Among others, he refers to Rufus Jones’s Studies in Mystical Religion®
and Thomas Aquinas. Jones defines mysticism in the following way:
“I shall use the word to express the type of religion which puts the
emphasis on immediate awareness of relation with God, on direct
and intimate consciousness of the Divine Presence. It is religion in
its most acute, intense and living stage.™ Scholem then consent-
ingly quotes Thomas Aquinas’s definition that mysticism is cggnitio
dei experimentalis, thus experimental knowledge of God obtained
through living experience, whereby Thomas, like many mystics, re-
fers to the words of the Psalm: “Oh taste and see that the Lord is
good” (Psalms 34:9).” “It is this tasting and seeing,” says Scholem,
“however spiritualized it may become, that the genuine mystic de-
sires” and he then submits his own definition: “His attitude is de-
termined by the fundamental experience of the inner self which
enters into immediate contact with God or the metaphysical Reality.

has not yet been conclusively explained; ¢f. Scholem, Major Trends in Jewish Mysticism,
pp. 46L.; Jewish Guosticism, p. 20, n. 1. The Hekhalot literature is, however, not con-
sistent: the “reversed” use of yarad and ‘alak appears to be characteristic above all of
Hekhalot Rabbati; against this, the other macroforms associate in the semantically
“correct” way “alal with “ascent” and yarad with “descent.” Whereby Scholem at-
tempted to explain the paradoxical use of yarad through the analogy of the descent to
the Torah shrine (yored lifise ha-tevak) in the synagogue service (Jewish Gnosticism, p.
20, n. 1) and later took refuge in a psychological explanation (“perhaps it means those
who reach down into themselves in order to perceive the chariot?”: Art. Kabbalah, Ef
10, Jerusalem 1971, col. 494), Halperin has recently referred to the parallels that
speak of the descent of the Israelites to the Red Sea (The Faces of the Chariot, pp.
226fF): “These writers had learned from midrashic traditions like the one preserved
in Ex.R. 23:14 that the merkabah had been perceptible in the waters of the Red Sea
when the Israclites crossed it. They deduced that access to what is above lies through
what is below. To get up to the merkabah, one must descend” (p. 237). The one ex-
planarion remains as unsatisfactory as the other. See now E. Wolfson, “Descent to the
Throne: Enthronement and Ecstasy in Ancient Jewish Mysticism,” to appear in B.
Herrera (cd.), Twpologies of Mysticism.

SLondon, 1909.

“Quoted by Scholem, Major Trends in Jewish Mysticism, p. 4.

"Summa theologie 11-11, q. 97, a. 2.
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What forms the essence of this experience, and how it is to be ade-
quately described—that is the great riddle which the mystics them-
selves, no less than the historians, have tried to solve.”®

Thus for Scholem, the essence of both mysticism and Jewish
mysticism is made up of “the immediate contact with God” gained
from the “fundamental experience of the inner self.” The general
history of religion has employed the expression unio mystica for
this fundamental experience, the mystical unification with God.
Scholem is very careful in assessing whether and to what extent this
term is also applicable to Jewish mysticism. If it implies the coales-
cence of human existence with that of the divine being, the extin-
guishing of the mystics’ individuality (in later Hasidic terminology
bittsel ha-yesh, the “annihilation of the self”), then according to Scho-
lem this applies only to a few manifestations of Jewish mysticism.
For Scholem, the u#nio mystica is apparently the highest stage of mys-
tical experience; other stages, which are more often to be found in
Jewish mysticism, are ecstasy and, obviously under the influence of
Gnosticism, that which Scholem calls the soaring of the seul. This ex-
perience, he argues, is particularly characteristic of early Jewish
mysticism: “The earliest Jewish mystics who formed an organized
fraternity in Talmudic times and later, describe their experience in
terms derived from the diction characteristic of their age. They
speak of the ascent of the soul to the Celestial Throne where it ob-
tains an ecstatic view of the majesty of God and the secrets of His
Realm.”

Scholem introduced two further terms to explain and illustrate
the notion of “Jewish mysticism™: #heosophy and eseteric. Theosophy
(“the wisdom of God™) describes an aspect with regard to the con-
tents of Jewish mysticism; namely, that it is concerned with explor-
ing the mysteries of the hidden divine life and the relationship
between the divine life and the world of human kind and creation.
Insofar as this relationship is a reciprocal one, not only the world of
God influencing the human world but human kind also influencing
the divine inner life, one speaks of theurgy (theourgia: in the furthest
sense from “divine action,” which flows from both God and human
beings, to “the coercion of God,” the direct influence of human kind
upon God with a strong magical component).

B Major Trends in Jewish Mysticism, p. 4.
SIbid., p. 5.
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Finally, the term esoteric pcrtains to the social side of the mys-
tic: the “initiate,” who is in possession of mystical knowledge, is
forbidden to transmit it further; the circle of initiates is thus inten-
tionally and artificially circumscribed. The secret knowledge is not
for everyone, it requires particular ethical qualities, a specific age or
also a limited number of adepts. It is already stipulated in the Mish-
nah that the central content of the secret teaching, in rabbinic ter-
minology ma‘aseh merkavah (“working of the chariot™) and ma‘asch
bereshit (“working of creation™), is subject to certain restrictions:
“One does- not expound cases of incest before three persons, the
work of creation before two, and the Merkavah before one, unless
he is wise and understands on his own.”*°

Due to simplicity, I have followed the convention sct by
Scholem and retained the term mysticism, even though its strong in-
dividualistic lcanmg limits the concerns of the Hekhalot literature to
one aspect only.!! The circles that formed this literature were en-
gaged in nothing less than a radical transformation of the concep-
tion of the world of the so-called classical or normative Judaism,?
which for centuries was determined by the rabbis; and this transfor-
mation, which in reality equals a revolution, is inadequately under-
stood by the term mysticism.

II

The textual basis for a portrayal of early Jewish mysticism is
the so-called Hekhalot literature. The editions of the Synopse and the
Geniza-Fragmente, as well as the Ubersetzung, have indeed made the
most important text material of the Hekhalot literature accessible;

1°M Hag 2:1.

NGruenwald (From Apocalypticism to Gnosticism, p. 185) wishes to let the term
mysticism in the Hekhalot literature stand only for the heavenly journcy, but not for
the theurgic-magical sar ba-torahs traditions. This thesis not only. presumes a much
more rigid scparation between the two central themes of the Hekhalot literature than
is suggested by the literature itself (see below pp. 137f£), but it also stems from a no-
tion of religious-mystical experience that is not as self-evident as Gruenwald believes:
“Mystical experiences, or for that matter visions of heavenly ascents. .. , arc by all
means the climax of on¢’s religious life. All other religious experiences fall short of
that, including for that matter the technique and experiences which come under the
cover of the Sar-Torah complex of traditions” (ibid., p. 188).

12With this, however, the question is by no means decided whether this process
took place during the heydey of rabbinic Judaism (i.e., simultancously) or thereafter;
see below pp. 1591
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however, the next essential step, the critical analysis of the literary,
redactional, and traditional aspects is still in its infancy. The most
significant result of investigations undertaken so far'? has been to
show that we are dealing with an extremely fluctuating literature
that has been crystallized in various macroforms,'* which are none-
theless interwoven with one another on many different levels. As has
been illustrated by the Genizah fragments in particular, the redac-
tional arrangement of the microforms into clearly defined “works”
is to be placed rather at the end of the process than at the beginning
(although the individual texts must be judged differently and oppo-
site tendencies will likely also appear).'® Even more differentiated
and complicated is the picture when one compares individual sets of
traditions and smaller literary units on the level of “microforms”
with one another, which can appear in various relationships within
the various macroforms.'®

13Ct. above all Hekbalot-Studien and the cited literature.

1 employ the term macroform for a superimposed literary unit, instead of the
terms writing or work, to accommodate the fluctuating character of the texts of the
Hekhalot literature. The term macroform concretely denotes both the fictional or
imaginary single text, which we initially and by way of delimitation always refer to in
scholarly literature (c.g., Hekbalot Rabbati in contrast 10 Ma‘aseh Merkavah, etc.), as
well as the often different manifestations of this text in the various manuscripts. The
border between micro- and macroforms is thereby fluent: certain definable textual
units can be both part of a superimposed entirety (and thus a “microform”) as well
as an independently transmitted redactional unit (thus a “macroform”). An example
of this would be the sar ha-torah unit, which is transmitted both as a part of Hekbalor
Rabbati and as an independent “writing.” Cf. in detail Hekhalot-Studien, pp. 199fT.

15The considerable differences between the Genizah fragments and the compre-
hensive medieval manuscripts, which lie not so much in the text variations but above
all in the structure of the particular texts, have given rise to the assumption that we
are dealing with two very different recensions of the Hekhalot literature; namely, an
carly “eastern” or “oriental” rccension, which is represented by the Genizah frag-
ments (which themselves arc anything but uniform, but rather extremely varied and
manifold), and a later “Ashkenazi” recension, which atrempted to unify the transmit-
ted material of the traditions. Cf. J. Dan, “Hekhalot genuzim”, Tarbiz 56 (1987):
433-437; Schifer, Hekhalot-Studien, pp. 3ff.

1Cf. (for Hekhalot Rabbasi) Hekhalot-Studien, pp. 214f. It is a gross and distorted
misunderstanding when Gruenwald argues against my “literary approach”: “If the
major concern of the scholar who studies that literature is restricted to structural
problems as dictated by the rather fragmentary and flexible condition of the material
as it appears in the manuscripts, then the intellectual interest one takes in the activ-
ities of the Merkavah mystics recedes to the background and is likely even to be buried
in texwual problems™ (From Apocalypticism to Gnosticism, p. 180). Such a simplified
contrast of “mere textual criticism” and “intellectual interest” really no longer should
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The macroforms that undisputedly belong to the Hekhalor lit-
erature are Hekhalot Rabbati (“the Greater Palaces™), Hekhalor
Zutarti (“the Lesser Palaces™), Ma‘aseh Merkavah (“the Working of
the Chariot), Merkavah Rabbah (“the Great Chariot™), and the so-
called third book of Enoch (i.e., the Hebrew as opposed to the Ethi-
opian and Slavic books of Enoch); the macroforms whose affiliation
is problematic above all are Re’uyyot Yehezgel (“the Visions of Ezeki-
eI”) and Masekbet Hekhalot (“the Tractate of the Hekhalot?).!” With
the exception of Re’uyyor Yehezgel'® and Masekhes Hekhalot,'® the
macroforms are edited in the Syngpse; this edition, together with the
edition of the Genizah fragments®® and the respective volumes of
transtation,?! is the basis for the following study.

With regard to dating the individual macroforms, scholarship
is still far from reaching a consensus; this is valid for both an abso-
lute and a relative chronology. As to the absolute chronology,
Scholem’s decisively held theory?? that Merkavah mysticism stands
in the center of rabbinic Judaism and reaches into the first and

be discussed. It is not a matter of textual criticism as an end in itself, but rather one
of “contextual conclusions” that accommodate the textual and above all redactional
particularities of the macroforms. How complicated these really are and how much
remains to be done in this area is illustrated by the excelient contribution by K. Herr-
mann and C. Rohrbacher-Sticker, “Magische Traditionen der New Yorker Hekhalot-
Handschrift JTS 8128 im Kontext ihrer Gesamtredaktion,” FJ/B 17 (1989) 101-149.
My own attempt in the present study will fulfill this demand only to a certain degree;
see below pp. 8f. and 156f. with n. 35.

7On the question of the delimitation of the Hekhalot literature in general, see
Uberstezung der Hekhalor-Literature, vol. 2, pp. viiff.; Hekbalot-Studien, pp. 8ff. Con-
cerning the size, delimitation, and structure of the macroforms, see Hekbalot-Studien,
pp- 631X, 2014T.; Uberserzung der Hekhalot-Literatu, vol. 2, pp. xivfY. (Hekbalot Rab-
bati); Hekbalor-Studien, pp. SOfY.; Ubersetzunyg der Hekbalot-Literatus, vol. 3, pp. viiff.
(Hekbalot Zutarti); Hekhalot-Studien, pp. 218fY.; Ubersctzung der Hekbalot-Literatus,
vol. 3, pp. xxviiff. (Ma‘asch Merkavak);, Hekhalot-Studien, pp. 17ff. (Merkavah Rab-
baly); Hekbalot-Studien, pp. 84fY.; 221fF. (3 Enoch).

18g¢e the edition by I. Gruenwald, in Temirin, vol. 1, Jerusalem, 1972, pp- 101-
139; S. A. Wertheimer, Batei Midrashot, 2d ed., vol. 2, Jerusalem, 1954, pp. 127-34.

An edition with translation and commentary has been prepared by K.
Herrmann.

208ec above, p. 1, n. 2. -

211hid.

22Against the older research by L. Zunz (Die gottesdienstlichen Vortréige des Juden
histerisch entwickelt, Berlin 1832 [2d ed., Frankfurt am Main, 1892], pp. 165ff) and
above all by H. Gractz (“Die mystische Literatur in der gaondischen Epoche,” MGWJ
8 {18591 67~78, 103—118, 140-153), who postulated an origin in the ninth century
and under the influence of Islam.
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sccond centuries C.E. has determined scholarship up until the
present time.?* Only recently have voices been heard that argue for
a later dating®* and view an absolute dating of the Hekhalot litera-
ture in general as being of little help. This-is due mostly to the com-
plicated redactional process and the widely differing literary levels
within the macroforms, and further, to their fluctuating borders.*®
On the question of the relative chronology, Scholem inaugurated
the sequence Re’uyyot Yehezqel, Hekhalot Zutarti, Hekbalot Rabbati,
Merkavab Rabbab, Ma‘aseh Merkavah, 3 Enoch, and Masekhet He-
kbalot, more intuitively than based on solid evidence (although he
often emphasized the particularly old age of Hekhalot Zutarti).*
This sequence, for the most part, has been adopted by scholars.?”
The following study diverts from this convention and adopts the se-
quence Hekhalor Rabbati, Hekhalor Zutarti, Ma‘aseh Merkavah,
Merkavah Rabbah, and 3 Enoch whlch is supportcd by several ob-
servations in the analyzed texts.?

111

The deciphering of the literary, redactional, and traditional-
historical relations of the Hekhalot literature is an important prere-
quisite for any intensive study of its contents. The following attempt
to understand some of the main claims of the Hekhalot literature is
undertaken in the full realization of the temporariness of this ven-
ture. Insofar as the analysis will limit itself to the macroforms He-
kbalot Rabbati, Hekbalot Zutarti, Ma‘aseh Merkavab, Merkavah
Rabbah, and 3 Enoch in their more or less accepted range, not only
will certain macroforms remain disregarded, but so will insertions

B Major Trends in Jewish Mysticism, p. 45; Jewish Gnosticism, p. 24; idem, Origins of
the Kabbalah, Princeton, N.J., 1987, p. 19. Cf. Dbersctzung der Hekhalot-Literatur,
vol. 2, pp. xxff.

*%Halperin, The Merkabah in Rabbinic Literature, pp. 3£1., 183fL; idem, The Faces
of the Chariot, pp. 360ff.

35Schifer, Hekbalot-Studien, pp. 8ff.; Ubcrsetzung der Hekhalot-Literatuy, vol. 2,
Pp- xxff vol. 3, pp. xvif., xxiiff.; Swartz, Liturgical Elements, pp. 276ff.

28Cf. for example, Major Trends in Jewish Mysticism, p. 45; Jewish Gnosticism, p. 76;
see also below, p- 151, n. 13.

Y Gruenwald, Apocalyptic and Merkavab Mysticism, pp. 134fY., follows this order
exactly; <f. also Schifer, Hekhalot-Studien, pp. 8ff.

283ce below, p. 156, n. 35. R uyyot Yehezqel and Masekhet Hekbalot are not taken
into account because they are not considered to belong to the Hekhalot literature
proper.
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and sets of traditions on the peripheries of the macroforms, whose
affiliation is difficult to ascertain, be neglected. The basis of the text,
therefore, is of necessity limited and—for want of adequate prelim-
inary examinations—to a certain degree also artificial. Nonetheless,
an attempt will be made, as far as possible, to explore the affiliations
of the macroforms and especially the literary layers within the mac-
roforms to present a more complex representation.

As stated, the theme that Scholem saw as central in the He-
khalot literature is the “heavenly journey of the soul,” the ascent of
the Merkavah mystic through the seven heavenly palaces to the di-
vine throne. This theme undoubtedly is an important motif whose
significance, however, (under the influence of the gnostic literature)
is presumed rather than proven by a comprehensive analysis. As shall
be illustrated, this premise has led to a rather distorted overall eval-
uation of the Hekhalot literature. Therefore, the following study
will be guided not so much by questions that indeed are legitimate
though in the end externally imposed on the texts, but rather will
concentrate much more on those themes that are voiced from within
the texts themselves. Here as well, one could set one’s priorities at
various points. I believe, however, that three topics predominate in
all of the macroforms of the Hekhalot literature and, therefore, are
appropriate as keys to an analysis of its contents: these are the con-
ceptions of God, the angels, and man that the texts provide and the
way in which these three “factors” stand in relation to one another.

Every examination of each possible form of Jewish mysticism
is confronted with the grandiose synthesis that Gershom Scholem
presented in his work. This applies to the Merkavah mysticism of the
Hekhalot literature as well. T am concerned primarily with the de-
velopment of my subject from the sources themselves and do not
intend to take as a starting point a discussion with Scholem. Never-
theless, it is suitable to quote Scholem’s summarized statements
concerning the two central aspects of our subject; namely, the con-
ception of God and man in the Hekhalot literature:

We are dealing here with a Judaized form of cosmocra-
torial mysticism.... Not without good reason has
Graetz called the religious belief of the Merkabah mystic
“Basileomorphism.”

This point needs to be stressed, for it makes clear
the enormous gulf between the gnosticism of the He-
khaloth and that of the Hellenistic mystics. ... In the
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Hekhaloth, God is above all King, to be precise, Holy
King. This conception reflects a change in the religious
consciousness of the Jews—not only the mystics—for
which documentary evidence exists in the liturgy of the
period. The aspects of God which are really relevant to
the religious feeling of the epoch are His majesty and the
aura of sublimity and solemnity which surrounds him.

On the other hand, there is a complete absence of
any sentiment of divine immanence. ... The fact is that
the true and spontaneous feeling of the Merkabah mystic
knows nothing of divine immanence; the infinite gulf
between the soul and God the King on His throne is not
even bridged at the climax of mystical ecstasy.

Not only is there for the mystic no divine imma-
nence, there is also no love of God. . . . Ecstasy there was,
and this fundamental experience must have been a source
of religious inspiration, but we find no trace of a mysti-
cal union between the soul and God. Throughour there
remained an almost exaggerated consciousness of God’s
otherness. . .. The magnificence and majesty of God, on
the other hand, this experience of the Yorede Merkabah
which overwhelms and overshadows all the others, is not
only heralded but also described with an abundance of
detail and almost to excess. . .. Majesty, Fear and Trem-
bling are indeed the key-words to this Open Sesame of
religion.”?

P Major Trends in Jewish Mysticism, pp. 54-56.



Hekhalot Rabbat:

Gop
God as King upon His Throne

If one reads the macroform known as Hekbalot Rabbati in its
context, then there can be no doubt as to the sheer overwhelmingly
dominant aspect of the conception of God presented in Hekhalot
Rabbati: God is enthroned as king upon his throne.! The location of
this throne is according to the classical geography of the Hekhalot
literature, which here is more presumed than specified, the “palace”

!Mostly on the “throne of glory” of Jeremiah 14:21 and 17:12; less often on the
“high and sublime throne™ of Isaiah 6:1. The prophetic reports of visions from Isaiah
6 and Ezekiel 1-10 (cf. Ezckiel 1:26; 10:1) arc thereby taken up and elaborated on.
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(hekhal) in the highest, that is, seventh heaven: “Because upon a
high and sublime, frightful and terrible throne do you reside, in the
chambers of the sublime palace.”® The throne was created before
God created the world (this is good rabbinic theology),? it is God’s

residence in the world:

Your throne is a hovering throne

since the hour

when you fastened the weaver’s peg

and wove the fabric,*

upon which the completion [of the] world
and its ladder stand,

many years and generations without end.
And he still does not let his feet rest upon
the ground of the ‘arevot ragia‘,

bur like a hovering bird

he rises underneath you.S

God swears by “the throne of my splendor, in which consists
my honor, which I [have] not left since it was created, and [will not
leave] in eternity.”®

The throne, therefore, is the visible sign of divine power, it is
often personified and spoken to directly. In a highly poetic passage
we read:

2Section 153; cf. also sections 157 and 322; further sections 206, 245, 298. The
terminology is not completely clear. Hekbalot Rabbati speaks explicitly only of seven
palaces, not of seven regi‘im, i.e. “heavens” (MS New York 8128 even knows of 390,
respectively 80 regi'ims). On the other hand, the idea of seven regé‘im is characteristic
of 3 Enoch (sections 15, 21, 29, 33, 41, 42) and of Re’uyyot Yebezgel (lines 33, 39, 43,
45, 108 of Gruenwaid’s edition in Temirin I, pp. 103—129); concerning the Re’uyyor
Yebhezgel, which will not be considered in this book, cf. Hekhalot-Studien, pp. 8ff.

3Together with the Torah; cf. BerR 1,4 and parallels. See A. Goldberg, “Schop-
fung und Geschichte. Der Midrasch von den Dingen, die vor der Welt erschaffen
wurden,” Judaica 24 (1968): 27—44; P. Schifer, “Zur Geschichtsauffassung des rab-
binischen Judentums,” J§] 6 (1975): 167-188 = idem, Studien zur Geschichte und
Theologie des rabbinischen Judentums, Leiden, 1978 [AGAJU 15], pp. 26ft.

%0On the notion of the world as fabric in rabbinic literature, cf. y Pes 4,1, fol. 30d.;
MHG Gen p. 12 (ed. Margulics). See B. Murmelstein, “Spuren altorientalistischer
Einfliisse im rabbinischen Schrifttum, Die Spinnerinnen des Schicksals,” ZAW 81
(1969): 217ft.; 8. Licberman, Tosefta ki-fihutab, vol. 4, New York, 1962, pp. 772f;
Schifer, Studien zur Geschichte und Theolggie des rabbinischen Judentums, pp. 1711

5Section 98, MS Vatican.

®Section 119.
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Rejoice, rejoice, supernal dwelling!

Shout, shout for joy, precious vessel!”

Made marvelously and a marvel!

Gladden, gladden the king who sits upon you! ...

—for your conversation is with the conversation of your king,
and with your creator do you speak ... 3

The throne is closer to God than all other beings (also closer
than the angels), its distinction over and above all other beings is
based on its having, so to speak, direct access to God, that it can
speak with God directly:

And three times daily,

the throne of glory prostrates itself before you
and speaks to you:

ZHRRY’L, Lord, God of Israel,

be honored!

Magnificent king,

sit down upon me,

as your burden is dear to me and not heavy...*

Its hymn is the climax of the heavenly song of praise:

Like the voice of the seas,

like the roaring of the rivers,

like the waves of Tarshish,

which the south wind drives forward,

like the voice of the hymn of the throne of glory,
which calls to mind and extols

the magnificent king

[with] loud voice and extremely great roaring.
Voices rush away from him,

the throne of glory,

"The biblical phrase keli hemdah (cf. Jeremiah 25:34; Hosea 13:15; Nahum 2:10;
2 Chronicles 32:27) serves in rabbinical literature above all as a term for the Torah
(cf. m Av 3,14) and in the Hekhalot literature, it is evidently conciously assigned to
the throne of glory. A noteworthy exception is section 173, where God speaks of his
bayyor (see below, p. 22) as “precious vesscl”; there, however, the connection is
unclear,

8Sections 94, 154, 634, 687, cf. also section 686.

?Section 99.
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to help him,

to strengthen him,

when he calls to mind and praises

the mighty of Jacob,

as is written: “Holy, holy, holy’ (Isaiah 6:3).1°

In view of such and similar texts it is surely not an exaggera-
tion to speak of a distinct theology of the divine throne in Hekhalot
Rabbati. The importance of the throne obviously was carried so far
that it threatened to abolish the distance between God and his
throne, so that the danger arose as it were, of substituting, the
throne for God himself.!! Although it is surely to be understood
metaphorically when it is stated: “you shall reign eternally, your
throne will reign in all generations,”'? the problems surrounding
such a statement were nonetheless well-known. Otherwise one
would have not deemed it necessary to state immediately thereafter:
“Be exalted over the palace of eminence, be exalted over those splen-
didly crowned, . . . be more glorious than all creatures, be honored
beyond the throne of your glory, be appreciated more than your pre-
cious vessel.”'* Ir is not by chance that it is said of the yorede merka-
vah who step forth in front of the throne of glory in the seventh
palace that they “bring forth all kinds of praises and hymns in front
of him” (i.e. the throne).!* The throne, as an object of worship, has
become almost independent; and therefore, it must expressly be re-
marked that God deserves more honor and praise than his throne.

The kingdom of God is the object of numerous hymns in He-
khalot Rabbati,*> which in a litanylike manner praise God as king.'®

10Gection 162; f. also section 161.

""The throne perhaps became the object of the vision and speculation out of the
desire to avoid the danger of a broader visualization of the enthroned divinity; <f. the
dictum of R. Aha in b Hag 13a: “There is a further ragia above the heads of the
creatures, as is written: Above the heads of the creatures was something which looked
like a ragia’, like an awe-inspiring gleam as of crystal (Ezekiel 1:22). Thus far are you
allowed to speak; from here and further on you are not allowed to speak, for it is
written in the Book of Ben Sira: Do not explore that which is concealed from you; do
not expound that which is hidden from you. Think about that which is permitted to
you, but do not occupy yourself with mysteries (Sirach 3:22).”

ZSection 257.

Ibid.

14Gection 236.

ISCE. sections 165, 193ff, 217, 249, 252ff., 276.

1*On the linguistic form of the hymns in the Hekhalot literature, <f. especially J.
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The form of these litanies is for the most part very simple: the con-
stant “king” is provided with various epithets (whereby at most, an
alphabetic acrostic is used as a stylistic means). For example: “King
of Israel, beloved king, praised king, king of pride [ = proud king],
eminent king, ... decorated king, venerable king, pure king, one
and only king, great king, consuming king, splendid king, redeem-
ing king, honored king, protective king, valiant king, passionate
king.”'” The highest task of all creatures is to recognize and to praise
God as king:

For [it] is the duty of all creatures

to make you mighty,

to adorn you,

to glorify you,

to praise you,

to extol you,

to make you great,

to sanctify you,

to elevate you,

to embellish you,

to make you exalted,

to laud you,

great and holy king,

ruler over those above and those below,
over the first and the last,

who out of fear and trembling

sanctify you with a rhreefold sanctification,
s0, as is written:

Holy, holy, holy [Isaiah 6:3).'8

The Appearance of God

Now, if one asks concretely about the appearance of God on
his throne (how is God as enthroned king described? is he at all
more closely described?), the findings arerather meager. As rich as

Maier, “Serienbildung und ‘numinoser’ Eindruckseffeke in den poetischen Stiicken
der Hekhalot-Literatur,” Semsitics 3 (1973): 36-66.

7Section 217, MS New York; cf. also sections 249, 255.

18Section 274.
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the text is in endless, at times tiresome, epithets in praising God’s
kingdom, so reserved is it when it comes to describing God more
specifically.’® For the most part, three aspects are dominant and
closely connected with one another.

First, God is overwhelmingly beautiful. This is valid for most
of the Hekhalot texts and has flowed into the formula derived from
Isaiah 33:17, that the Merkavah mystic desires “to behold the king
in his beauty” (ot et ha-melekh be-yofyo).2°

Second, God’s beauty is concentrated above all on his counte-
nance (panim):*!

Lovely countenance,

adorned countenance,

countenance of beauty,

countenance of flame[s]

1s the countenance of the Lord, the God of Israel,
when he sits upon the throne of his glory. . ..

His beauty is more lovely

than the beauty of the gevurot;

his embellishment is more exquisite

than the embellishment of the bridegroom and bride*?
in the house of their wedding.?®

The beauty of the divine countenance is so overwhelming that
it has a destructive effect upon the observer:

He who looks at him
will immediately be torn;

*The Shi‘ur Qomab wradition (cf. below, pp. 60 and 99fE.) plays no role in He-
khalot Rabbati; it is only interpolated, very fragmentarily, in section 167.

20Cf. sections 198 (here expressly “to behold the king and the throne™); 248, 259
(here as well “the king and his throne™). Isaiah 33:17 relates an event from the time
to come which the Hekhalot literature transfers to the present time: the yored merka-
val experiences God’s beauty in the here and now. On the immediate eschatology of
Hekbalor Rabbaté sec below, pp. 42f.

2'With this as well, an important biblical motif has been absorbed; cf. Exodus
33:18ff. (see below, pp. 57ff); Psalms 11:7; Psalms 42:3. Cf. in rabbinic theology the
phrase “to receive the countenance of the Shekhinah™; see A. Goldberg, Untersuchun-
gen diber die Vorsvellung von dey Schekhinah in der friihen vabbinischen Literasur, Berlin,
1969 [S] 5}, pp. 292t

220n the metaphor of the bride and bridegroom, cf. also sections 94, 154, 687.

23Section 159.
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he who views his beauty
will immediately be poured out like a jug.®*

If one could here assume that this is true of all observers, that
God’s beauty is in principle “unbearable,” the continuation of the
text makes it unequivocally clear as to who is unable to bear God’s
beauty:

Those who serve him today

will no longer serve him tomorrow,

and those who serve him tomorrow

will no longer serve him [today],

for their strength disappears

and their faces become obscure,

their hearts are led astray,

and their eyes become darkened

due to the embellishment

of the radiance of the beauty of their king. .. ?°

Therefore, it is God’s direct servants, the angels, who cannot
observe his beauty without zpcrishing, as is confirmed by other pas-
sages I shall return to later.?® Based on the formula mentioned ear-
lier that the Merkavah mystic longs for and is calied upon “to behold
the king in his beauty,” this statement doubtlessly acquires a polem-
ical gist. Man, in contrast to the angels, can (and should) observe
God’s countenance:

A heavenly punishment [shall befall] you,
you who descend to the Merkavah,

if you do not report and say,

what you have heard,

and if you do not testify,

what you have seen upon the countenance:
countenance of majesty and might,
of pride and eminence,

which elevates itself,

2*1bid. Cf. also the end of section 356 (Hekbalot Zutarti) and sections 102 (below,
p. 19) and 104 (below, p. 26).

bid.

28Sections 184, 189, below, pp. 471F.
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which raises itself,

which rages [and] shows itself great.

The countenance shows itself mighty and great
three times daily in the heights,

and no man perceives and knows it,

S0, as is written:

Holy, hoty, holy (Isaiah 6:3).%7

This text is notable in several respects. It renders the counte-
nance of God the goal of the yored merkavah and simultaneously re-
vokes this statement in‘a paradoxical way by stressing at the
conclusion that one (man) cannot “perceive” this countenance. The
yored merkavah, nonetheless, does see and “perceive” it, for he is
called upon to give an account of it. For him, the countenance of
God is namely not only of overwhelming beauty, and, therefore, of
a destructive nature, but at the same time the center of a divine event
that is obviously of great importance for both the Merkavah mystic
and the people on earth to whom he is to report. To a certain de-
gree, everything worthy of seeing and knowing, everything God
wishes to transmit to the yored merkavah, and that he should further
pass on to his fellows is concentrated in God’s countenance.

What exactly occurs on God’s countenance is not related,
though the conrext leaves no doubt that it is concerned with the
heavenly liturgy. The terms mayjesty, might, pride and eminence in con-
nection with the verb #o rage always refer to occurrences that take
place in front of the throne of glory,?® and the mention of “three
times daily™ clearly illustrates a liturgical event. The application of
this well-established terminology to God’s countenance apparently
1s to be understood as stating that God is responding, to a certain
degree, to the liturgical event taking place in heaven, that the heav-
enly liturgy is an interaction between God and those who praise him
(the heavenly “forces” in their furthest—cosmic—sense), and that
the yored merkavah “reads” from the countenance of God the effect
of this all-embracing praise. v

Third, apart from the countenance of God as the center of all
occurrences, only one attribute is accentuated that likewise belongs

*7Section 169.
28Cf. sections 200, 216, 227.
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to the context of the kingdom; namclg/, the divine garment (more
precisely the “shirtlike robe™: buluq):2

Measure of holiness,

measure of might,

frightful measure,

terrible measure,

measure of trembling,

measure of shaking,

measure of terror,

measure of vibration,

[that emanates] from the garment of ZHRRY’L,*®
the Lord, the God of Israel,

who comes crowned to the throne of his glory.*!

This particular royal garment is covered from top to bottom,
“from the inside and from the outside,”3? with the tetragram
YHWH. This apparently is the reason why no creature can look at
the garment without incurring injury, as is emphasized:

Of no creature are the eyes

able to observe it,

not the eyes [of a human being] of flesh and blood,
and not the eyes of his servants.

But one who does observe,

beholds exactly and sees it,

his eyeballs are seized and contorted,

and his eyeballs flash

and shoot forth torches of fire.

2°0n God’s garment, which in rabbinic literature is connected to the creation of
light, cf. BerR 1,6; 3,4; ShemR 15,22; PRE ch. 3, fol 7bf. (ed. Warsaw 1851-52)
and more often; see V. Aptowitzer, “Zur Kosmologic der Agada. Licht als Urstoft,”
MGWJ 72 (1928): 363-370; A. Altmann, “A Note on the Rabbinic Doctrine of
Creation,” JJS 7 (1956): 195-206; P. Schiifer, “Bergsit bird® *Elohim. Zur Interpre-
tation von Genesis 1,1 in der rabbinischen Literarur,” J§J 2 (1971): 165£.; Scholem,
Jewish Gnosticism, pp. 58ff.

30The name is likely to be derived from zebar (“splendor™).

318ection 102.

2bid.
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And they scorch him

and they burn him. ... 3

Because the reference here is explicitly to angels and men, this
text rivals the one cited earlier, in which the yored merkavalh is
called upon to report to his fellows what he saw on God’s counte-
nance. One is well-advised not to harmonize these two texts too
hastily, but rather to view the tension between the “ability to see”
(or “wanting to sec”) God’s beauty on his throne and the danger
that arises from this seeing as one of the fundamental statements of
Hekbalot Rabbati and the Hekhalot literature as a whole (at least on
the level of the Ashkenazi redaction as represented by the extensive
MAanuscripts).

The conception of God in Hekhalot Rabbati is outlined for the
most part through the described aspects of God’s kingdom. It is
true that in a small number of passages, the Shekhinah also is
mentioned;** however, the meaning of these passages remains fully
unexplained and obscure.®® The only thing that seems certain is that
the phrases have little in common with the rabbinical conception of
the Shekhinah.*® In contrast, of greater importance is the name of
God that the angels pronounce,” and that—together with the
names of the angels—above all finds magical use in the adjuration.®

331bid.; cf. also section 105.

34Sections 154, 156, 185, cf. also the “Ophannim of the Shekhinah” in sections
198 and 247.

358ection 154: the angels “excite” the Shekhinah; section 156: they “camp” in the
Shekhinah. On the “camp of the Shekhinah” in rabbinic literature, cf. the analysis of
the corresponding passages in Goldberg, Schekbinah, pp. 103ff. The term denotes the
part of the sanciuary (the holy of holies), in which the Shekhinah “resides.” The no-
tion that the angels camp “in the Shekhinah,” however, is unique. What perhaps is
meant is that they dwell with the Shekhinah in the innermost circle of the divine
chambers. Section 185 (in Hekbalor Rabbati only in MS New York 8128; in MS Ox-
ford 1531 [section 795] the text belongs to Seder Rabba Ai-Bereshit) is the only pas-
sage in Hekbalor Rabbati in which the Shekhinah possibly denotes God seated on the
throne of glory: “because the Merkavah [lies] upon [their; i.e., the bayyor) backs and
the throne of glory is high above their heads and [the] Shekhinah is above them.”

3¢Different is section 297, which refers to the dwelling of the Shekhinah in the
temple in the traditional rabbinic diction. This section belongs to the sar ba-rorah
passage that begins in section 281; see Hekbalot-Studien, pp. 212f.

3Sections 165, 166: the name with which heaven and earth were created; sec-
tions 168, 306.

38gee below, p. 53.
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The dominant names of God in Hekbalor Rabbati are TWTRWSY’Y
(in different variations)* and ZHRRY’L.*°

ANGELS

Hekhalot Rabbati, as opposed to 3 Enoch for example, shows
no disposition toward a systematic angelology. Different aspects are
incorporated beside one another and at times in contrast to on¢ an-
other; any attempt to harmonize them would have little success.

The Bcarérs of the Throne

In view of the pronounced theology of the divine throne, it
comes as no surprise that a principal task of the angels is the bearing
of the throne of glory. They often are addressed as the “bearers” or
“servants” of the throne,*! whereas it is presumed that not all angels
are meant, but rather one privileged group:

The proudest of the proud,

those crowned with crowns

and all kings of the heads of the middot,
which you created,

{all of them] stand crowded

under the throne of your glory.

They lift it high

with powerful strength and might.*?

For how heroic are they,

who carry the throne of this mighty king!

They stand burdened

day and nighr,

in the evening and in the morning and at noon,
worried,

confused,

39Cf. sections 172, 195, 196, 204, 206, 216, 218, 219, 252, 257, 266, 267, 301.
The name is likely to be derived from terras, i.e., four (namely, the four letters of the
tetragram); cf. Y. Levy, ‘Olamor nifjashim, Jerusalem, 1960, p. 263.

40Cf, sections 96, 99, 102, 110, 111, 119, 120, 121, 195, 231, 251.

*1Sections 94, 98, 103, 153, 154, 160, 167, 168, 172, 173, 185, 187f., 189.

42Sections 98ff.
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frightened,
trembling,
shaking,
fearful. *

The bayyot ha-godesh

God and his servants live in complete harmony with one an-

other: “Happy the king, for these are his servants. Happy the ser-
vants, for this is their king.”** A particularly important role is played
by the four holy creatures of Ezekiel 1:5ff (bayyot ba-qodesh, “holy
creatures™), who in the form of a man, an ox, a lion, and an caglc45
stand directly beneath the throne:

Every day

when the dawn approaches,

[the] adorned king sits

and blesses the bayyor:

To you, bayyet, do I speak,

before you, creatures, do I make myself heard,
hayyot, bayyor,

who carry the throne of my glory,

with all {your] heart and with desirous soul:
Blessed is the hour

{in which] I created you;

exalted 1s the constellation

under which I formed you. ...

This text is to be joined by another, which goes even a step further:

Every day

when the Minhah prayer approaches,

[the] adorned king sits

and praises the bayyor.

Even before the speech from his mouth is completed,

*3Section 168. In section 160 an awempt to describe the movement of the

Merkavah.

*4Section 160.
“SSection 273.
#Section 173.
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the bayyot ba-godesh come forth

under the throne of glory,

from their mouths the fullness of rejoicing,
with their wings the fullness of exaltation;
their hands play [instruments]

and their feet dance;

they walk around and surround their king,
one from the right and one from the left,
one from in front and one from behind.
They embrace and kiss him

and reveal their countenance;

they reveal,

but the king of glory covers his countenance.
And the ‘arevot ragia® is torn asunder

in front of the embellishment,

the radiance,

the beauty,

the form,

the wish,

the longing,

[and] desire

[for the] brilliance

of the tiara,

in which the view of their countenance [appears] ... *’

This text in part is difficult to understand. However, the pre-
sumed situation is clear: the concern is the Minhah prayer of the
bayyor in front of God on his throne, whereby in the text quoted ear-
lier, the morning prayer obviously is being referred to. The bayyor’s
worship thereby takes on thoroughly physical dimensions, which are
reminiscent of human courtship. The climax of this courtship is the
alternate revealing and covering of the countenance. During the
Minhah prayer the bayyor reveal their faces while God covers his
own, and during the morning prayer God reveals his face while the
bayyot cover their own. “8 In any case, when God covers his face (dur-
ing the Minhah prayer), the bayyor are consumed with “longing” and

*7Section 189.
*8Sections 183f. On the reason why God reveals his countenance precisely during
the morning prayer and not during the Minhah prayer, see below, p. 48 and note 163.
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“desire,” which finds expression (and its fulfillment?) in the three-
fold “holy” of the Qedushah. Even if one does not wish to go as far
as D. Halperin, who presumes massive sexual implications here and
in similar passages,*’ one must admit that we are dealing with a very
intimate scene.>

The Heavenly Praise

Although no systematic angelology was developed in Hekbalot
Rabbati, as mentioned earlier, there can be no doubt that the bayyor
stand at the top of the angelic hierarchy.>! The most important task
of all angels. regardless of the group to which they belong, is recit-
ing the daily praise in front of God. Large sections of Hekhalot
Rabbati deal with this praise, which always culminates in the
Qedushah.>* The heavenly praise is all-embracing and of sheer cos-
mic dimension:

Rivers of joy,

rivers of delight,

rivers of exaltation,

rivers of pleasure,

rivers of love,

rivers of friendship

pour cut and go forth

from in front of the throne of glory.
They rise and flow

49<«A Sexual Image in Hekhalot Rabbati and its Implications,” in J. Dan (ed.),
Proceedings of the First International Conference on the History of Jewish Mysticism: Early
Jewish Mysticism, Jerusalem, 1987 [JSJT 6, 1-2}, pp. 117fF.

SOCE. also section 276: “king of the kings of kings, . . . before whom the bayyor set
themselves up and scand whispering. They are fire, their fondness is fire, their gait is
fire, their speech is fire. . . . They surround you and are yours, they encircle you, near
you they are hidden, in your chambers [literally, in your nests] they reflect on mystery
and reason, belted with strength, covered with embellishment.”

SVin Hekbalor Rabbati the groups of angels known from Ezekiel 1 and 10 domi-
nate; i.e., the Keruvim, the Ophannim, and above all the hayyor.

52Although the trishagion from Isaiah 6:3 must not necessarily be the Qedushab
in the technical sense. This is true especially of the so-called Qedushah songs (sec-
tions 94—106 and 152-169), in which the trishagion is more likely a means of for-
mally structuring the texr; cf. the unpublished masters thesis by L. Renner, “Qedusha
und Hekhalor: Zum Verhiltmis von synagogaler Liturgie und frither jlidischer My-
stik,” Berlin, 1989, pp. 59ff.
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into the paths of the gates of the ‘arevor ragia‘:

from the sound of the harp playing of his kayyo,

from the rejoicing sound of the tambourine of his Ophannim
[and] from the sound of the cymbal playing of his Keruvim
there rises a sound

and goes forth with great roaring

in holiness. .. 53

It is self-evident that the heavenly praise is directed solely to-
ward God, who is described in a beautifully poetic phrase as being
“adorned with the embroidery of the song” (mebuddar be-rigme
~ shir).5* For all others who hear it~—men as well as angels—it can be
~ destructive. The following text once again (as in the vision of
God)*® points to the paradox that one cannot really see God nor
hear the heavenly praise, although the yored merkavab does indeed
see God and hears the heavenly praise; thus to the inherent ambi-
valence of “both... as well as” in the texts. The “worthy” yored
merkavah survives the danger stemming from this praise, the “un-
worthy” adept is annihilated:

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.

The voice of the fourth one:
Everyone who hears it,

53Gection 161.
54Section 252.
858ce above, pp. 15fF.



26 The Hidden and Manifest God

the skull of his head and his body is immediately split into
pieces,
and most of the tips of his ribs will be torn off.

The voice of the fifth one:

Everyone who hears it,

will be poured out like a jug®®

and be completely dissolved in blood.

The voice of the sixth one:

Everyone who hears it,

his heart will immediately be struck by pangs,

and his heart will shake his entrails and whirl [them] around,
and his gall will dissolve in his insides

and will be like water . .. %

The angels’ own praise, however, also can be dangerous to
themselves; namely, when it is not recited as is required of them.
Hekhalot Rabbati here rakes up the rabbinical tradition of the ereatio
continua of the angels as a means to the uninterrupted praise®® and
interprets it to show that the angels’ recital of the praise must be ab-
solutely harmonious; any departure from the perfect harmony is
punished:

Therefore, they set about
and stimulate

and shine

and gather

in fear,

purity and holiness,

and they intone

hymn,

$6CF. also section 159 (above, pp. 16f).

57Section 104.

S8Cf. BerR 78,1; Yalq wayyishiah, scction 133, p. 81a bottom (ed. Jerusalem
1966-67); EkhaR 3,8: “They are renewed every moming {Lamentations 3:23). ...
R. Helbo said: Every day, the Holy One, blessed be he, creates a band of new angels
who utter a new song before him and then pass away.” There follows a discussion
about where they go. The answer is in the river of fire (nehar dinur), from which they
were created. The Hekhalor Rabbari text obviously alludes to this in what follows. Cf.
also I. Schiifer, Rivalitit zwischen Engeln und Menschen. Untersuchungen zur rabbins.
schen Engelvorstellung, Berlin and New York, 1975 [S] 8], pp. 54f.
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praise and song,

eulogy and tribute

with one voice,

with one speech,

with one knowledge,

with one sound.

And not only this,

but there fall thousands and thousands,
myriads and myriads

into the river of fire®® and are burned,
as there [can] be no earlier or later,

no lower or higher for them,

when they sing hymn and sanctification
before the king of the kings of kings.
Therefore, each one who [joins in] earlier or later
than his companion will be burned.®®

The sole exemption from this hazardous destiny are the bayyor
ha-qodesh as bearers of the divine throne. They are so perfect that all
of their movements and hymns always are performed in faultless har-
mony:

But from the®! bayyor ha-godesh

none joins in too early or too late,

for the dimension of their stature is the same,
their thickness is the same,

their wings are the same,

their size is the same,

the crown of their heads is the same,
their radiance is the same

and their beauty is the same.

They are aligned in fours like one,
towards the feet of the throne,
opposite one another:

One galgal opposite the other,

62

$%According to the manuscripts New York 8128 and Munich 22.

“0Sections 185€.; cf. also sections 306, 334 and section 58 (3 Enoch), below, pp.
131f.

1 According to most manuscripts.

82 According to MSS New York and Munich 22.
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one Ophan opposite the other,

one bayyak opposite the other,

one Keruv opposite the other Keruv,

one Seraph opposite the other,

one wing opposite the other,

one harmony opposite the other harmony.

And they open their mouth

in a great hymn,

with fright,

with trembling and shuddering,

with fear and terror,

in purity and holiness

and with the soft murmuring sound,

as is written:

after the earthquake® [came the] soft murmuring sound
[1 Kings 19:12].%

Individual Angels

Apart from the general names of the various groups of angels
(servants, Ophannim, Keruvim, Seraphim, galgalim, bayyot, etc.), a
number of parricular angels are given special prominence, as indi-
viduals, so to speak. Although it is not possible to place them in a
hierarchical relation o one another, there is no doubt that we are
dealing wiih especially prominent angels.

The Angel of the Countenance. In two passages, an “angel of the
countenance” (malakh ha-panim) is mentioned. The term is bib-
lical %® and to be differentiated from the more frequently mentioned
“Prince of the Countenance” (sar ha-panim).%® The function of the
angel of the countenance is not wholly clear. We learn only that he
is present when God descends from the ragia® over the heads of the
hayyet; therefore, apparently from the eighth heaven to the seventh

S3MT: “fire.”

$4Section 187. The text belongs to a unit of traditions that alone in MS New York
8128 is integrated in Hekhalos Rabbati; in MSS Oxford 1531 and Munich 22 it be-
longs to Seder Rabba di-Bereshit. Qbviously here the emphasis lies much more
strongly on the angelic liturgy, and the redactor of MS New York incorporated this
unit into the reports of ascension.

S51saiah 63:9 (wmalakh panaw).

$SCF. below, p. 36.
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heaven®” where his throne stands.®® It is concretely stated of him
that he prepares the throne for God (“when the angel of the coun-
tenance enters, to order beautifully the throne of his glory and to
prepare the scat for the noble of Jacob™)®® and, strangely enough,
that he “binds” crowns and sets them on the heads of the angels that
stand around the throne and prostrates himself in front of them. He,
therefore, appears to be something like the supreme master of cere-
monies, who prepares everything for the descent of God to his
throne.

Metatron. Metagron,”® known from the majority of the Hekhalot
texts and rabbinic writings”' as the heavenly angelic prince par ex-
cellence (cf. 3 Enoch in particular), plays only a subordinate role in
Hekhalot Rabbati. He functions, together with other angels, as
Yishma‘el’s angel of revelation and Israel’s intercessor.”? In addition,

S7Cf. Ezekiel 1:22f; and Gruenwald, Apocalyptic and Merkavah Mysticism,
pp- 153f,

%8Section 100.

9Section 170. 1t is surcly no coincidence that in the previous paragraph (169)
God’s countenance is described.

7®Numerous speculations have been made concerning the meaning of the name
Metatron,; cf. above all H. Odeberg, 3 Enoch or the Hebrew Book of Enoch, Cambridge,
1928 (reprint New York, 1973), pp. 125fF.; Scholem, Major Trends in Jewish Mysti-
cism, pp. 69-70; P. S. Alexander, “The Historical Setting of the Hebrew Book of
Enoch,” JJS 28 (1977): 162; S. Lieberman, “Metatron, the Meaning of His Name
and His Functions” (Appendix), in Gruenwald, Apecalyptic and Merkavah Mysticism,
pp. 235ff. Most probable is the etymology of Lieberman: Metatron = Greek meta-
tronos = metathronos = synthvonss; i.c., the small “minor god,” whose throne is beside
that of the great “main God.” The spelling Mizagron, especially in the carly manu-
scripts, does not contradict this derivation (so Alexander, ibid.), because the render-
ing of the Shewa with Yod is quite normal.

7ACf. b San 38b; b Hag 15a; b AZ 3b; Targum Ps-Jon Genesis 5:24; 34:6. Meta-
tron also is mentioned repeatedly in the Babylonian magic bowls; cf. C. H. Gordon,
“Two Magic Bowls in Teheran,” Orienzalia 20 (1951): 307, 1.5; idem., “Aramaic
Magical Bowls in the Istanbul and Baghdad Museums,” Archiv Orientdlni 6 (1934):
328, D/11; idem., “Aramaic and Mandaic Magical Bowls,” Archiv Orientilni 9
(1937): 94, 1L/12-13; W. S. McCullough, Jewish and Mandean Incantation Texts in the
Raoyal Ontario Museum, Toronto, 1967, D/5-6; J. A. Montgomery, Aramaic Incan-
tation Texts from Nippur, Philadelphia, 1913, No. 25/4; C. D. Isbell, Corpus of Aramaic
Incantation Bowls, Missoula, Mont., 1975, Texts 34, 49, 56, and 57; M. ]. Geller,
“Two Incantation Bowls Inscribed in Syriac and Aramaic,” BSOAS 39 (1976): 422~
427, Aramaic Bowl B/10.

72See below, p. 36 (angels of revelation) and pp. 33ff. (intercessors).
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the traditions of his special names”® and his elevation”* are incor-
porated in Hekbalot Rabbati, and one can assume that they are not
necessarily “original” here.”® In one passage alone, which speaks of
the *eved (“servant”),”® Metatron seems to be integrated in the style
and diction of Hekhalot Rabbati; however, the connection is difficult
to understand. The context is apparently that the “servant,” that is,
Metatron (?), shrinks from the service in the immediate vicinity of
God.

‘Anafvel. In contrast, the angel “Anafi’el appears to be character-
istic especially of Hekbalotr Rabbati (though he is also mentioned in
other texts). His name is uttered three times daily in front of the
throne of glory; namely, “because the signet ring of heaven and
earth is placed in his hand.””” Other texts state that God prepared or
scaled heaven and earth with the signet ring of his hand.”® If
‘Anafrel is the “keeper” of the divine ring of the seal, so to speak,
then for Hekhalot Rabbati he must belong to the most prominent
angels, if not being the most prominent himself. This fits in with the
statement made of him that “all [angels] in the heights™ prostrate
themselves in front of him; “there is nothing in the heights like this,”
not even the angels who stand in front of the throne of %lory; and
that God has expressly granted them permission to do so.”” “Anaf’el
functions simultaneously as the guard at the entrance to the seventh
palace and possesses the authority to open and close the doors to the
seventh palace (in which stands the throne of glory). His unusual

738ections 2776f.; 310.

74Sections 148f = 316f., 295.

75The conclusion of section 276, and section 277 probably belongs to the unit of
traditions that combines Alpha Beta de-Rabbi “Aqiva and Metatron traditions; cf.
Hekhalot-Studien, pp. 227ff. The sections 278280 are marked as “supplement” in
MS Budapest 238 and apparently constitute the transition to the sa» ha-torah passage
that begins with section 281. Section 310 belongs to a separate macroform, which
begins with section 307 (in numerous manuscripts the macroform Fekhalot Rabbati
ends with section 306) and that has the title “Chapter of R. Nehunyah b. Haqganah.”
The sections 148f. = 316f. are part of a textual unit that is transmitted only in the
manuscripts New York 8128 and Vatican 228 and that is thematically (praise of re-
pentence) compietely unique. Section 295 also is part of a passage, marked “supple-
ment,” transmitted only in MS Budapest 238.

7¢Section 96.

77Section 241.

78C. sections 320, 389, 396, 833, 840.

7¥Section 242.
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name ‘Anafel (from ‘anaf, “branch™) appears to have scemed
strange to the transmitters or redactors of the texts and is explained
as follows:

Why is his name “‘Anafvel?

Because of the branch of his crown of crowns,

which is laid round his head,

which conceals and covers all the chambers of the palace of the
‘arevot raqin‘

like the maker of creation.%°

What [is special about] the maker of creation?

[As] the scriprure teaches in reference to him:

His majesty covers the skies [Habakkuk 3:3],

so does this also apply for the prince ‘Anaf?el, the servant,
who is named after the name of his master.®!

‘Anafi’el, therefore, is almost equal to God, and the terminol-
ogy used here (“servant,” “named after the name of his master,” i.c.,
that his name is almost identical to that of God) allows one to as-
sume that qualities have been ascribed to him that otherwise belong
only to Metatron.®? Whether ‘Anafi’el should be identified here
with Metatron, and whether this reflects a secondary stage of the
tradition, cannot be further pursued in this connection.®?

80God.

8ISection 244; cf. also section 26 (3 Enoch).

32Cf. above all 3 Enoch; below, pp. 132fF.

B3Cf. J. Dan, “ “Anafi’el, Metatron we-yoser bereshit,” Tarbiz 52 1982-83): 447
457. Based on an analysis of the “Anafi’el and Metagron passages in Hekhalot Rabbati
and 3 Enoch, Dan reaches the conclusion that behind “Anafi’el is concealed the re-
mains of a figure who is understood to have been a “partner” of God at the time of
creation (cf. the term maker of creation [yoser bereshit] in the above quoted text) and
who was integrated into the Hekhalot literature, the authers or redactors not having
been fully aware of the implications. The figure of Metatron was also originally con-
ceived in this respect, however, the authors of 3 Enoch, realizing this danger, con-
nected Metatron with the man Enoch, thus domesticating him, so to speak. In the
clearly perceivable subordination of Megatron in relation to “Anafi’el, the originai
conception of both figures can be detected; namely, their participation in creation.
This reconstruction is tempting, however, it does not explain, among other things,
how and why both figures came to be connected with one another in the Hekhalot
literature. Dan believes that the authors or redactors of the Hekhalot literature then
always brought “Anafi’el into play when they needed a figure superior 1o Metatron.
This means, however, they would have exorcized the devil with Beelzebub, for the
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Dumzel. The angel Dumi’el is also characteristic of Hekbalot Rab-
bati, who like ‘Anafi’el is named after the name of God:

[The} Lord, the God of Isracl,

named me Dumi’el after his name.

As 13* sce [and) keep silent

so [also] Dumiel.

His authority is the right doorjamb,3"

and he is pushed aside by Qaspi’el, the prince.

He,® however, [feels] neither hostility nor hate against him,?”

neither jealousy nor rivalry.

On the contrary: This one to my honor and that one to my
honor.?®

Dumi’el stands together with Qaspi’el as gatekeeper at the en-
trance to the sixth palace. His companion is envious of him—obvi-
ously because he is compared directly with God—and pushes him
aside from the privileged position at the right side of the entrance;*®
Dump’el, however, remains silent and thereby is precisely similar to
God. Unfortunately, this point is not further explicated; neverthe-
less, the tradition of the silent (and tolerative = suffering?) God is
remarkable enough.®® In any case, in what follows, Dumi’el kindly

“demiurgic qualities” of “Anafi’el are nevertheless greater and more evident than
those of Metatron. With “Anafi’el, they would have reinstated to a certain extent the
proto-Metatron whose potency they had so successfully deprived through the con-
nection with Enoch.

B4God: the subject of this text fluctuates between God and Dumi’el.

85A¢ the entrance to the sixth palace.

8Dumi’el.

87Qaspi’el. Dumi’el and Qaspi’el arc fine examples for the way in which the names
of the angels can conform to their function or behavior: Dumi’el is derived from
DWM/DMM = “to keep silent,” Qagpi’el from QSP = “to be angry with.”

88Section 230.

89Sce in detail my cdition of the new Hekbalot Rabbati fragment, in Hekhalor-
Studien, pp. 96if.

“0Cf. in rabbinic literature the tradition that God created man against the oppo-
sition of the angels and thereby consciously accepted the sins of men (BerR 8,4fF. and
parallels; on this Schifer, Rivalitis, pp. 90ff.), which is connected in some texts
(b San 38b and parallels; on this Schifer, Rivalitit, pp. 95ff.) with Isaiah 46:4 (“I was
the Maker, and I will be the Bearer; and I will carry and rescue [you]™) and which
was also adopted by 3 Enoch (section 6). In rabbinic literature, God’s silence is the
expression of sorrow over the destruction of the temple; cf. PesK 15,3, pp. 250f.
(ed. Mandelbaum) = EkhaZ 1,18 (the biblical connecting link is Lamentations
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receives the worthy yored merkavah and tests him to see if he pos-
sesses enough knowledge of the Torah®! to be aliowed to enter the
seventh palace.

The Gatekeepers. A special group of angels are the aforementioned
gatekeepers at the entrances to the seven palaces. Their enumeration
and the careful transmission of their names take up a large portion
of Hekbalot Rabbati®® The seals composed of different names of
God and of the “Prince of the Countenance” must be shown to
them®® and their leaders, who stand respectively to the left and right
of the threshold, accompany the worthy adepts who have the “cor-
rect” seals to the next higher palace. Hekhalot Rabbati places great
importance on stressing the danger for the yored merkavalh that ema-
nates from these guardian angels. As is to be expected, this danger is
intensified artistically in the description of the seventh palace.”* As
real as this threat is surely meant to be, with its graphic depictions
and painstaking details,” it would be premature to take it too
literally.”®

Intercessors of Isvael.  The angels in Hekhalor Rabbati are not only
God’s princely houschold, and not only there to serve and praise
God, but also stand in relation to man. As we have seen, already the
task of the gatekeepers at the entrances to the seven palaces is an

3:28); b AZ 3b (Isaiah 42:14); PesR 28, fol. 134b (ed. Friedmann); EkhaZ 2,18 (see
P. Kuhn, Gottes Trauer und Klage in der rabbinischen Uberlicfirung, Leiden, 1978
[AGAJU 13}, pp. 170, 1814%, 215f., 240f, 411£., 477).

?1Sec below, pp. 371T.

PSections 207fF., 24 1£F.

?3Sections 219ff.

94Sections 213-215: “At the entrance to the seventh palace stand and rage all
heros, lordly, powerful and hard, frightening and terrible, who are higher than
mountains and more polished than hiils. Their bows are strung before the counte-
nance, the swords lie sharpened in their hands. Bolts of lightening shoot forth from
their eyeballs, canals of fire from their noses and torches of coal from their mouths.
They are adorned {with] helmets and coats of mail, lances and spears hang on their
arms. ... And a cloud is there over their heads, which drips blood over their heads
and [the heads] of their horses. This is the sign and measurement of the guardians at
the entrance to the seventh palace.”

$5Cf. J. Maier, “Das Gefihrdungsmotiv bei der Himmelsreise in der jiidischen
Apokalyptik and ‘Gnosis’,” Kadros 1 (1963): 18—40; Schifer, Hekhalot-Studien,
pp- 250ft.

%6See below, p. 39.
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ambivalent one: on the one hand, they protect the divine sphere
from those who are unauthorized and who attempt to penetrate it;
on the other hand, they provide help and support to those who are
worthy of secing God in his beauty. Other texts, however, see the
angels functioning exclusively as intercessors of Isracl, a well-known
motif from early Jewish and rabbinic literature,”” but rather surpris-
ing in the Hekhalot literature:

Those {who] destroy the decree,
who undo [the] oath,

who take away [the] anger,

who assuage [the] jealousy,
who call [the] love to mind,

the love of Abraham, our father,
before their king.

When they see him,
how he is angered with his sons,
what do they [then] do?

They smash their crowns

and loosen their hips

and sirike their heads

and fall upon their faces

and speak:

loosen, loosen, maker of creation,

excuse, excuse, noble of Jacob,

pardon, pardon, Israel’s holy one,

for you are a powerful one of the kings. ..

Why [do] you [feel] hostility against the seed of Abraham?
Why {do] you [feel] jealousy against the seed of Isaac?
Why [do] you [feel] rivalry against the seed of Jacob?
For a possession of heaven and earth

have you named them.*®

This empharic intercession on behalf of Israel (to what it refers
remains open, although it is certain that not “only” is the yored

97Cf. Schifer, Rivalitir, pp. 28ft., 62ff.

%BSections 190ff.; cf. also section 158.
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merkavah meant, but in principle, the relationship between Israel
and God) is followed immediately by the divine approbation:

Then rays® go forth

from underneath the throne of his glory,
families and families,

and they blow [the ram’s horn]
and shout and bless:

Blessed are you,

who intercede for my sons.

Be praised,

[you] who distinguish the fathers.
And the whole host of the heights
give them honor and greatness.'%

Unfortunately, we are not told here which angels actually are
being addressed as intercessors of Israel. From the redactional con-
text (the “courtship” of the hayyor during the Minhah prayer pre-
cedes) perhaps it is not a misleading assumption that we even may
be dealing with the bayyor. This, however, then would be a remark-
able gist of the redactor, for it is precisely the bayyor, as we shall see,
who stand in a competitive relationship to Israel for God’s love.

Within the apocalyptic passages incorporated into Hekhalor
Rabbati, we find a strange adaptation of the tradition of the ascent
of Enoch = Metatron.'®" The presumed situation is the banishment
of Israel (the actual biblical exile), and Metatron (who is already lo-
cated in heaven; Enoch is not mentioned) confers with Mikha’el and
Gavri’el as to what should be done and who will dare to ascend to
the highest heaven and cry in front of God and plead that he show
mercy to Israel. Metatron’s ascent, which the angels attempt in vain
to obstruct and which is described in a manner most similar to
Enoch’s ascent in 3 Enoch,'®? convinces God to show mercy and
save Israel despite its sins. It is obvious that we are dealing here with

®Perhaps the “horns” that are blown are also alluded to; the Hebrew expression
geren is very ambivalent (cf. Exodus 34:29 and Daniel 8:6.20). B Hag 13a expressly
mentions the “homns” of the bayyot as well,

1005 ection 192.

1018ections 147€F., 3156F.

1025cction 9.
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a later adapration of the Enoch-Meratron myth, which in its style
and content is fundamentaily different from the previously discussed
traditions of Hekbalot Rabbati.

The Prince of the Torah.  Finally, mention also must be made in this
connection to the “Prince of the Torah” (sar ha-torah), who plays a
central role in the section in Hekbalot Rabbati named after him, the
sar ha-torah passage.'® He is the angelic prince who guards against
forgetting the Torah: his “Midrash” can be “learned” and “recited,”
one adjures him with his names'® and thereby attains the complete
and everlasting knowledge of the Torah.'%

Angels of Revelation.  To a particular literary layer in Hekhalot Rab-
bati belong the angels who function as angels of revelation (in most
cases those of R. Yishma‘el). They are to be found exclusively in
the apocalyptic texts incorporated in Hekhalot Rabbati that might
best be compared to 3 Enoch. These are Suriya;!% Sasangi’cl;1°7
Hadari’el;'%® Aktari’el;'®® Metagron;'!? the voice of Heaven (Bat
Qol), which is iikewise identical with God and functions here as an
angel of revelation; ! "WZHYH;"'? ZGNG’L."'® The title that ac-
companies these angels—with the exception of Aktari’el, who is
named “Lord, God of the host,”*'* and Hadari’el, who is merely
called “prince”'5——as a rule, is “Prince of the Countenance” (sar ba-
panim) and thereby places them among the highest classes of angels.

193Gecrions 278(F.; section 298: “order of the Prince of the Torah”; section 300:
“Midrash of the Prince of the Torah.”

1%¢The preferred name is apparentdy Yofi’el; cf. section 313.

1055¢e below, pp. 49ff.

1%]q the story of the ten martyrs: sections 117fF.; Qedushah songs: in section 152
the introductory formula likely is added secondarily, as we are dealing with the seam
between the apocalyptic passages and the recommencement of the Qedushah songs.

197 Apocalypse of David: sections 122fF.

198]bid.: section 124.

199 Aggadas R. Yishma'cl: section 130. This passage is especially noteworthy, be-
cause Aktari’el here clearly is God himself, who, however, functions as an angel of
revelation.

1197bid.: section 131; Messiah Aggadah: section 140; a cosmological passage: sec-
tion 146.

M Aggadat R. Yishma'el: section 132.

1127 separate transmitted passage of the story of the ten martyrs: section 139.

M3Messiah Aggadah: section 145.

MG also sections 138, 151, 309, 310.

M5Hadari’el otherwise never receives the title sar ba-panim.
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Man
The yored merkavah

In Hekbalot Rabbati, man appears above all as the yored merka-
vak, thus as that (exceptional and privileged) person who descends
to the Merkavah, the divine chariot. It is no coincidence that the
macroform Hekhalot Rabbati begins, in all manuscripts and without
an introduction, with the following question. “R. Yishmael said:
What are the hymns recited by him who wishes to behold the vision
of the Merkavah, to descend in peace and to ascend in peace?”!!®
Man is primarily the subject of the heavenly journey—though not
exclusively, as we shall sce. He undertakes the hazardous ascent
through the seven hekhalot, passing the guardian angels, who, as we
have seen, either threaten him or, if he proves himself worthy, help
him:

If he is worthy to descend to the Merkavah—
If they [the angels] say to him:

Enter!

[but] he does not enter [immediately],

and they once again say to him:

Enter!

and he {then] immediately enters,

[then] they praise him and say:

Surely this one is {one] of the yorede merkavah.

If he however, is not worthy to descend to the Merkavah,
{and] if they say to him:

Enter!'!’

and he [then immediately] enters,

[then] they immediately throw pieces of iron at him.!1®

}éSection 18; on the terminelogy see above, p. 2,-n. 4.

17 According to the manuscripts Budapest 238 and Leiden 4730; the manuscripts
New York 8128, Oxford 1531, Munich 40, Munich 22, Dropsic 436 and Vatican
228 read “do not enter!” and thus strengthen the absurdity of the “test,” for the yored
merkavak enters the hekbal despite the angel’s warning. In the parallel passage, section
407, all manuscripts read “Enter!”

188ection 258.
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This test, which obviously is meant to show that the adept is
allowed to enter the (sixth)!'® hekbal on the second summons only,
appears relatively harmless in comparison to another, in which the
gatckeepers give the impression that they hurl “thousands upon
thousands of waves of water” at the unsuspecting yored merkavah. In
reality, however, not a single drop of water is there, but only the ra-
diance of the marble stones with which the bekbal is furnished.!?
The unworthy adept exposes himself by shouting frighcfully: “What
is the nature of this water?”'?! whereupon he is immediately pun-
ished by having “thousands upon thousands of pieces of iron”
thrown at him, and this time for real and not just in his
imagination.'#*

"19That the sixch kekbal must be meant here follows from the continuation in sec-
tion 259; cf. also below, p. 65 and n. 55.

120gection 259. Cf. the parallels in Hekbalot Zutarti, sections 345, 407~410.

Zbid.

1220n the water test, <f. above all Scholem, Major Trends in Jewish Mysticism, p. 53
and n. 48; idem, Jewish Gnasticism, pp. 14ff.; E. E. Urbach, “Ha-masorot “al torat
ha-sod bi-tequfat ha-tanna’im,” in Studics in Myssicism and Religion Presented to G.
Scholem, Jerusalem, 1967, pp. 15£.; A. Goldberg, “Der verkannte Gort. Priifung und
Scheitern der Adepten in der Merkavamystik,” ZRGG 26 (1974): 17-29; Gruen-
wald, Apocalyptic and Merkavak Mysticism, pp. 87f.; Halperin, The Merkabak in Rab-
binic Litevature, pp. 87f.; Schifer, Hekhalot-Studien, pp. 244ff. A satisfactory
explanation of the puzzling waves of water, falsly interpreted by the unworthy yored
mierkavah, has not yet been provided. Whereas Scholem wants rather incideneally to
sce in the water an illusion to an original ecstatic experience, Goldberg analyzed the
texts in more derail and believes that the concern is with the perception of the correct
image of God: the unworthy yored merkavah “was not worthy to see God, not because

" he was mistaken, but because he, like those who kissed the calf, had always misper-

ceived God, because he had undertaken the ascent with an already false image of
God” (“Der verkannite Gott,” p. 29). The false image of God thus is the image of God
as the golden calf (to which the texts also refer; cf. sections 259; 408). The correct
image of God is that which Moses and the elders saw on Sinai. It appears to me that
this explanation is problematic in its assumption; namely, that in the Hekhalot liter-
ature the main concern is the “perception of an image™: “to see the king in his beauty,
to perceive his appearance, that is the goal of this searching and knowledge” (ibid.).
As we shall see, it is precisely not so much the image and the appearance that are
central in the Hekhalot lirerature. Recently, Halperin once again considered the texts
(Tke Faces of the Chariot, pp. 1991.). According to him the “water” symbolizes the
powers of chaos that God has subdued. Those who associate the divine marble stones
with water denounce God, for they insinuate that the powers of chaos remain cffec-
tive because they have not been finally conquered by God. This ingenious explana-
tion, which has been arrived at through a breathtaking mixture of the most varied
sources, deserves 2 more thorough discussion. Cf. now also R. Reichmann, “Die
‘Wasser-Episode” in der Hekhalot-Literatur,” FJB 17 (1989): 67-~100.
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As dangerous as the angels appear to the adept who ascends to
the divine throne, in reality their power is very limited. Character-
istic of this is the much-discussed episode of the gatekeepers who
strangely enough annihilate the worthy adepts and allow the unwor-
thy ones to pass unhindered; although they are punishcd and con-
sumed by fire because of this, their successors behave in exactly the
same way.'?3 This text almost reads like a parody of the threat that
stems from the gatekeepers, and there is some reason to believe that
its gist is meant to illustrate exactly this; namely, that the gatekeep-
ers, who are so dangerous and so frightful to look at, in reality are
insignificant and that the evaluation of who is deemed worthy or
unworthy is not at all dependent on their decision. The decision as
to who is worthy to ascend to the Merkavah is obviously made—at
least according to a clcarly defined redactional layer of Hekhalor
Rabbati***—not at all in heaven but rather already on earth. An es-
sential sign of the worthy yored merkavak is his knowledge of the To-
rah; that is, the question of whether he has proven himself in the
explanation and practical application of the Torah, the complete
written and oral Torah. He alone is allowed to ascend to the Merka-
vah “who has read the Torah, prophets and writings, Mishnayot,
Midrash, Halakhot and Haggadot and learns the interpretation of
the Halakhot, prohibition and permission, who abides by every pro-
hibition that is written in the Torah and observes all the warnings of
the laws, statutes and instructions which were said to Moses at
Sinai.”'?®* The Torah knowledge of the worthy yored merkavah is
written down by the scribal angel Gavri’el and is pinned, as it were,
as an entrance ticket to the mast of the wagon with which he enters
the seventh bekhal.

Therefore, a surprisingly traditional element plays an impor-
tant role in the heavenly journey of the Merkavah mystic. Neverthe-
less, it must be stressed that this is only one side of the coin.
Simultaneously (and redactionally difficult to separate), the tradi-

- tional layer is interspersed with elements filled with magic and theur-
gy (I would even say that these are quantitatively, for certain, and in

1238ections 224ff. Cf. Hekhalot-Studien, pp. 256f., and above all M. Schiiiter, “Die
Erzihlung von der Riickholung des R. Nehunya ben Haqana aus der Merkava-Schau
in threm redaktionellen Rahmen,” FJB 10 (1987): 65-109.

12%The so-called havurak report, which begins in section 198.

125Section 234.
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all probability also qualitatively dominant).'?® The yored merkavah
not only must show the gatekeepers the correct seals to pass by un-
hindered, but in the end his entrance ticket, the knowledge of the
Torah,'?” also is not enough to enable him to enter the seventh 4e-
khal. In any case, the redactor felt it necessary to add at this point:
“Nonetheless, he must show them (= the gatckeepers of the seventh
hekhal) the great seal and the frightful crown,”'?® thus magical tools
that help him to finally step over the threshold. The reports of the
ascent in Hekbalot Rabbati thus are mixed with traditional and
magical-theurgic elements, which can hardly be separated from one
another without running the risk of misinterpreting the text.
The limited power of the angels in connection with the ascent
of the yored merkavah corresponds to God’s appraisal of this ascent.
God finds pleasure, as is expressly stated, in those who ascend to the
Merkavah; he sits and awaits “cach and every one from Israel™:

When does he descend

in wonderful pride

and strange power,

in the pride of elevation

and [in the] power of sublimity,

which are excited before the throne of glory
three times daily in the heights,

since the world was created

and till now to praise.'*

In another passage it is said that TWTRWSY’Y, the Lord, the
God of Israel, “longs for and keeps watch, just as he keeps watch for
the redemption and for the time of salvation that has been preserved
for Israel since the destruction of the second, last temple”:

When will he descend,
who descends to the Merkavah?

126More detailed examinations of the redaction of Hekbalot Rabbati perhaps may
provide more exact information on the relation between traditional and magical-
theurgic elements. It is possible that a composition, originally imbued more strongly
by magic, underwent an *orthodox™ redaction.

127Although the Torah as an entrance ticket also, so to speak, is magically instru-
mentalized, for it is pinned to the mast of the wagon as an apotropaic tool.

128Section 236.

129Gection 216.
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When will he see the pride of the heights?
When will he hear the ultimate salvation?
When will he see,

[what] no eye has [ever] seen?

When will he [again] ascend

and proclaim [this] to the seed of Abraham,
his beloved? '3

The yored mevkavah thereby is the favored one, not to say Is-
racl’s chosen who undertakes the privilege of the heavenly journey
and whose ascent to the throne of glory is passionately awaited by
God. A clearly defined literary unit,’*! which is not without reason
- placed at the beginning of the macroform Hekbalot Rabbati, praises
the superior greatness of the Merkavah mystic:

The greatest thing of all'*? is the fact

that he sees and recognizes all the deeds of men,

even [those] that they do in the chambers of chambers,
whether they are good or corrupt deeds.

If a man steals,

he knows [it] and recognizes him;

If one commits adultery,

he knows {it] and recognizes him;

If {one] has murdered,

he knows [it] and recognizes him;

If one is suspected of having sexual intercourse with a men-
struous woman,

he knows [it] and recognizes him;

If one spreads evil rumors,

he knows [it] and recognizes him. ... '*3

The greatest thing of all is the fact

that all creatures will be before him

like silver before the silversmith,

'30Gection 218.

131The so-called gedullah passages, sections 81-93. See G. A. Wewers, “Die
Uberlegenheit des Mystikers. Zur Aussage der Gedulla-Hymnen in Hekhalos-
Rabbati 1,2-2,3.” JS] 17 (1986): 3~22.

1320f the yored merkavah.

1#3Gection 83.
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who perceives

which silver has been refined,

which silver is impure,

and which silver is pure.

He even secs into the families,

how many bastards there are in the family,
how many sons sired during menstruation,
how many with crushed testicles,

how many with mutilated penis,

how many slaves

and how many sons from uncircumcised [fathers].!*

The Merkavah mystic knows all the deeds of man, the good as
well as the bad. In particular, he knows exactly about the purity of
the families, he separates, like the silversmith, the pure from the im-
pure, the qualified from the unqualified. The supposition arises that
here the “messenger of the Lord” in Malachi'3:1ff. is being alluded
to, who prepares the “day of the Lord™:

But who can endure the day of his coming, and who can
hold our when he appears? For he is like a smelter’s fire
and fuller’s lye. He shall sit like a smelter and purger of
silver, and he shall purify the descendants of Levi and re-
fine them like gold and silver. . .. I will step forward to
contend against you, and I will act as a relentless accuser
against those who have no fear of me: Who practice
sorcery,"** who commit adultery, who swear falsely, who
cheat laborers of their hire, and who subvert [the cause

of] the widow, orphan, and stranger, said the Lord of
Hosts. '3¢

The similarity with regard to the structure as well as the con-
tents of these Malachi verses with the quoted gedullah passages from
Hekhalor Rabbari is unmistakable. If one considers further the ac-
complished identification of the “messenger of the Lord” with the
prophet Elijab as the precursor of the Messiah in Malachi 3:23,

134Section 86,
35As the end of section 83 one of the qualities of the yored merkavah emphasized

is “that he recognizes all those acquainted with sorcery.”
136Malachi 3:2-5.
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which became part and parcel of rabbinic theology,” then the con-
clusion is not exaggerated that the yored merkavah (at least in the so-
called gedullah passages) is attributed quasi-messianic qualities. The
Merkavah mystic takes the place of the Messiah, so to speak, he de-
cides between good and evil, pure and impure. Therefore, it is not
surprising that the Messiah and the messianic time and redemption
play no major role in Hekbalot Rabbati (and, with the exception of 3
Enoch, in the Hekhalot literature as a whole): 22 the yored merkavah,
in his fullest development in the gedullah passages of Hekbalot Rab-
bati, has rendered the Messiah superfluous. The Messiah indeed is
mentioned occasionally in Hekbalot Rabbati; however, these are al-
ways passages that formally are clearly separate from the other texts

-and that distinctly follow the example of classical apocalyptic
traditions.'??

It is self-evident that this special status of the yored merkavah
cannot have remained unchallenged. We know next to nothing
about the time, location, and social environment of the circles ex-
pressing themselves here; nonetheless, the opposition can be read
from the gedullah passages themselves:

The greatest thing of all is the fact:

Who raises a hand against him and strikes him,
they'*® dress him with plagues,

they cover him with leprosy,

they adorn him with a rash.

The greatest thing of all is that fact:
Who slanders him,
on him do they throw and cast

B7Cf. e.g. PesR 35, fol. 161a (ed. Friedmann); PesK 5, pp. 96f. (ed. Mandel-
baum); see A. Goldberg, Ich komme und wobne in deiner Mitte. Eine rabbinische Ho-
milie zu Sacharja 2,14 (PesR 35), Frankfurt am Main, 1977 [FJS 3], pp. 60ff.; ShirZ
5,2; WaR 34,8; RuthR 5,6; m Sot 9,15; MidrTeh 43,1; Targum Ekha 4,22 (see E.
Levine, The Aramaic Version of Lamentations, New York, 1976, p. 176); Targum Ps-
Jon and Targum Frgm Numbers 25:12; b San 97b-98a.

138Therein lies a decisive difference to the classical apocalypses of early Judaism.

139Gections 122fF.; Apocalypse of David, Aggadat R. Yishma'el, Messiah Aggada;
see below, p. 44 and n. 145, The redactor who incorporated the apocalyptic material
into Hekhalot Rabbati perhaps wished to directly create a counterweight to the (from
his point of view exaggerated) sclf-conception of the yored merkavak with his imme-
diate eschatology (see below).

140The angels.
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all {types of] biows, tumours,
foul boils and wounds,
out of which damp sores seep.'*!

The Merkavah mystic has the divine approbation, “he is feared
because of all his qualities and honored from those above and those
below”;#2 his enemies on earth, whe are obviously numerous, can-
not do anything against him.'*? The texts do not state who were the
opponents of the Merkavah mystic; however, one can easily assume
that they were likely to be found in more traditionally oriented cir-
cles. Such an immediate eschatology, as is expressed at least in the
gedullah passages of Hekbalot Rabbati, only with difficulty can be
reconciled with the traditional rabbinic expectation of the Messiah
and the redemption. 144 Here, too, one is well advised not to render
this aspect absolute—the traditional eschatology, as has been men-
tioned, did make its way into the manuscripts of the Hekhalot
literature;"*® nevertheless, the claim of the Merkavah mystic, as ex-

Hlgection 84; of also sections 85 and 91.

M2Gection 85.

143 This is obviously also the reason for the integration of the story of the ten mar-
tyrs in Hekbalot Rabbati (sections 107-121): R. Hananyah b. Teradyon (Nehunyah
b. Haqanah) takes the place of the Roman emperor, who is then decapitated instead
of him. On the story of the ten martyrs, <f. J. Dan, “Hithawwuto u-megammotaw
shel ma‘asch “asarah haruge malkhut,” in E. Fleischer (ed.), Studies in Literature
Presented to Simon Halkin, Jerusalem, 1973, pp. 15-22; idem., “Pirge hekhalot
u-ma‘aseh ‘aseret haruge malkhut,” Eshel Be’er Shewa® 2 (1980): 63—80; G. Reeg, Die
Geschichie von den Zehn Mirtyrern. Synoptische Edition mit Dbersetzung und Einleitung,
Tibingen, 1985 [TSA] 10]; there pp. 56f. on the relation of the story of the ten mar-
tyrs to the Hekhalot literature.

144 On this point, the Hekhalot literature is closer to the eschatology of the Qum-
ran community (cf. for example H.-W. Kuhn, Enderwartung und gegenwirtiges Heil,
Goértingen, 1966 [STUNT 4]; H. Lichtenberger, Studien sum Menschenbild in Texten
der Qumrangemeinde, Gottingen, 1980 [STUNT 15), pp. 218fY.) and also that of the
haside ashkenaz (see P. Schifer, “The Ideal of Piety of the Ashkenazi Hasidim and Its
Roots in Jewish Tradition,” Jewish History 4 [1990), 9-23) than to the rabbinic
literature.

"5See above, p. 43 and n. 139. The so-called Apocalypse of David (sections
122-126) is also contained in the collections by A. Jellinck (Ber ba-Midrash, vol. 5,
3d ed., Jerusalem, 1967, pp. 167f), S. Musajoff (Merkavah Shelemah, Jerusalem,
1921, fol. 3aff.) and Y. Even-Shemuel (Midreshe Ge'ullah, 2d ed., Jerusalem and Tel
Aviv, 1954, pp. 8ff), the Aggadat R. Yishmael (sections 130-138 respectively 139)
under this title in Even-Shemuel (ibid., pp. 148ff.) and the Messiah Aggadah (sec-
tions 140-145) under che title Mashiah mebayyeh metim likewise in Even-Shemuel
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emplified by the quoted texts, is of a special quality, particularly
when scen in relation to the classical rabbinic Judaism.

Israel

Despite unmistakable individualistic traits in the portrayal of
the Merkavah mystic (above all in the gedullah passages discussed
carlier), the yored mevkavah nevertheless does not stand as an indi-
vidual in the center of the macroform Hekhalot Rabbati. On the con-
trary, the texts leave no doubt that the yored merkavab in all his
peculiarity always is the representative and emissary of Israel:

Blessed unto heaven and earth

are they, who descend to the Merkavah,
when you tell and proclaim to my sons
what I do during the morning prayer,
during the Minhah and the evening prayer,
every day and at every hour,

when Israel speaks before me “holy.”

Teach them and tell them:

Raise your eyes to the ragia‘
opposite your house of prayer

in the hour

when you speak before me “holy.”
For I have no joy

in my entire eternal house,

which I created,

except'* in the hour,

in which your eyes are raised to my eyes
and my eyes are raised to your eyes,
[namely] in the hour

in which you speak before me “holy.

146

»148

The yored merkavak is the emissary of Isracl, whose most im-
portant task is to secure for Israel the communion with God and, as

(ibid., pp. 326f.). On the history of the transmission of these three microforms, cf.
Hekhalot-Studien, p. 215.

Y%The evening prayer is missing in the manuscripts Munich 22, Florence 44.13
and Leiden 4730; see below, pp. 47f. and n. 163,

47 According to the manuscripts New York 8128 and Munich 22.

148Gection 163.
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one can surely add, for God the communion with Israel. The means
by which this communion is realized is the “holy, holy, holy”; that is,
the Qedushah of the daily liturgy. During the Qedushab, God and Is-
rael are closest together, and the yored merkavah is the witness of an
intimate gesture by God, which expresses his special love for his peo-
ple Israel:

Bear witness to them'*®

of what testimony you see in me,

of what 1 do unto the face of Jacob, your father, '5°
which is engraved [unto] me

upon the throne of my glory.

For in the hour

when you speak before me “holy,”
I stoop over it,

embrace, fondle and kiss it,

and my hands [lie] upon his arms,’
three times, when you speak before me “holy,”

as it is said:

Holy, holy, holy [is the Lord of Hosts] [Isaiah 6:3].152

51

Now, we heard in the preceding section that the liturgy of the
angels (and above all that of the bayyor ha-qodesh) culminates as well
in the Qedushak and that a special relationship of love also exists be-
tween God and his bayyor ha-qodesh; and indeed, Israel and the bayyot
find themselves in a tense and competitive relationship to one an-
other, which in Hekhalot Rabbati, however, is clearly decided in Is-
racl’s favor. The texis leave no doubt that Israel’s liturgy, in the end,
is more important than that of the bayyst. Directly following the

149 According to the manuscripts Vatican 228 and Budapest 238. The testimony
of that which the yored merkavak sees, apparently plays an important role; cf. also sec-
tions 169 and 216. Especially noteworthy is the correspondence of sections 169 and
164: in section 169 the yored merkavah is supposed to give testimony to what he sees
on God’s countenance, in section 164 he is supposed to give testimony that God fon-
dles Jacob’s countenance. Here, the countenance of God and that of the man Jacob
(as the representative of Isracl) obviously are closely related to one another.

150 According to most manuscripts.

51 According to the manuscripts Munich 22 and Vatican 228.

152Sccrion 164.
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above quoted homage to the bayyor by God, in which God praises
the hour in which he created the hayyot,'53 the text continues:

Every individual angel

and every individual Seraph,

every individual bayyah

and every individual Ophan,
[which] I created,

[should become silent},

until I hear and heed

the beginning of all hymns

and praises and prayers

and the melody of Israel’s songs.'>*

As the continuation explains,'®5 an individual angel with the
significant name Shema‘i’el’>® is commissioned with the task of
watching for the start of the earthly praise in the synagogues, to
which the angels above then respond:

And all ministering angels

and all the angels [of each] individual ragia‘,

when they's” hear the sound of the hymns and praises,
which Israel speaks from below,

begin from above with: Holy, holy, holy [Isaiah 6:3].158

At the climax of this common earthly and heavenly Qedushah
of the morning prayer, all of the angels, including the bayyor, cover
their faces while God reveals his;'*® during the Minhah prayer it is

153gection 173; above, p. 22.

154 Section 174 (only in the manuscripts New York 8128 and Vatican 228).

1858ection 178; only in the manuscripts New York 8128 and Vatican 228 (there
identified as a separate tradition) and Oxford 1531 (in the context of Seder Rabba
di-Bereshst). The unit of sections 178188 is likely an independent tradition, which
was incorporated primarily into Seder Rabba di-Bereshit, but also (by the redactor of
MSS New York 8128 and Vatican 228) into Hekbalor Rabbati; cf. Hekhalot-Studien,
pp- 267ff. The trigger undoubtedly was the end of section 173, in which the theme
of the rivalry between Israel and the angels is clearly stated.

156 The name has apparently less to do with the Shema® but rather more with the
fact that the angel “heeds™ Israels prayer.

157 According to the manuscripts Vatican 228, Oxford 1531 and Munich 22.

1588ection 179.

15%Sections 183f. These paragraphs belong, however, to another redactional layer
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the other way around; the bayyot reveal their faces while God covers
his.'®® The reason behind this alternating behavior of God appears
to me to lie in the differing position of Isracl. During the morning
prayer the main concern is Israel’s participation,'®! whereas during
the Minhah prayer, Israel is not mentioned. During the Minhah
prayer, therefore, the bayyot have, so to speak, God to themselves,
they dance around him and court him and desirously long for him,
but in the end, their courtship remains unsuccessful: God covers his
countenance from them. Quite the contrary is the case with Isracl
during the morning prayer: although the angcls and even the bayyor
are not allowed to see God’s countenance,'®* God reveals his coun-
tenance, and this can only mean to Israel. Consequently, Israel is
closely connected to God during the morning prayer, God and his
people see one another “from countenance to countenance”—a priv-
ilege reserved for Israel alone and not even the bayyor ha-godesh, the
bearers of the divine throne, are able to participate in it.'5® Israel is

than section 189 (see above, n. 155); i.e., the correspondence of the revealing and
concealing of the countenance has been produced in Hekbalot Rabbati by the redactor
of MS New York 8128. The redactor of the New York manuscript is clearly intent on
intensifying the rivairous refationship between Isracl and the angels to Isracl’s favor.

160Gection 189; above, p. 23.

161Cf. also section 296 (only in MS Budapest 238 within Hekbalos Rabbati; in MS
New York 8128 {section 406] transmitted in the broad range of Hekhalor Zutarti),
where the angels have to wait for Isracl’s commencement during the moming Shema;
sce Hekhalot-Studien, p. 266.

162Gection 183: “so that they do not perceive the appearance of God, who resides
on the Merkavah.” On the rabbinic tradition that the bayyot and the ministering an-
gels cannot see God, <f. SifBam section 103, p. 101 (ed. Horovitz) and parallels; sce
below, p. 57 and n. 14.

13The question why Israci plays no role during the Minhah prayer is a difficult
one to answer. Assuming that the main concern is the Qedushah, which is inserted
into the repetition of the third benediction of the Tefillah, then this was, as a public
communal prayer, a component of the morning, Minhah (= afterncon) and Musaf
service; as such, there exists no reason for a purely heavenly liturgy without the par-
ticipation of Israel. It would be more likely, therefore, that the evening prayer is
meant, in which the Qedushah is absent (as was already argued by Goldberg, “Einige
Bemerkungen zu den Quellen und den redaktionellen Einheiten der Grossen
Hekhalot,” FJB 1 {1973]: 12). Arguing against this is the unanimous testimony of
the Minhah prayer in all manuscripts of section 189 and the explicit mention of
the threefold “holy.” We still know too little about the prayer practice that lies behind
the texts of Hekbalot Rabbati; cf. 1. Gruenwald, “Shirat ha-mal’akhim, ha-‘qedushah’
u-ve“ayyat hibburah shel sifrut ha-hekhalot,” in A. Oppenheimer, U. Rappaport, and
M. Stern (eds.), Jerusalem in the Second Temple Period. Abrabam Schalit Memorial Vol-
ume, Jerusalem, 1980, pp. 459481, especially pp. 473ff; English translation in
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clearly superior to the angels and also to the ayyot in both the lit-
urgy and in the competition for God’s love.

The Adjuration

It has been seen that the heavenly journey of the yored merka-
vak is immensely interspersed with magical elements. Finally, con-
sideration must be given to a tradition in which the magic
adjuration itself is the focal point. In Hekhalot Rabbati man is not
only the yored merkavah, who as the emissary of Isracl mediates be-
tween God and Israel, but also the subject of the magic and theurgic
act of adjuration. One literary unit, which is clearly definable,'**
-transforms the classical rabbinic motif of the rivalry between Israel
and the angels for the Torah into the language of the Hekhalot lit-
erature (incidentally, a highly poetic language). As is the case in the
Midrash, Israel longs for the Torah, and God is willing to grant his
people the Torah as a pledge of their election and his particular af-
fection toward them:

I know what you wish,

my heart recognizes what you desire.

Much Torah do you wish,

teaching in plenitude and instructions in abundance.
You expect to ascertain Halakhah,

you long for the fullness of my mysteries,

in order to pile up [testimony] like mountains on mountains,
to heap insight like hills upon hills,

in order to make teaching great in the streets

and Pilpul in the squares,

to increase Halakhot like the sand of the sea

and my mysteries like the dust of the universe;

to found schools of learning in the gates of the tents,
to explain prohibition and permission,

to decree {in them)] the impure for impure,

idem, From Apocalypticism to Gnosticism, pp. 145~173 (Gruenwald concluded from
Hekhalot Rabbati that the yorede merkavak attempted to introduce to Palestine the
original Babylonian usage of the daily recital of the Qedushak in the morning and
Minhah prayer); L. Renner, Qedusha und Hekhalot, especially pp. 70ff.

Ye4Sections 281fF.; the so-called sar ha-rorak passage (cf. Hekbalot-Studien, pp.
212f£).
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the pure for pure,
the declare the fit for fit,
the unfic for unfit. .. 1%®

This motif of the splendor and uniqueness of the Torah, which
Israel desires, is to be found in a similar form in the classical rabbinic
literature; ' surely though, an undertone already is to be heard that
becomes clearer in what follows:

You's” will rejoice,

but my servants'®® are grieved,

because this is a mystery from my mysteries

[which] leave my treasury,

from now on and [also] further.

The sound [from] your schools of learning will be [as]
comforting ‘

as [that from] the fattened calves.'®®

Not through toil and labor shall you learn,

but through the name of this seal

and through the mentioning of my crown.

The astonished is astonished by you,

and the sorrowful is sorrowful because of you.

Many diec when you sigh,

their souls leave {them] when they hear of your glory.

Wealth and fortune are enormously befalling you,

the great ones of the world are attached to you.

A family, into which you marry,

is surrounded from all sides by good lineage.

He who praises with you, shall be praised,

he who extols with you, shall be extolled.

“Those who justify the many” are you called.

“Those who pronounce the creatures innocent™ they call
you. . .

165Gections 287f.

168 Cf. the corresponding texts in Schifer, Rivalitit, pp. 111fF.; further Hekbalor-
Studien, pp. 269fF.

7Israel,

188The angels.

169CE. Jeremiah 46:21; Malachi 3:20 and more often.
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Princes will be anointed by you,

by your order, the heads of the courts stand up,
exilarchs are appointed by you,

town judges [officiate] with your permission,
for the order of the world stems from you,

and no one opposes it.'”°

The motif of the angels’ opposition to the gift of the Torah is
taken from rabbinic literature. New, however, is the emphasis of the
absolute power promised to Isracl on mastering the Torah (it recalls
the power of the yored merkavak in the quoted gedullah passages)
and, above all, the means by which Israel acquires the command of
the Torah: no longer through toil and labor, but rather through the
name of the seal and through mentioning the crown, thus, through
magical means (the “great seal” and the “frightful crown” are well-
known magic potencies from Hekbalor Rabbati and also other He-
khalot texts).!”! The opposition of the angels is directed precisely
against this, as is clearly illustrated by the continuation of the text:

This mystery may not leave your treasury,

nor the secret knowledge leave your storerooms.

Do not make flesh and blood similar to us,

do not favor the children of men instead of us.

Let them toil with the Torah,

just as they toiled with the Torah

in all [previous] generations.

Let them fulfill it with exertion and great vexation.!”2

The Hekhalot literature thus goes a decisive step further than
the rabbinic Midrash. The critical point is not the gift of the Torah
as such, but rather the way in which Israel deals with the Torah.
Whereas the rabbinic school toils with the Torah “with exertion and
great vexation,” the Merkavah mystic, with the help of magic aids,
possesses it in a single act of perception.

Only against the background of the discussed Torah myth can
one understand the numerous texts in Hekbalor Rabbati in which
magic rituals are described that guard againist forgetting the Torah.
For example,

170Gections 289-291, MSS New York and Oxford.
171Cf. the analysis of the pertinent passages in Hekbalot-Studien, pp. 311t
1728ection 292.
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R. Yishma‘el said:

Three years R. Nehunyah b. Haganah saw me

in grear distress and in great agony:

A scriptural [passage], which I today read and learned,
was forgotten by me the next day.

As 1 saw that my study had no duration in my hand,
I raised myself, pulled myself together

[and restrained myself] from food and drink,
washing and anointment

and [abstained] from cohabitation,

and no singing or song came from my mouth. . ..

At once R. Nehunyah b. Haqanah seized me,
took me away from the house of my father,

led me into the chamber of hewn stone

and adjured me with the great seal

[and] with the great oath. ... '73

When I heard this great mystery,

my eyes shore,

and everything that I heard,

[be it] Scripture, Mishnah, or something [else],
I no longer forgot.

The world was renewed [over me] in purity,
and it was as if I had come from a new world.'”*

The favored object of the adjuration is the “Prince of the
Torah” (sar ha-torah) with whom one “binds oneself,”'”® whose
“Midrash” one learns'’® and whose names one must know.!”” To
such an adjuration ritual belong certain preparatory practices, as al-
ready mentioned; that is, in particular fasting and sexual abstinence,
and, further, rituai baths and prayers:

He must pray this Midrash of the Prince of the Torah
three times daily after the [*Amidah] prayer,
so that he prays it from its beginning to its end.

73 There follow names (mostly nomina barbara).

74 Sections 308f; cf. also scctions 278f. and 677f. (Merkavah Rabbah). The
“great mystery” is the preeminent leitmotif of Merkavah Rabbah, below, pp. 107ft.

75Section 299.

176 Section 300; cf. section 298.

177Section 298; section 313.
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Thereafter he must sit down and repeat it twelve days,
days in which he must fast from morning till evening,
and he should not become silent.

At every hour when he finishes it,

he must stand upon his feet,

adjure the servants with their king,!”

call each individual prince twelve times,'”?

and thereafter he must adjure them'®® with the seal,
fand surely] each and every one of them.!3!

There follows a long chain of names that the adept pronounces
and that finally culminates in the names *ZBWGH!2 and
SWRTQ,'3* the names of the “great seal” and of the “frightful
crown.” Success of the adjuration therewith is to be guaranteed:

When he has [thus] completed twelve days,

he goes out to all the mysteries'®* of the Torah he has wished,
be it to Scripture,

be it to Mishnah,

be it to Talmud,'®®

be it to the vision of the Merkavah, '8¢

The adjuration of the “Prince of the Torah™ provides the adept
the knowledge of the Torah in its most comprehensive sense; that is,
as written and oral Torah, including the “new” discipline of the “vi-
sion of the Merkavah” propagated by the Hekhalot literature.

78 That is, the angels with God. According to the manuscripts Vatican 228 and
Florence Laurenziana Plut. 44.13.

179According to the manuscripts New York 8128, Munich 22, Vatican 228,
Budapest 238, Florence 44.13 and 44.13/1.

180According to MS Florence 44.13.

181gection 300.

182 The name consists, according to the Atbash method, of a combination of letters
of3 x 8(1 + 7;2 + 6; 3 + 5); it is possibly the Hebrew equivalent of the eighth
heaven (Ogdoas) known from Gnostic sources; see Scholem, Jewish Gnosticism,

. 65fF. -
PP 183 The meaning of this name, which for the most part is mentioned together with
*ZBWGH, is unclear.
184 According to MS Florence 44.13/1.

85 According to the manuscripts Munich 22, Varican 228, Budapest 238, Flo-
rence 44.13 and 44.13/1.

186Section 303.






Hekhalot Zutart:

Of all the analyzed macroforms of the Hekhalot literature,
Hekbhalot Zutarti is the least homogeneous. A more exact definition
of the texts that constitute the macroform Hekbalor Zutarti fails due
to the extreme fluidity of the manuscripts.! The text, on which the
following observations are based,? therefore, with regard to the

1See in detail Hekhbalot-Studien, pp. 50ff.; and Uberseszuny dev Hekbalot-Literatur,
vol. 3, pp. viiff. The so-called critical edition by R. Elior (Hekbalot Zutarti. Maka-
Aurab mada‘it, Jerusalem, 1982 [JSJT, Suppl. 1] does not in any way do justice to the
particularity of the text; see D. J. Halperin, “A New Edition of the Hekhalot Liter-
ature,” JAOS 104 (1984): 546fF; P. Schifer, “Mahadurah biqortit shel Hekhalot
Zutarti,” Tarbiz 54 (1984): 153-157.

2Essentially sections 335~374 and 407~426; whereby these two sections, later, as
shall be seen, display substantial differences, both formally and with regards to their
contents.
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“identity establishing” function of the macroform, is more arbitrary
than the other macroforms.

GoD
The Power of the Divine Name

In Hekbalor Zutarti, the omnipotent strength of the divine
name? is a much more dominant theme than in Hekhalot Rabbati. If
it is at all possible to denominate a focal point in Hekhalot Zutarti,
it is the name of God, around which the thoughts of the authors or
redactors revolve. On his ascent to God, Moses perceived the names
that guard against forgetting the Torah;* the “name” likewise was
revealed to “Agiva so that it could be passed on to his students:

A [great] name 1s he,

a holy name 1s he,

a pure name is he.

Because cach one, who makes use [of it]
in frighe, in fear, in purity,

in holiness, in humility,

the seeds will be multiplied

and shall be successful in all his endeavors,
and his days shall be long.®

The name of God works wonders—with it, Moses was able to
part the sea and pile the waters up into high “mountains”®—and it
is of cosmic potency.” It is sclf-cvident that not only one name is
meant, but rather muitiple variations and permutations, for the
most part unintelligible nomina barbara,® several of which are likely
of Greek origin.” God’s mysterious essence consists of names, whose

various forms have been handed down by Balaam, Moses, the angel

3Section 365; shem shel gevurab, “name of strength.”

“Sections 336, 340.

SSection 337 = 347.

SSections 342

7Sections 348, 367

8Section 351.

Cf. section 357: “This is the shem ha-meforash [ = the inexplicable name of God],
its explanation, its investigation and its pronunciation; and its explanation is Greek.”
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of death, David, and Solomon.'? In sections 362f., ‘Agiva transmits
a long chain of names (a combination of nemina barbara and intel-
ligible epithets), which are transformed into (in part) identifiable
names of angels and then culminate in names of God (shaddai, ga-
dosh, ehye asher ehye).!! Here, too, the observation is confirmed that
the names of God and those of the angels are used interchangeably
and that they cannot always be clearly separated.'?

Can One See God?

Hekhalot Zutarti is the only text in the Hekhalot literature that
directly asks the question whether one can see God. Although God’s
" “beauty” (yofi), which the Merkavah mystic “sees™'? also is referred
to here, in the ascension reports of sections 407ff. (influenced by
Hekhalot Rabbati?), these formulations nevertheless give the impres-
sion of being standard, adopted expressions; on the other hand, the
question whether one can see God at all, and if yes, then who, and

what he looks like is posed in a poignant manner not encountered
before: '

Who is able to explain, who is able to see?

Firstly, it is written [Exodus 33:20]: For man may not see me
and live.

And secondly, it is written [Deuteronomy 5:21-24]: That
man may live though God has spoken to him.

9Sections 357ff.

"The sections 362—365 also are elements of the Havdalah de-Rabbi ‘Agiva (ed.
Scholem, Tarbiz 50 [1980—81]: 243-281; cf. also Synopse, p. xi; Geniza-Fragmente
zur Hekbalot-Literatur, p. 152; Dberserzuny der Hekbalot-Literatur, vol. 3, pp. 43ft.

12Cf. K.-E. Grozinger, “Die Namen Gottes und der himmlischen Michte—
Thre Funktion und Bedeutung in der Hekbalor-Literatur,” FJB 13 (1985): especially
pp- 38f%.

BCharacteristic of sections 335~374 appears to be the “glory” (kaved); cf. sec-
tions 335 and 346 (in section 335, however, the phrase beaunzy of the Merkavabh like-
wise is to be found). -

14Cf, the rabbinical texts on the vision of the Shekhinah, which in part also re-
volve around Exodus 33:20 (Sifra to Leviticus 1:1, p. 18 [ed. Finkelstein, vol. 2];
SifBam section 103, p. 101 [ed. Horovitz]; TanBuber bamidbar section 20; PRE ch.
32, fol. 73b [ed. Warsaw 1851-521; ShemR 3, 1; PRE ch. 46, fol. 111bf.}, and to the
whole Goldberg, Schekhinab, pp. 257ff, 513ff.; Schifer, Rivalirit, pp. 2071t
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And thirdly, it is written [Isaiah 6: l] I beheld my Lord seated
upon a high and lofty throne.'s

This text does not answer the question in an abstract-
theoretical way, but through the simple contrast of biblical verses.
There can be no doubt that the answer lies in the ordering of the
verses: Exodus 33:20 and Deuteronomy 5:21--24 form, so to speak,
the thesis (man cannot see God and remain alive) and the antithesis
(man can speak with God and remain alive), whereas Isaiah 6:1 of-
fers the solurion. The visionary (Isaiah = the yored merkavah) sees
God on his throne in the seventh bekbal and sustains no injury. It is
surely no mere coincidence that directly following the quotation
from Isaiah,'® no description of God’s appearance on the throne is
provided, but rather the question “and what is his name?” is posed.
This entails that the name of God is the crucial revelation for the
Merkavah mystic. The connection to the preceding passage is made
clear by the fact that, following the lists of names, the quotatlon
from Isaiah 6:1 is expressly repeated. The “vision” of God consists,
so to speak, of the communication of his names.

The next section then explicitly poses the question, with a fur-
ther intensification, concerning God’s appearance.'” The angcls see
him like ° something that lookcd like flares,”'® the prophets in a
dream'? in a vision of the night;?® the manner in which the kings of
the carth see him in all manuscripts is either unintelligible?! or cor-
rupt. Then come R. ‘Aqgiva and Moses:

But R. {"Agiva] said:

He is, so to say, as we are,

but he is greater than everything
and his glory consists in this,
that he is concealed from us.??

5Section 350.

16Secrion 351.

78ection 352.

8CE. Ezekiel 1:14.

YCF. Job 33:15.

20Cf. Isaiah 29:7; Daniel 8:1 and more often.

2'Greck?

20r, “And therein [that he is greater] consists his glory that is concealed
from us.”
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Moses said to them, to these ones and those ones:
Do not investigate your words,??

instead he should be praised at his place.
Therefore, it is said [Ezekiel 3:12]:

Blessed be the glory of the Lord in his place.?*

Here as well, the gist lies undoubtedly in the order of the state-
ments. The angels see (and know) the least; there follow the proph-
ets, the kings of earth and ‘Aqiva. ‘Aqiva’s description is the climax
of the positive possible statements about God: he looks like us, like
man, although he is of tremendous dimensions and—therein the
positive statement is immediately restrained——in the end concealed
* from us. The fact remains, however, that ‘Agiva (and only “‘Agiva)
can transmit the knowledge that God “so to speak” (kiv-yakhol) looks
like a man.

The concluding dictum of Moses is no longer a positive state-
ment concerning God’s appearance, respectively the question
whether man can see him, but instead forms the anticlimax to the
previous list culminating in ‘Aqiva’s dictum: decisive is not what
God looks like, but that he is praised “at his place”; that is, wherever
he is and in whatever way he can be described. The task of the angels
and that of man is to praise God during the daily liturgy. This is
surely the traditional and, for all Hekhalot texts, conclusive state-
ment; nevertheless, with ‘Agiva’s dictum the text dared, as hardly
another, to enter into areas otherwise avoided (that the author or
redactor was conscious of the risk of his statement is supported by
the kiv-yakhol). Hekhalot Zutarti thereby appears, despite the ambiv-
alence on the question of whether one can see God and what he
looks like,?® to take a clear stand: God revealed himself to ‘Aqiva as
the prototype of the yored merkavah, and “Agiva is authorized to
transmit this revelation to man:

The great, mighty and frightful, grand and powerful God,
who is hidden from the eyes of all creatures
and concealed from the ministering angels,

233Cf. also section 335 (“do not investigate the words of your lips”).

4Section 352.

25Cf. also section 356: “which no being can perceive, and his body is like beryl
[Daniel 10:6] [and] fills the whole world, so that [those] close and [those] far [can]
not observe [him}.”
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but revealed to R. “Aqiva through the work of the Merkavah
in order to fulfill his wish.>®

Shi‘ur Qomak

In connection with “Aqiva’s dictum of the human appearance
of God, one would expect in Hekbalot Zutarti especially, a distinct
tendency toward Shi‘ur Qomalk speculations, however, exactly this is
not the case; in contrast to Scholem’s statement, Shi‘ur Qomal spec-
ulations are decidedly rare in Hekhalot Zutarti.*” The only direct in-
dication of the incorporation of Shi*ur Qomal traditions in Hekhalot
Zutarti is to be found in the extensive quotation from the Song of
Songs verses (5:10-16) in section 419, which goes on to the names
of God and concludes with the trishagion from Isaiah 6:3. These
verses are justly associated with Shiwr Qomalk speculations,?®
though absent here is any reference to the measurements and names
of God’s limbs that otherwise is characteristic of the Shi‘ur Qomah
speculations.””

God as King

Paragraphs 407—426 of Hekbalot Zutarti*® are to be clearly
differentiated from the previously considered sections 335—-374 in
regard to both form and content and display numerous similarities
with Hekhalot Rabbari. Therefore, it is not very surprising that here
the same theology of the king with which we are familiar from He-

8Section 421. The passage thereby belongs to the second section of Hekhalot
Zutarti = sections 407426, which in form and content is clearly discernible from
the first; see below, n. 30.

278cholem, Jewish Gnosticism, p. 76: “most of the book’s content is devoted to de-
scriptions not to be found in the Greater Hekhalot, and especially to theurgical in-
structions of considerable age and to fragments of the Shi'ur Komah teaching.”
Scholem concretely bases this last statement on sections 352 (cf. p. 79) and 367;
however, neither is a Shur Qomab text in the true sense.

28Cf. above all the Appendix D by S. Licberman in Scholem’s Jewish Gnosticism,
pp- 118ff.

2%C. sections 688ff. in the macroform Merkavah Rabbak (see below, pp. 99ff. and
Hekhalot-Studien, p. 28; Cohen, The Shi‘ur Qomah: Texts and Recensions, pp. 541T; K.
Herrmann, “Text und Fiktion. Zur Textiberlieferung des Shi‘ur Qoma,” FJB 16
[1988]: 89-142) and, outside these borders of the macroform Hekbalot Zutarti, ex-
tensively also secrions 480488 in MS Munich 22.

30Within this unit, sections 420—424 once again are to be differentiated; see be-
low, pp. 65f.
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khalot Rabbati is dominant; the names of God play next to no role.
We find the well-known formula from Hekhalor Rabbati “to behold
the king in his beauty™®! and, as in Hekhalot Rabbati, litanies of the
king.32 At the climax of his ascent, the yored merkavah praises God as
the omnipotent king;:

King, seated upon a high and exalted throne ...

He sees into the depths,

gazes into that which is concealed,

looks into darkness.

At every place, you are there,

in every heart do you rest,

your wish cannot be changed [by anyone],

your word not answered,

. your will not delayed; .. .

Lord over all actions,

wise in all mysteries,

ruler in every generation,

[the] one God, who has always been,

sole king, who is for ever and ever. Sela.

Ruler over those above and those below,

over the first, over the last. ...

Those above and those below kneel and prostrate themselves
before you, Lord, God of Israel.

Seraphim glorify and rejoice before you, Lord, God of Israel.

The throne of your glory praises and gives you pride and
dignity,

strength and splendor before you, Lord, God of Israel.

Your servants crown you with crowns and sing a new song to
you.

They install you as king forever,

and you shall be called One forever and ever.®?

This text intersects in manifold ways with Hekbalor Rabbati®*
and more likely is influenced by Hekbalot Rabbati than the other way
around. The central importance of the idea of God’s royal power in
the context of the ascent traditions is confirried.

31Sections 407-409, 411, 412.

32Section 412.

33Section 418.

34Cf. sections 256 = 265; 257 = 266; 274; 276; cf. also section 162 (the hymn
of the throne), above, pp. 13f.
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ANGELS

The angels play a notably minor roll in Hekbalot Zutarti; the
text is remote from any attempt at a reflected, let alone systemaric,
angelology. Their otherwise so dominant function as the princely
household responsible for the divine liurgy and as bearers of the di-
vine throne appears for the most part to be irrelevant.

The bayyot ha-godesh

In the textual unit of sections 335—-374, essentially only the
hayyot ha-qodesh are mentioned. They are apparently so closely con-
nected to God, that man can infer from their appearance the appear-
ance of God. Following the passage that treats God’s appearance,3®
the text continues:

Anyone who wants to learn this secret,?¢

shall learn knowledge from the bayyez,

who are before him:

{from] their gait,

from their appearance,

[from] their faces,

[from] their wings.

Their gait is like the appearance [of the lightning],

their appearance is like the appearance of the rainbow in the
cloud,

their faces are like the appearance of the bride,*”

their wings are like the radiance of the clouds of glory.3®

Thereafter, the exact number of the faces and wings of the
bayyot is calculated® and the way they move with their 4 X 4 (= 16)

35Section 352; above, pp. 57ff.

36What is meant is obviously the secret of the (human) appearance of God.

% De-kalla? On the metaphor of bride and groom, cf. for example sections 94;
154; 420 (the Genizah fragment T.-S. K 21.95.C, fol. 2b, 1. 44 = Geniza-Fragmente
zur Hekhalot-Literatuy, p. 105, and Uberserzunyg der Hekhalot-Literatur, vol. 3, p. 178);
687.

38Section 353. The text obviously is influenced by the description of the bayyot in
Ezekiel 1:5fF.

3%Section 354.
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respectively 4 X 4 X 4 (= 64) faces and wings* is described. The
text is more or less corrupt in all manuscripts and is reproduced here
on the basis of a Genizah fragment:*!

When they want to gaze,

they gaze behind them toward the west.

When they want to look,

they look {at that which is] in front of them, toward the east.

When they go,
they go with the outer
and turn around with the inner {wings].

When they turn around,
they turn around with the inner
and cover their bodies with the [outer*? wings].

When they pray,
they pray with the outer
and fall silent with the inner [wings].

When they go,

they rage and shake the world
through their gait,

through their appearance,
through their faces,

and through their wings.

The next section*? to some degree describes the heavenly ge-
ography in the area between the soles of the feet of the bayyor and
God on the throne of his glory: between the kayyot and the divine
throne (likewise based on the Genizah fragment) are found hail-
stones, stones of broom fire, beryl stones, clouds of consolation,
rows of saints (= angels), spirits and Lilin,** rivers of fire, and fi-
nally one reaches the area that according to the verse Job 26:9 is

40Cf. Targum Ezekiel 1:6.
41T.-8. K 21.95.B, fol. 2b, lines 4~8 = Geniza-Fragmente zur Hekhalot-Litevatus,
. 89.

P *>The “inner” here in the text is corrupt.

#3Section 356.

“Demons of the night; cf. for example Targum Ps—Jon Numbers 6:24; Deuter-
onomy 32, 24; T.-S. K 1.30, 1. 5 (quoted in: P. Schifer, “Jewish Magic Literature in
Late Antiquity and Early Middie Ages,” JJS 41 [1990]: 84f.).
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called me abez pene kisse (“he shuts off the view of His throne) and
parshez “alaw “ananc (“spreading over it His clouds”)—in other
words, one finds oneself so close to the throne that one can touch it
(a play on words, obez, “he grasps”/meabez, “he shuts off”)—
whereby the throne itself (and the figure seated on it) is enshrouded
by a cloud. The previously quoted statement that one can infer from
the appearance of the bayyot the appearance of God thereby is rela-
tivized. As close as the bayyor are to God, so far are they from him at
the same time; as overwhelming and radiant as their appearance is to
the observer, so incomparable and in the end concealed, even for
one who comes very close, is the appearance of God on the throne.*®
Here once again, the paradox of the simultaneously hidden and re-
vealed God is clearly displayed; God who can be seen neither by the
angels nor by man and who, nonetheless, revealed his secret to
R. ‘Aqgiva and thus to the yored merkavah.

The hayyot and the Throne

Within the textual unit of sections 335-374, the sections
368—374 constitute a particular unit, which can be assumed as hav-
ing not originally belonged to the Hekhalot texts. Either it was in-
serted here by the baside ashkenaz, or an original giccc from the
Hekhalot literatuce was thoroughly revised by them.*® Here, further
details concerning the sayyot and the throne are communicated: the
names of the four feet of the throne and their respectively appointed
hayyot;*” the apgcarancc of the hayyor with their human, lion, bull,
and eagle faces;*® the way in which they move;*” the appearance of
the throne;>® the curtain in front of the divine throne with the an-
gels in front and behind it;®! the throne, the hayyor, and the
Ophannim;®? the letters opposite the crown.®® In total, we are deal-
ing with a compilation of various traditions and comments on them,
which does not provide any essentially new insights.

*5Cf. also Targum Ezekiel 1:27.

**Qn the Ashkenazi redaction of the Hekhalot literature, see above, p. 6, n. 15.

47Section 368.

48Section 369,

*?Section 370.

508ection 371; of. b Sot 17a.

51Section 372; cf. PRE ch. 4, fol. 9bf. (ed. Warsaw 1851-52). On the curtain
in front of God’s throne, ¢f. also sections 346 and 64f. (3 Enoch), below, p. 135
and n. 70.

528ection 373.

538ection 374. Cf, also sections 633 (the letters engraved on the crown); 636 (the
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Guardians and Examiners; Individual Angels

The second large textual unit in the macroform Hekbalos
Zugarti,>* with regard to its concept of the angels, also clearly is sep-
arate from the unit of sections 335-374. As was the case with the
conception of God, this section in particular apparently is influ-
enced by Hekhalot Rabbati. This is true first of all of the function of
the anécls as examiners of the adept at the entrance to the sixth
hekhal>® and applies in general to their capacity as guardian angels at
the entrances to all six respectively seven hekbalot;®S it is displayed
furthermore by the emphasis of a number of angelic princes, with
whom we are acquainted from Hekbalot Rabbati (and naturally from
other macroforms).

A whole section®” is devoted to a mysterious angel who is
named by God alone as MGHShH.®® Insofar as he is expressly re-
ferred to as “the second [in rank]” after God himself and as his name
is “one” with the divine name, we can only be dealing with
Metatron.>® He prepares the throne for the descent of God, dresses
God®® with his special garment (the halug, “shirtlike robe”),%!
adorns the bashmal, and opens the gates of redemption.®? This func-
tion of Metatron may be related to that of the angel of the counte-
nance in Hekbalot Rabbati, who arranges the throne of glory and
prepares the “seat for the noble of Jacob.”%3

‘Anafr’el, who likewise is known from Hekhalot Rabbati,%* ap-
pears here in a connection most difficult to interpret. According to

letters which “hover above the throne of glory™); 16 (the letters on Metagron’s crown
that “fly on high™); 57 (the letters engraved on the throne of glory that “fly like
cagles with sixteen wings”).

S54Sections 407-426.

55Scctions 407fF.: the sixth hekbal obviously is the location of the last test before
the entrance to the seventh hekbal, in which the throne of glory stands; sec also above,
p- 38 (Hekhalot Rabbati).

S¢Sections 413fF.; sce below, p. 74.

57Section 420.

S8With variations; cf. Ubersetzung der Hekbalor-Literatur, vol. 3, p. 175.

59In the Genizah fragment T.-S. K 21.95.C, fol. 2b, 1. 42f. (= Geniza-Fragmente
zur Hekhalot-Literatur, p. 105), he is referred to as “faithful servant” (mesharer
ne’eman), “for my name and his name are one.” Cf. also Uberscizung zur Hekhalor-
Literatur, vol. 3, p. 177.

%%And not the kavod, as Scholem argues, Jewish Gnosticism, p. 63.

¢1See above, pp. 18f.

$2Section 420.

$3Section 170; above, p. 29.

% See above, pp. 30f.



66 The Hidden and Manifest God

the classical Hekhalot manuscripts,®® he acts as the protector
of one who “desires to gain insight into the work of his creator
[= God]®® and fulfills his wishes; the opponent of the Merkavah
mystic, who spreads “evil rumors” about him,%” is beaten and de-
stroyed by him. This unequivocal statement is reversed by the
Genizah fragment in exactly the opposite, as it has ‘Anafr’el threat-
ening one who attempts to adjure him with precisely this
punishment.®® Whereas in the manuscripts of the Synapse it thus is
the opponents of the Merkavah mystics who are criticized, in the
Geniza fragment it is the Merkavah mystics themselves. It is true
that the relation between the two versions can be hardly more ex-
actly determined, however, the completely opposing tendency is re-
markable enough. Here for the first time in a Hekhalot text do we
find implicit crivicism of the practice of adjuration by the Hekhalot
mystic; why this is connected precisely with the angelic prince
‘Anafi’el remains obscure.®® ,

Finally, the two concluding paragraphs of the textual unit of
sections 407—-426 also mention the “Prince of the Countenance,”
Suriya, who, in a manner similar to Hekhalot Rabbati’® and with the
same introductory formula, functions as R. Yishma‘el’s angel of rev-
elation; the question whether these sections belong to the macro-
form Hekhalot Zutarti, as may be expected, is controversial.”!

ManN

In Hekbalor Zuparti as well, the ascent of the yored merkavah is
the central point of interest, albeit in a very specific manner and
with varying importance in the respective textual units.

SSSection 421.

SMa‘aseh yosro evidently aliudes to the yoser bereshit of section 244 in Hekhalot
Rabbati; see above, p. 31 and n. 83,

“”The same phrase as in the gedullah passages, scction 84; see above, p. 43.

S8T-S. K 21.95.C, fol. 2b, 1.456f. = Genmiza-Fragmente zur Hekhalot-Literatur, p.
105; and Uberserzung dev Hekhalot-Literasus, vol. 3, pp. 179f.: “Each one who names
me one of the names of {my] four servants and at once therewith adjures me—[so] do
I turn neither forward nor backwards, neither to the right nor to the left, before I at
once strike and [dispel} him and drag him on his face, . .. at once do I strike him,
destroy him and no fonger grant him a delay.”

%°In the Genizah fragment the text is referred to at the end as gepwrat “AnafPel.

70Sections 1176F; 152.

7!Despite the general problems concemning the delimitation of this macroform;
see above, p. 55 and n. 1 and 2.
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The Ascent of Moses and “Agiva

In the textual unit defined by sections 335—-374 the main con-
cern is strikingly (and quite contrary to Hekbalot Rabbati, for ex-
ample) not the ascent of the yored merkavah proper, but the ascent of
Moses and R. “Aqiva. Moses and “Aqiva obviously function as the
prototypes of the Merkavah mystic and possibly as heroes of the past
as well (Moses as the role model for “Agiva and “Aqiva as role model
for the yored merkavakh).”? At the very beginning, we read the fol-
lowing concerning Moses’ ascent:

When Moses ascended on high to God, the Holy One, blessed
be he, taught him:

Anyone, whose heart goes astray,”

recite over him these names, in the name of ... ,”

so that everything that I see and hear will be grasped by my
heart,

[namely] Bible, Mishnah, Talmud, Halakhot, and Haggadot,

so that I will never forget,

[not] in this world and not in the world to come.”

4

5

Here already, the central topic is apparent: the ascent (of
Moses) communicates the knowledge of the divine names that
guard against forgetting the Torah. The ascent, therefore, is closely
connected to the adjuration, it has a theurgic function.

72The only passage within the sections 335-374 in which the ascent and power
of the yored merkavah in general is referred to is section 349 (duplicate section 361):
“What is the man that he is able to ascend upwards, to ride [on the] wheels, to de-
scend downwards, to explore the world, to walk on dry land, to behold his radi-
ance, ... [?] his crown, 1o be transformed through his honor, to say praise, to
combine signs, to say names, to peer upwards and to peer downwards, to know ex-
actly the living and to behold the vision of the dead, to walk in rivers of fire and to
know the lightning.” This, however, certainly is not independent ascent tradition, but
embedded in the ‘Aqiva traditions and in the question whether man can see God
at all.

73According to the manuscripts New York 8128, Munich 22, and Dropsie 436.

7*There follow a number of mostly unintelligible nomina barbara.

75Section 336; cf. section 340: “You, these holy names, open my heart. Every-
thing that I hear, be it the words of the Torah, be it all the words of the world, they
should be preserved in my heart, and nothing should be forgotten by me.”
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The same is undoubtedly true of ‘Aqiva’s ascent. As the story
of the four rabbis who entered the pardes, which is inserted at two
places, desires to show,”® ‘Aqiva is the only one who survived the
ascent unharmed and who thus was authorized to transmit the mys-
teries he had seen and heard. Ben ‘Azzai died, Ben Zoma went mad,
Elisha® b. Avayah (= Aher) s;)rcad heresy; only “‘Aqgiva “entered un-
harmed and left unharmcd” 7 to him alone can the verse Song of
Songs 1:4 be applied: “Draw me after you, let us run! The king has
brought me to his chambers.” It is true that the pardes story itself
does not mention the concrete purpose of “Aqiva’s successfully un-
dertaken ascent—it very likely was taken by the redactor from an
earlier source and intentionally incorporated here. However, its
placement within the context of the surrounding blocks of text
clearly illustrates what the redactor intended to state. Directly before
the first version of the pardes story and in duplicate directly follow-
ing the second version we read:

This is the name, which was revealed to R. ‘Aqiva
when he observed the working of the Merkavah.

‘Aqiva [again] descended”® and taught it to his students.
He said to them:

My sons, handle this name carefully,

{for] it is a [great} name,

it is a holy name,

it is a pure name.

Because each one, who makes use of it in fright, in fear,
in purity, in holiness, in humility,

will multiply the seeds,

be successful in all his endeavors,

and his days shall be jong.”

The result of ‘Aqgiva’s “vision of the Merkavah” is the knowl-
edge of the divine name and its transmission to his students. Al-
though here the result of the knowledge and use of the name is
“only” numerous descendants and a long life, the theurgic potency
of the name nevertheless is beyond all doubt. God established the

76Sections 338f. and 344f.

77Section 344.

72Cf. to the terminology above, p. 2, n. 4.
79Section 337; <f. also section 347.



Hekbalot Zutarti 69

“firm name in order to plan the whole world with it.”%® Following
a long list of names is the hymnic description of the cosmic potency
transmitted through the names:

This is the oath and the seal,

with which one binds the earth

and with which one binds the heavens.

The earth flees from it

and the universe shudders in front of it.

It opens the mouth of the sea

and closes the hooks of the firmament;

it opens the heavens

and floods®! the universe.

It uproots the earth

and whirls the universe into confusion—QShT> RWM’
QWSTYN’ is its name,

HWRB* MSMSYY? is its name.3?

The knowledge of the divine name, therefore, also can be
transposed in a concrete adjuration:

Blessed be his name,

the great, frightful, mighty,

daring, powerful and noble,

which our eyes desire

and with which we adjure:

I adjure you, MQLYTW, with the name. ... #

The Danger of the Divine Name

Closely connected to the theurgic potency of the divine name
is the frequent emphasis on the danger of the name and the admo-
nition to handle it carefully. Whereas the ascent was reserved for
Moses and “Agqiva, the name is accessible to ‘Agiva’s students and
therewith to a circle of “initiates.” This is the theme of the section

8%0Or “to strengthen”; section 348.
8l<Makes drunk”?
828ection 367.

83There follows once again a long list of unintelligible nemina barbara; section
357.
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generally taken ro be the introductory paragraph of the macroform
Hekhalot Zutarti:

If you want to be singled out®* in the world

so that the secrets of the world and the mysteries of wisdom

should be revealed to you,

study this Mishnah and be careful about it

till the day of your passing.®®

Do not try to understand what lies behind you®®

and do investigate the words of your lips.

You should try o understand what is in your heart and keep
silent,

so that you will be worthy of the beauty of the Merkavah.

Be careful about the glorg of your creator

and do not descend to it.*”

When you [however] have descended. to it, do not enjoy any-
thing of it.

Your end would then be to be banished from the world.

The glory of God [is]:

Conceal the matter,®® so that you will not be banished from
the world.%

This text is a purposeful revision of given Rabbinic motifs.
The well-known prohibition from m Hagiga 2:1 of Ma‘aseh Bereshit
and Ma‘aseh Mevkavak is taken up in a quite playful manner and
used for the Merkavah mysticism.’® The “chosen” adept, “Aqgiva’s

“Among the other men; see below, n. 90.

85Perhaps also “your scparation” in the sensc of mystical-ascetic practices.

8¢0r also in a temporal sense: “what comes after you”; of. m Hag 2, 1.

87The glory. The “reversed” terminology of the descent to the Merkavah is again
to be noted here; see above, p. 68 and p. 2, n. 4.

88This is an interpretation of the biblical verse Proverbs 25:2. The Masoretic text
(“It is the glory of God to conceal a matter”) is reinterpreted: when you have “ex-
perienced” the glory of God during your descent to the Merkavah, do not make it
publi, for it is not destined for everyone.

89Section 335.

%It is even possible that the beginning of scction 335 (im astah roseh le-hityabed,
licerally, “if you wish to be isolated and unique™), intentionally refers to m Hag 2:1:
“One does not expound the Merkavah to one [be-yakid], unless he is wise and un-
derstands of his own knowledge.” The meaning of the beginning of Hekhalot Zutarti
then would be: if you wish to be the one, to whom the Merkavah, as an exception, can
be expounded, learn this Mishnah, etc.
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student, who belongs to the circle of “initiates,” is allowed to learn
“this Mishnah™—thereby, of course, the Mishnah in Hagiga 2:1 is
not meant, but rather the “Mishnah” of the Merkavah mystic—if
only he handles it in the correct, that is careful, manner. We find
ourselves here within a closed group who transmits its knowledge only
within the group and not outside of it; and this knowledge is clearly
to be understood as secret, and thus esoteric, knowledge. The theur-
gic potency connected with the knowledge of the divine name is
intended only for those who belong to this group—who belongs to
it (and based on what criteria) is something we do not learn; we
know only that the members of this group consider themselves
“‘Aqiva’s students.”

In a similarly artistic manner, given motifs from rabbinic lit-
erature are adapted in another text:

He used to say:

Who spreads [his] name, loses his name

and who does not learn, deserves death.

Who makes use of the crown, vanishes.

Who does not know QYNTMYS’, shali be put to death,

and who knows QYNTMYS?, will be desired in the world to
come.”!

It is not difficult to recognize in this passage Hillel’s famous
dictum from m Avot 1:13%% that, however, is given a fully new
meaning. “He” is no longer Hillel but “Agiva, and the name that is
“spread” is no longer the name of the (ambitious) man but rather
the name of God. In the new context of the Merkavah mysticism, the
concern likewise is the warning against the further transmission of
esoteric knowledge. Here, the making use of the crown very likely
no longer denotes, as Scholem already suggested,” the “crown of
the Torah” in Hillel’s dictum, but rather the improper and careless
use of the secret name of God. Only the mysterious QYNTMYS’ is
without parallel in Hillel’s dictum; however, it is quite certain that

*ISection 360.

?2“One who makes his name great, loses his name; one who does not add, per-
ishes. One who does not learn, is liable to death; one who makes use of the crown,
passes away.”

%3Jewish Gnosticism, pp. 80 and 54.
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it is also to be understood in a magical sense:** the true mystic, the
one who belongs to the circle of initiates, knows QYNTMYS’ and
thus is destined for the world to come (i.e., the future life).

The Book of Merkavah Mysticism

The Merkavah mysticism in Hekbalot Zugarti finally, as a secret
teaching for a select few, is an esoteric discipline. This follows from
the emphasis on learning® and the explicit allusion that the secret
teaching of Moses was revealed in a book:

This is the book of wisdom, understanding, and perception,
the investigation of things above and things below,

the hidden things of the Torah,

of heaven and of earth,

and the secrets, which were given to Moses, son of “Amram
of the perceprion of YH YH *HYH Y’W $B> WT,

the God of Israel . .. %°

Here, the transition from an (ecstatic?) practice to a literary
form of Merkavah mysticism seems to be accomplished. The initiate
learns the secrets of his esoteric discipline (without doubt the cor-
rect names) from a book, which has found its way from Moses to
‘Agiva and then to him as a member of a group of chosen ones. To
what extent this emphasis on the literary character of Merkavah mys-
ticism 1s valid for the entire macroform Hekbalot Zutarti is hard to
judge.®” True, the-above quoted text is transmitted only in MS New
York; nonetheless, the emphasis on learning also is to be found in
the unit of sections 407—426 (sections 419; 424),°® and the last sec-

“*Regardless of the meaning of the word. Scholem, Jewish Grosticism, pp. 80f.,
following Lieberman, wishes to derive it from kainotomein, “to introduce something
new.”

%5CE. sections 335 and 336 = 340.

®¢Section 341 (only in MS New York 8128).

*’Whereby the various layers within the macroform must be taken into account.
Cf. also the unit of sections 489—495, which in some manuscripts is ascribed to the
macroform Hekbalot Rabbati (see Hekhalot-Studien, pp. 207f., 212), in which the
book also plays a central role. The notion of the book probably belongs more in a
magical context, rather than in that of the Merkavah (heavenly journey); however,
these two tendencies are closely connected exactly in Hekbalot Zugarts.

®BSection 419: “Learn this Mishnah every day after prayer”; section 424:
“Everyone who wishes to learn this Mishnah and to explain the name.”
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tion considered part of the macroform Hekhalot Zutarti once again
refers explicitly to the book. One therefore can assume, at least in
regard to the final redactor, that for him a literary stage of Merkavah
mysticism was decisive:

Everyone who deals carefully with this book and purifies
himself,

he is loved by {the] angels, er’elim, troops, Seraphim, Keru-
vim, Ophannim and [the] throne of glory.

The righteous, the honest and the fathers of the world pray for
his vitality,

and give him possession of the Gan Eden.”

Ascent and Adjuration

The unit of sections 407—426 likewise stresses the special role
of “Aqiva as prototype of the Merkavah mystic,'°® but in contrast to
sections 335-374, deals essentially with the ascent of the yored
merkavah proper, his examination,'® and his success (the vision of
the king “in his beauty™); as mentioned earlier,'® this section likely
is influenced by Hekhalot Rabbati. Even the very central motif in
Hekbalot Rabbati of God’s love for Israel is found in this connection
in Hekhalot Zutarti:

Just like the light of the countenance of Jacob, our father,
will shine before DYRYRWN, the Lord, the God of Israel,
our father, who is in heaven. ..,

[so] does the love of the beloved people come closer

to HDYRYRWN, the Lord, the God of Israel,

our father, who is in heaven,

beneath clouds and denseness that drip blood.'®?

The worthy yored merkavah is received in the seventh hbekbal
amiably by the angels and may take a seat in front of the throne of

glory:

#7Section 426.

190Cf, sections 422f,

101gections 407f., 409f.

192Above, pp. 63f.

103gection 411; cf. section 215 = Hekbalot Rabbati.
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Everyone who is worthy to see the king in his beaucy,
enter and see.

If it is so,

the Ophannim of might embrace him,

the Keruvim of majesty kiss him,

the bayyor carry him,

the morning star dances before him,

Hashma’ el sings before him,'%*

the lively wind of brightness bears him,

until they raise him up

and set him down before the throne of glory.!%®

A second unit of ascent traditions provides, likewise in the
same manner as Hebbalot Rabbati, a detailed instruction of the as-
cent (in the second person singular) with the names and seals of the
guardian angels at the entrances to the seven hekbalor.'°® Having
reached the goal of his desires, the adept is seated on God’s lap and
called upon to state his request.'®” Characteristically, the yored
merkavak begins his request with a long song of praise of God as
king, only at the end of which is stated his actual request:

Let me find grace and favor before the throne of glory
and in the eyes of all your servants,

and bind unto me all your servants,

to do this and that.'*®

Here, in stark contrast to Hekbalot Rabbati, the ascent is con-
nected to the adjuration, and the ascent of the yored merkavah re-
ceives a theurgic meaning atypical of Hekhalot Rabbati, but very

1%4The name of the angel alludes to the bashmal (“gleam as of amber”) of Ezekiel
1:4.27; cf. also section 407.

1951bid. The fact that the yored merkavah is allowed to sit before God undoubtedly
contains a polemical gist against the background of b Hag 15a (Aher finds Metatron
seated in heaven, concludes from this “two deities” and thereby causes Megagron’s
punishment).

106Sections 413fF.

1978ections 417f. Being seated on God’s lap is an intensification in comparison to
being seated “before the throne of glory” (section 411); see above, n. 105.

1088ection 419.
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characteristic of large sections of Hekbalor Zutarti.'® Thereby, the
impression is strengthened that (the) ascent traditions of Hekbalot
Rabbati have been taken up in Hekhalot Zutarti and given a clearly
theurgic flavor.'!®

W9CK. sections 335—374. The only passage in Hekhalot Rabbati where the heav-
enly journey and the adjuration are connected is sections 204t

N®The circle of the yorede merkavah is conceived most broadly in the difficult text
section 420, where is mentioned the angel MGHShH who threatens the yored merka-
vah at the entrance to the first bekhal, and the angel PNYYWN, who opens the “gates
of salvation” to grant “thosc who ascend to the Merkavah™ (according only to MS
New York; the other manuscripts read: “those who sce him”) grace and mercy:’
“Whoever sees him, whether bachelor or virgin, whether lad or old man, whether
man [from] Isracl or a gentile, whether servant or Isracl, rushes towards him.” The
text displays the almost inscparable fusion of ascent and adjuration traditions in
Hekhalot Zutarti.






Macaseh Mevkavalh

GoD AND His NaME

The macroform called Ma‘aseh Merkavah® combines in its con-
ception of God elements known to us from other texts, but at the
same time, it also emphasizes certain features of its own, not. least in
the terminology.

It is self-evident that God sits on the throne of his glory, “in
the chambers of the heights and in the palace of sublimity.” The

"The name Ma‘asel Merkavah as the particular title of this macroform is not to be
found in any of the manuscripts, but is based on Scholem’s edition (Jewish Gnosticism,
pp- 101fF.). Cf. both on this and the delimitation of the macroform, Hekbalot-Studien,
pp- 13, 288ff., and Ubersetzung der Hekbalot-Liseratur, vol. 3, p. 237, n. 1.

2Section 544.
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theology of the king, which plays such a major role in Hekbalot Rab-
bati in particular, 1s manifest here as well.3 Concurrently, however, it
is striking that the aspect of God’s kingdom very often is connected
to the emphasis placed on the power of the divine name; the latter,
as we have seen, was one of the most outstanding characteristics of
Hekhalot Zutarti. God is the omnipotent king, ruler over “those
above” and “those below,” and the power of this king, “whose name
is like his power and whose power is like his name,”* is concentrated
in his name or names:

Your name is holy in the heavens of heavens,

high and exalted over all of the Keruvim.

Let your name be sanctified in your holiness,

let it be magnified in greatness, let it be strengthened in might.
And your reign [lasts] to the end of all generations,

for your power is eternal, for time.eternal.

Praised are you, Lord, magnificent in strength,

great in might.®

May your name be praised forever and ever;
your kingdom [lasts] from eternity to eternity.
Your dwelling-place is eternal,

your throne from generation to generation;
your radiance is in heaven and earth.

Your reign is over those above and those below.

And everything presents in front of you song, praise, and
hymn.

Lord, your name is more righteous than everything.®

The glory of the king on his throne and the holiness and
power of the divine name are also closely connected to one another
that the texts in Ma“aseh Merkavah often read like an explication of
the liturgical response to the uttering of the tetragram:” “Blessed be

3Cf. sections 548(.; 551fF., 555, 559, 562, 567f., 582, 587, 589, 591, 592f,, 595.

*Section 557

5Section 590.

SSection 591.

7Cf. m Yom 3:8 and more often; in the temple cult, the response to the uttering
of the name of God by the high priest on the Day of Atonement, in the synagogue
liturgy the response to the mention of the name of God in the first verse of the Skema*
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the name of the glory of his kingdom forever and ever.”® The king,
his name, and the necessarily resulting praise of the name form a
recurrent triad:

And above them all sits the king of the world,

sitting on a high and exalted throne,

and angels of glory comfort [him] with songs of praise,
and those who shout in exultation

and proclaim of his mighty deeds,

stand at his right and at his left.”. ..

Praised be [your] name,

great, mighty and awesome,

powerful, noble, daring and strong God,
feared, wonderous and exalted God,

who sits at the uppermost heights

[and] who does his will in his world,
and there is none, who will stop [him].!

A striking aspect in Ma‘aseh Merkavalh is the interest in the
physical appearance of the heavenly world, which for the most part
consists of fire. The bridges that lead over the rivers of fire are an
important element of the heavenly geography;'! God himself is con-
suming fire,!? his chambers, his servants,’® his throne!* and his
~ Merkavot in the seven hekhalot'® are fire. From this it is self-evident
that the name of God as well is connected to the element of fire. In

(see L. Elbogen, Der jiidische Gottesdienst in seiner geschichilichen Entwicklung, 3d ed.,
Frankfurt am Main, 1931; reprint Hildesheim, 1967, p. 495).

BCf. Sections 553, 555, 571.

°Cf. 1 Kings 22:19.

WO Cf. Section 582.

NSections 546, 559.

2This notion is biblical; cf. Deuteronomy 4:24.

3The fiery substance of the angels is also biblical (cf. Psalms 104:4; Judges
13:20; Daniel 10:6) and a common notion of rabbinic as well as Hekhalot literature;
¢f. BerR 78,1; ShemR 15,6; BamR 21,16; DevR 11,4; PesR ch. 16, fol. 80a (ed.
Friedmann); ibid., ch. 33, fol. 155b; b Hag 14a and more often (see Schifer, Rivali-
#it, p. 51) and cf. in the Hekhalot literature, the transformation of Enoch into a heav-
enly being of fire (section 19) or phrases like “Keruvim of the fire” (sections 269;
692) and “Seraphim of the flame” (sections 2, 42, 72, 269, 553, 590, 776, 781,
801).

')"Scction 549,

15Gection 554.
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reference to Psalms 29:7 (“The voice of the Lord splits flames of
fire”) it is said of the divine name that it “splits with flames of fire”
(ba,sev),l6 “wrapped (me‘uttaf) in the fire of flames from fire and
hail,”!7 even that it is “hewn [fasuv] in the fire of the flame.”!8

The concrete names of God as well, which are mentioned in
Ma‘aseh Mevkavah, in part clearly are different from those in most
other texts. Names such as RWZYY,'" BRWKYY,2° °NPR>2!
*RKS,*? or DDRYN?® are found here almost exclusively and are
characteristic of this macroform.** In an almost philosophical man-
ner, the personal pronoun b# (“he [is]”) is composed as the name of
God:

“He [is]” is his name,

and his name is “he [is]”;
“he [1s]” in “he [is],”

and his name in his name . .. %5

The favored name of God, in obvious reference to the termi-
nology of the Shema*, is “One” (epad):

You are One,
and your name is “One.”?¢

Great is your name in might, Lord,
“One” is your name,

and there is none but you.?”

18Section 551. Cf. also Sefer Yesivak 2,2 (ed. Goldschmidt, p. 54), where it is said
of the twenty-two letters: “He engraved them, split them (bagavan), purified them
(or, placed them together).”

YSection 552.

185cction 549. The basuvp is difficult. If we are not to read bosev as in 551, then the
meaning here likely is that it is made of fire, whereas in section 551 the concern is
more with its effect.

¥Sections 544, 547, 548, 595. The name can be derived from raz, “secret.”

208ection 557. The name is 1o be derived from the root BRK, “to bless.”

218ection 559.

22gection 564.

23gection 575.

#QOnly RWZYY is also to be found in Merkavak Rabbak; cf. sections 655, 656,
657, 821.

258ection 588.

268ection 589,

27Section 592, cf, also sections 562, 567, 593.
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The highest stage of the unfolding of the divine name is the
name which consists of forty-two letters, whose magical potency is
used by the mystic:

His name is expounded?® in forty-two letters;
he who performs it, is wise and wisdom fills [him].>*

ANGELS

The Heavenly Praise

As in nearly all texts of the Hekhalot literature, the praise of
God, in Ma‘aseh Merkavah as well, is the privileged task of the an-
gels; these are the same groups of angels with which we are familiar
from the other macroforms:

[In heaven]® have you established your throne,

you have placed your dwelling in the highest heights,
your merkay®! in the higher regions of your zevul,
in the light mist.

The troops of fire glorify your remembrance,
the Seraphim of fire sing your praise.
In front of you stand the Ophannim and the bayyot ba-godesh.

And the Ophannim of majesty,
the Seraphim of flame

2811 the sense of “unfolds itself.”

#*ection 571. On the name of forty-two letters cf. b Qid 71a and sections 512,
516, 565, 625 (= adjuration of the sar ha-panim). Sec L. H. Schiffman, “A Forty-
Two Letter Divine Name in the Aramaic Magic Bowls,” Bulletin of the Institute of
Jewish Studies 1 (1973): 97-102; Gruenwald, Apocalyptic and Merkavah Mysticism,
p- 53, n. 81, and p. 174, n. 2; Herkhalot-Studien, p. 125 and n. 21.

300nly in MS New York 8128.

! Merkay is biblically in general the wagon, but also the palanquin of Solomon
(Song of Songs 3:10).

32Zevul as a dwelling place of God is biblical (cf. 1 Kings 8:13; 2 Chronicles 6:2;
Isaiah 63:15). In rabbinic and Hekhalot literature (there especially in the cosmolog-
ical traditions), zevu! is one of the seven heavens; cf. b Hag 12b and sections 21, 50,
439, 455, 721, 756, 772, and more often. See P. 8. Alexander, “3 (Hebrew Apoca-
lypse of) Enoch. A New Translation and Introduction,” in §. H. Charlesworth (ed.),
The Old Testament Pseudepigrapha, vol. 1. Apocalyptic Literature and Testaments, Lon-
don, 1983, p. 239.
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and the galgalim of the Merkavah
utter the name of God*?

with a voice of great roaring,
trembling and quaking,

the name TTRWSY YY,

one hundred and eleven times,
and say... ¥

34

The name of God, which the angels know and pronounce, is
the favored object of the heavenly praise:

This is your name for eternity

and such will you be named from generation to generation.3®
Benevolent and merciful is your name,

your mercy is mighty

for those above and those below.

Your words are good

for those who love your Torah,

pure is your utrerance

for those who sanctify your name. . ..

You have established your throne

with power, might, praise and song.
Clouds of fire,

hasty ones, who spread terror,

[and] adjutants, who instill fear,

a thousand thousands of thousands
and a myriad of myriads of myriads,
praise and glorify

your great, mighty and frightful name.
Before you stand all the mighty ones,
who are mighty in praise and in song.®’

As in Hekhalot Rabbati,®® the throne of glory also joins in the
all-embracing song of the heavenly world:

*3In Hebrew omerim bazkarah. Lehagkir and bazkarah in the Hekhalot literature
denote the naming = uttering of the name of God (tetragram).

34On the number 111, see below, p. 112, n. 110.

35Section 590. There follow variations of TTRWSY.

36Cf, Exodus 3:15 and Psalms 135:13.

37Section 549.

38Sec above, p. 13 and p. 61 (Hekbalos Zutarts).
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Be magnified and sanctified
in eternity,

king, holy God,

high and exalted,

for there is none like you

in heaven and earth,3”

in the sea and in the depths.
In the heights of shabaq™®
your throne of glory sings. . ..
Ophannim of majesty

and Keruvim of holiness
sing a praise,

Clouds of comfort

[and] bayyor ha-godesh

speak with song,

Their mouth is hail,

their wings water. . .

Holy is your name,

your servants are holy.
Lord, One,

high and exalted God,
[with] joy and fear is filled
the throne of your glory.*!

Gatekeepers

The classical function of the angels as guardians at the en-
trances to the seven hbekhalot also is to be found in Ma‘aseh Mevka-
vah, however, it plays a much more subordinate role: the names of
the guardian angels are not introduced in a concrete report or
instruction of ascent, but are “expounded” by R. Yishma‘el. De-
spite the narrative frame thar refers to Yishma‘el and Nehunyah
b. Haqanah, here we are dealing more with a descriptive enu-
meration*? that culminates in the names of the angels who are

3°Cf. 2 Chronicles 6:14.

*The shebagim (“clouds™) also belong to the seven heavens of rabbinic literature
and the cosmological traditions of the Hekhalot literature; see above p. 81, n. 32.

*1Section 593.

#2Section 581.
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situated directly to the right and left of the divine throne.** Only
marginally do we otherwise learn that, on his ascent, R. ‘Aqiva re-
quested that the ministering angels should not destroy him.** To be
separated from the ascent traditions are the “harmful spirits” (mazi-
g:n) who threaten man; they belong to the context of the adjuration
traditions.*

Angels of Revelation

By far the most dominant task of the angels is the transmission
of revelation. God granted the angels permission to “bind them-
selves” (lehizzageq) to man:

You formed mighty ones of wisdom,
who have permission

to bring down the hidden of wisdom
by the authority of your name.*¢

The names of these angels of revelation are known in part from
other Hekhalor texts, in part, however, they are found only within
Ma‘aseh Mevkavah; the result therefore is similar to that concerning
the names of God. We learn of Suriya, the Prince of the
Countenance*” and Yofi’el,*8 the Prince of Torah,*® of various an-
gels of the countenance,’® of Metatron,®! of Sandalphon, who
“binds” the crown, respectively the Tefillin of God,*? and of
Mikha’el, the “Great Prince.”®® In addition, an otherwise unknown

*3Section 582. One could even go a step further. Whereas in Hekhbalor Rabbati the
names of the angels are “merely” the means to the actual end of the heavenly journey,
here the names themselves are the object of speculation. This naturally has conse-
quences for the evaluation of the relationship of the macroforms to one another.

“48ection 558.

*Sections 562, 568.

*4Section 562. That is, the name grants permission, not God: God is his name.

+7Sections 560; 581?

*8From yofi, “beauty.”

*Sections 560, 564.

SOShQDHWZY® = sections 561, 562, 584f; ZRZRY’L = section 582;
ZBWDY’L = section 583.

S18ection 574: secrion 562 is ShQDHWZY’, “the servant” = Metatron?

$2Sections 574, 582. Cf. also below p. 105,

53Section 576, section 5782
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Z*WPY’L as the “Prince of the gebinnom” is mentioned®* as well as
an angel by the name of RPDM.% An outstanding role is played by
another angel known only to Ma‘aseh Merkavah, the angel of the
countenance PDQRM/PRQDS,*® who is adjured by R. Yishma‘el
in a complicated ceremony; the revelation of wisdom {of the Torah)
that the angel transmits is connected to certain prerequisites and
takes place on carth:

R. Yishma‘el said:

I asked for this secret and fasted twelve days.

When I saw [however] that I could not [any longer] endure
the fast,

I made use of the great name [of] forty-two letters.

Then PRQDS, the angel of the countenance, descended in
anger,

so that I trembled and fell backward.

He said to me:

Son of man, son of a stinking drop,

son of vermin and worms,>”

you have made use of the great name— [this shall be] for you
a lesson:

I will give you the order of the Torah only

when you have fasted for forty days.

Immediately I stood up with all my strength

and hurriedly issued from my prayer [the] letters,®S
and he ascended [again}:

YH BY’ RYB® BY’ GDWLWT *TTBYH

Then I fasted for forty days

and each day I prayed three prayers at the [hour of] Shaharit
prayer,

three prayers at noon,

three prayers at the [hour of] Minhah prayer,

5*Section 587. The name is derived from the root Z°B, “to be angry with.”

5Section 563 (with variations).

56With numerous variations; whether he is identical to "RPDM remains open.
The meanings of both names are not clear.

57Cf. Job 25:6. On the complete phrase, cf. also section 313 (particular to MS
Vatican 228).

58Thar are necessary to rid oneself of the angel and that are hereafter named.



86 The Hidden and Manifest God

three prayers in the evening
and mentioned [the] twelve words over each and every one of
them.*¥

On the last day I prayed three prayers

and mentioned [the] twelve words.

Then PRQDS, the angel of the countenance, descended—

he and seventy angels {whom] he sent®*—

and they caused wisdom to dwell in the heart of R.
Yishma‘el.®*

Man

Also in the refationship between man and God and man and
the angels, Ma‘aseh Merkavah uses well-known elements from the
other texts while at the same time emphasizing certain features of its
own in a very typical manner. The outstanding characteristic, which
weaves its way through the entire macroform, is prayer as the pivot
of man’s turning to the heavenly world, in regard both to the heav-
enly journey and the magic adjuration.

The Prayer as Means to the Ascent

In Ma‘asels Mevkavah as well, the most important protagonist
of the ascent is R. “Agiva.%? Right at the beginning of the macro-
form, Yishma‘el asks “Aqiva for the prayer “one utters when he as-
cends to the Merkavah.”%® The prayer thereby obviously is the
means that effects the ascent of the yored merkavah. Thus, it is stated
tersely (likewise of “Aquiva):

*?Apparently twelve magic words over each of the prayers.

$°MS Oxford: “and with him angels of mercy.”

®1Section 565 (translation according to MS Munich 22).

S2Ma‘aseh Merkavah often combines the otherwise mostly distinct Yishma‘el and
‘Agiva traditions, whereby Yishma‘el obviously is subordinate to “Aqiva; see below, p.
88. This may as well be an indication of the more compilationlike character and later
origin of the macroform.

S38ection 544 in the version of MS New York. Once again the language (‘oles
instead of yored) is to be noted here; see above, p. 2, n. 4. Cf. also the beginning of
section 81 (Hekhalot Rabbati), where R. Yishma‘el asks for the hymns “which one
utters, . . . who wishes to ascend and descend unharmed.” Do the Qedushah songs in
Hekhalor Rabbasi possess a similar function as the prayers in Ma‘aseh Merkavah;
namely, as means to the ascent?
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When I recited this prayer,

I saw 640,000 myriads of angels of glory

standing in front of the throne of glory,

and I saw the binding of the Tefillin of the hosts®* of God,
and Lord, the God of Israel.

And I gave praise with all my limbs.%®

The prayer not only causes the ascent——the procedure of the
ascent plays no role whatsoever here and otherwise only a notably
minor one, in crass distinction to Hekbalot Rabbati—it also is an es-
sential element of that which the adept beholds (the binding of the
tefillin by the angels) and at the same time the result of the vision:
fAqiva praises God with all his limbs, and the praise is in this par-
ticular case none other than one of the central prayers of the syna-
gogue liturgy, the ‘Alenu (however, with the remarkable change
from the first person plural to the first person singular: “It is my
duty to praise the Lord of all the things . . . ”);%¢ the most important
themes of the praise, not surprisingly, are God’s kingdom and the
divine name.

"he same structure is also found, for example, in section 592:

R. Yishma‘el said:

Thus R. “‘Agiva said to me:

I recited a prayer and beheld the Shekhinah

and saw everything that one does before the throne {of glory].
And what is the prayer? ...

The content of “Aqiva’s vision is described in somewhat more
detail in the following passage, which apparently deals with the re-
gion above God on his throne (the eighth heaven?):%”

R. Yishma‘el said:
I said to R. “Agiva:

%4 The reference perhaps is to a gedud named Sandalphon (cf. section 655; below
p- 104 and n. 46), who is responsible for God’s tefillin; cf. sections 574, 582. The
Jgedudim perhaps also are the “hosts” who accompany Sandalphon.

95Section 550; cf. also section 570.

%Gection 551. See the extensive analysis by M. Swartz, “‘ALAY LE-
SHABBEAH—A Liturgical Prayer in MA'ASEH MERKABAH,” JOR 77 (1986/
87): 179-190.

S7CF, section 100 (Hekbalot Rabbati); above, pp. 28f. and n. 67.
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How can [one]} see above the Seraphim
who stand above the head of RWZYY, the Lord,
the God of Israel?

He said [to] me:

When I ascended to the first palace, I recited a prayer

and saw from the palace of the first ragiz® to the seventh
palace.

And when [ ascended to the seventh palace,

I mentioned [the names of] two angels

and beheld above the Seraphim. . ..

And when I mentioned [their names],%®

they came and seized me.

They said [to] me:

Son of man, do not fear.

The holy king is he,

he who [sits]®® on a high and exalted throne.

Chosen is he in eternity and mighty over the Merkavah.

At the same hour I saw above the Seraphim
who stand above the head of RWZYY, the Lord,
the God of Israel.”®

Here as well, there follows in detail the contents of the prayer
‘Aqiva recited on his ascent and that caused the described vision.”*

The Protagonists of the Heavenly Journey

In a few passages, R. Nehunyah b. Haqanah, R. Yishma‘el’s
“master,” is mentioned as a protagonist of the heavenly journey in
addition to R. “‘Agiva.”? R. Yishma‘el himself seems to form the
bridge berween the heroes of the past (‘Agiva and Nehunyah b.
Haganah) and the “normal” yored merkavah and to transmit the ex-
periences of the masters to the initiated adepts (about his own ascent
remarkably we learn nothing whatsoever). In any case, Ma‘asch
Merkavah as well leaves no room for doubt that “man™ (surely not

*8Only in the manuscripts New York 8128 and Munich 22.
$°Only in M$ Munich 22.

7%Section 595.

7)Section 596: “And this is the prayer...”

72Cf. sections 556; 579 586.
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every man, but those who belong to the circle of the yorede merka-
valh) can imitate ‘Aqiva and Nehunyah b. Haganah:

Happy is the man

who stands [firm] with all his strength

and presents a praise before BRWKYY, the Lord,

the God of Israel,

and beholds the Merkavah and sees all

that they do before the throne of glory,

upon which BRWKYY, the Lord, the God of Israel, is
seated.”?

At the end of a long prayer section, it can then be summarized
generally:

“Anyone who recites this prayer with all his strength
can behold the radiance of the Shekhinah,
and the Shekhinah loves him.”#

The Prayer as Means of the Adjuration

In Ma‘aseh Merkavah prayer is not only a means toward the vi-
sion, but also (and above all) a means of the magic adjuration. As we
have seen, the subject of this adjuration in the first instance is R.
Yishma‘el, who coerces the angel PDQRM/PRQDS to descend to
carth through the mentioning of the forty-two lettered name,
through fasting and prayer, so that he reveals to him the “order of
the Torah”; that is, wisdom.”® An important role in the adjuration
of the angel apparently also is played by magic seals, which again
consist of names and which the adjurer (in this case R. Yishma‘cl)
lays on various parts of his body: on his heart, his feet, his two arms,
his throat and his head.”®

Without doubt, here R. Yishma‘el likewise merely is the pro-
totype and therefore the role model of those who perform the ad-
juration. It is stressed, more often than with regard to the heavenly

73Section 557.

74Section 591, MS New York. Literally, “And he will be beloved of the Shekhi-
nah,” which probably means, he loves the Shekhinah and the Shekhinah loves him.

7SSection 565.

768ecrion 566.
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journey, that “everyone” can adjure the angel and can “make use of
the great mystery”; the contents are completely concerned with the
secret of the Torah in the widest sense, that is, everything connected
to learning, understanding, and remembering the Torah:

The Prince of the Torah—Yofi’el”” is his name.

Everyone who longs for him, must sit for forty days and fast,

cat his bread {only] with salt and not eat anything impure.

He must perform rwenty-four immersions and not look at any
colors.

His eyes must be cast to the ground,

and he must pray with all his strength.

He must submerge himself in his prayer

and seal himself with his seals

and menrion [the] twelve words.”®

The most important elements continually connected to the
magic adjuration for the purpose of knowledge of the Torah are
mentioned here: fasting, observance of particular purity rules con-
cerning food, imumersions, (sexual) abstinence, prayer, and seals. The
special significance placed on concentration during prayer—eyes
cast to the ground, kawwanah—is reminiscent of practices known to
us from Sherira and Hai Gaon.”®

The prayer recited by the adjurer can be recited in the style of
the liturgical prayer and closely related to the classical language of
prayer, or it can be combined with magical acts that far surpass the
“pure” prayer. The following prayer text, in cither this or a similar
form, could be found as well in the Siddur:

Whoever wants to make use of this great mystery
must mention {the names of the] angels

who stand behind the bayyor ha-qodesh...5°

And he must recite a prayer

7?0On the name Yofi’el cf. also sections 76 = 387, 277, 302, 313, 395, 397, 419,
628; and above, p. 84 and n. 48.

78Section 560. On the “rwelve words” cf. also section 565; above, p- 86.

7°Cf, B. M. Lewin, Otzar ha-Geonim, vol. 4, no. 2 (Hagiga), part 1 (Teshuvot),
Jerusalem, 1931, p. 14; below, pp. 153f.

80There follow nomina barbara.
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so that they do not destroy him,
for they are fiercer than all of the hosts of the heights.

And what is the prayer?

Blessed be you Lord, my God and creator,

great and awesome, living forever,

mighty over all the Merkavah.

Who is like you, mighty on high?

Let me succeed in all my limbs,?!

so that I may reflect upon the gates of wisdom,
‘examine the ways of understanding,

behold the chambers of the Torah

and reflect upon [the hidden treasures of}®? the blessing . . .
Save me from all of them who stand fierce,

so that I will be beloved of them before you,

and I will know

that your holiness is forever.

Thus I will praise the holiness of your name forever
and sanctify your holy and great name.

May the great scal be on all of my limbs. ... %3

Here, only the last sentence reveals the magical connection; a
much stronger magical tone is struck in the adjuration of the angel
of the countenance >RPDM:

Anyone who wishes to make use of this great mystery
must pray it with all his strength,

so that he forgets none of it;

all of his limbs would be [otherwise] destroyed.

And he must call those three names,

then I will descend. ... 3¢

There follows the enumeration of each of the mysterious
names, respectively letters, that are reserved for the heavenly pow-
ers; they are an integral part of the prayer that adjures the “Prince of
the Torah™: .

8'The limbs sealed with the magic seals arc meant.

82Acn:ording to the manuscripts Munich 40, Munich 22 and Dropsic 436.
83Section 569.

BiSection 563.
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In the hour, when you pray,
pronounce |the] three names
that the angels of glory pronounce: ...

And when you pray,

pronounce at the end [the] three letters

that the dayyor pronounce in the hour

when they behold and see RKS, the Lord, the God of Is-

rael: . ..

And when you recite another prayer,

pronounce [the] three letters

that the galgaiim®® of the Merkavah pronounce,
which sing a praise before the throne of glory: . ..

This is the acquisition of wisdom,
because everyone who pronounces these [names, letters]
acquires eternal wisdom.3¢ ‘

Finally, the emphasis can be placed so strongly in favor of the
magical act that the original relation between prayer and the magical
act resulting from it is in danger of being lost altogether. Particu-
larily characteristic of this is a textual unit that only the New York
manuscript transmits as a part of Ma‘aselr Merkavah. Here, it is al-
most impossible to state to what extent we are dealing with “orig-
inal” Hekhalot material or with “interpolations™ of haside ashkenaz
traditions within the Hekhalot literature or “only” with magically
underlined modifications of “original® Hekhalot texts by the baside

ashkenaz:®”

Leaf of the fig tree:
I adjure you, Sandalphon,®®
angel who binds the crown of his lord,

85The galgalim originally are the “wheels” of the Merkavah in Ezekicl 10:2.6,
which here, however, are personified as a group of angels.

868ection 564.

87Cf. now K. Hermmann and C. Rohrbacher-Sticker, “Magische Traditionen der
New Yorker Hekhalot-Handschrift JTS 8128 im Kontext ihrer Gesamtredaktion,”
FJB 17 (1989): 101-149.

S8SWNDLPWN is likely an incorrect spelling of SNDLPWN (from the Greek
synadelphos; 1.e., someone who has a brother or who is a member of a fellowship); <f.
also section 597.
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to ascend and to say to him:

Two angels, Metagron and ‘GMTY?,

it is they, who [are] wisdom in the heart of that N.N.—
and [he] is knowing.

And I shall be wise and will understand,
complete and not forget,
learn and not forget. ..

Immerse in the evening and fast on the next day
.and write on the leaf of a fig tree.

Eat {it] and drink thereafter wine

and sleep on your shoulder.

Leaf of the olive tree:
89

These are the princes who split the ragia®,

and they gave Moses the teaching through YHW YHW
WHH.

I adjure you by his name...,

so that you will preserve the teaching within my heart.

Write [it] on three leaves of the olive tree,

erase it with wine and drink.

Write the amulet and hang [it] on the left upper arm.

A cup of silver: . ..

These are the orders of Mikha’el,

the great [prince]®® of Israel,

which you should preserve for the study of the teaching in my
heart,

Amen, Amen, Sela, Hallelujah.

Write [it] on a cup of silver,

erase [it] with wine and drink [the wine].

Then count fourteen times “listen to our voice,

and at the final one he should say:

“who hearkens the prayer.”

Wine:
An open boil, which sits on your heart -

»91

8% There follow nomina barbara.

90°YShRSW is likely a corruption of SR,

®'The sixteenth benediction of the ‘Amidah, which begins with “listen to our
voice” and ends with “who hearkens the prayer.”
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and a deteriorating tumor, which sits on the opening of the
stomach . .. (#),

and throw upon me Bible, Mishnah, and Talmud

and enlighten my heart over the words of the Torah.

And [ will not stumble in my speech,

in everything that I will learn, in the name of . ..

Say [this] forty one times over your own wine

at the beginning of the Sabbath,”® when you lie,

and drink [from the wine];

on the next day, however, he should fast.

it

I am the great prince of the teaching,

who was with Moses on Mount Sinai. . ..

Everything that he learns

and everything thac his ears heard—

so that you are able to do [it] and bring it to me

and that you may remove the stone from my heart,

as quickly as possible, and [do not hesitate],”

Amen, Amen, Sela.

Write on a one day old egg
from a black hen.

Roast this egg,

and after you have roasted it,
peel it

And write on it,

on this egg,

this word,

and thereafter eat it

and do not drink thereafter.
On the same day he should fast,

and to be sure in (?) a box.”

The magical practice of writing names or formulas on certain

objects, then erasing the formulas with a liquid and drinking the li-

®20On Friday evening.

93There follow nomina barbara.

®*Instead of #ir'arey, tit*akkev should be read.
%58ections 574578,
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quid to “incorporate” the potency of the formula also is known from
other sources®® and appears to have been closely connected with the
so-called magic bowls; what is unusual is that leaves from various
trees are used as writing material (which were then obviously caten)
as well as eggs (which are caten with the words written upon them,
without drinking thereafter). The specifically Jewish form of this
magical act is clearly illustrated by the fact that it always concerns the
wisdom and knowledge of the Torah. Although the relation to the
prayer remains merely a very loose one, there can be no doubt that
the . magical act is understood as a ritual-liturgical one. This is
pointed to by the immersion and fasting, by the expressive mention
of a benediction of the ‘Amidah (the hearkening of prayer), and by
- the temporal connection to the beginning of the Sabbath. Even the
extreme form of the magic adjuration in Ma‘aseh Merkavah is em-
bedded in a, however individual, liturgical context (nowhere is a
community made mention of here,”” and it by no means has detached
itself from the connection to “normative” Judaism.

96Ct. J. Naveh and S. Shaked, Amulets and Magic Bewls. Aramaic Incantations of
Late Antiguity, Leiden, 1985, p. 16 and n. 11.

?7Cf. 1. Chernus, “Individual and Community in the Redaction of the Hekhalot
Literature,” HUCA 52, (1981): 262fF.






Mervkavah Rabbak

Gob

God and His Name

The conception of God in the macroform Merkavah Rabbak is
closely related to that in Ma‘aseh Merkavah. It goes without saying,
that here as well, God as King is seated in the middle of his princely
household on “a high and exalted throne,” which is to be found “in
the chambers of the heights, in the palace of sublimity™;! this throne
of glory is the “precious vessel” (keli hemdah) that God himself
prepared.> However, this theology of the king, similar to that of

1Section 675; cf. also sections 655, 688, 691.

2Section 686. See also sections 94, 98f. (Hekhalos Rabbats); above, p. 13 and
n 7.
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Ma‘aseh Merkavah, is closely connected to the theology of the di-
vine name; the center of attention is not so much the display of the
might of the king in his princely household and as ruler over heaven
and earth as the potency of his name or names.

Ma‘aseh Merkavah equated “name” and “might” (gevurah)®
and located the highest unfolding of the divine potency in the name
bu (“he [is]”).* In an analogous, and stylistically very similar, way,
right at the beginning identifies Merkavah Rabbakh the name with
the divine countenance:

His countenance [is] his name,
and his name [is] his countenance,

and the utterances of his lips [are] his name.®

The countenance of God, which in Hekbalot Rabbati played an
important role as the goal of the yored merkaval’s vision,® here is re-
duced to the name or focused on it: one who “knows” the name also
“perceives” the divine countenance; one need not really “behold”
the countenance, it is sufficient to know the name, which contains
all of the divine potency.

The name of God—together with certain magical acts—is
prayed,” and also the angels who serve before the throne of glory
“mention (mazkirim) your name”:

Blessed be the praise of your name

and the song of your strength and your remembrance
[ziklrekha)

[in eternity] and forever.

In the praise of your name

is revealed the secret of wisdom

and in the song of your remembrance [zikbrekha]

are disclosed the mysteries of mysteries

and the gates of understanding,

so that the creatures of heaven and earth

3Above, p. 78.

“Above, p. 80.

5Section 655 according to the version in MS Munich 22.

SAbove p. 16ft.

Section 663; see below, p- 108.

81t is possible that with zekber (similar to lebazkir and hazkarak; sce above, p. 82,
n. 33) even the mention = uttering of the name of God is meant.
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acknowledge before you:

Blessed be you, Lord,

wise of the mysteries

and ruler of all that is concealed.”

The result of the knowledge and praise of the divine name for
the angels and (in particular) for man as well is the revelation of
mysteries; the king, his name, and the praise of the name belong to-
gether as in Ma‘aseh Merkavah. In comparison to Ma‘asel Merka-
vah, however, here it is emphasized more strongly that perception is
connected to the name, the perception of hidden mysteries: one who
“knows” the name of God and “mentions” it in praise {cf. the fre-
“ quent use of the root zakbar, which always refers to the name) gains
access to previously unknown and unobtainable sources of knowl-
edge and undcrstandmg This is why God often is praxscd as one
who “reveals mysteries upon mysteries”!® and whose praise culmi-
nates in the response “blessed be the name of glory of his kingdom
forever.”!! God the king is “praised in the middle of names [mehullal
mitokh shemot], for his names are sweeter than honey and milk.”!2

Shi‘ur Qomah

In Merkavah Rabbah we encounter for the first time, as a sep-
arate and comprehensive literary unit within a macroform, the tra-
dition of the Shi‘ur Qomah, of the measurements and dimensions of
the divine body.'® R. Yishma‘el desires to learn from the Prince of
the Torah “the measurement of our creator,”'* however, the mea-
surements of God’s limbs do not follow but a prayer of adjuration
(which consists mostly of names)!® as well as a Metatron passage
(which lists the names with which the youth, i.e. Metatron, calls
God).!® Also in the second entry of the Shi‘ur Qomalh unit,"” in

" ®Section 676.

198ection 675; cf. also sections 676, 687,

UCE sections 696, 702; above, pp. 78f (Ma‘aseh Merlzuvah).

2Section 685 according to MS New York.

30n the redactional relationship between the Shi*ur Qomah traditions and the
macroform Merkavah Rabbab, cf. Hekhalot-Studien, p. 28.

HSection 688.

15Section 689.

16Section 690.

7Section 691.
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which it is proclaimed that the Prince of the Countenance,
Metatron, will pass on “the measurement of our creator,”*® the ac-
tual measurements at first are absent and instead the divine name is
the main topic:

Blessed be his great, mighty and frightful name,
the clear and pure,

the honored and noble,

the strong, great and frightful,

the clear, enduring and raised above the heights,'?
who resides upon the Keruvim of fire,

who sits upon the Ophannim of flame,

who rides forth on the “araveot,

BYH is his name,?°

his pride is in the shebagim

and his name?! is perpetual

in eternity and forever.??

Next the name of God is mentioned (which consists mostly of
variations of the tetragram) and once more praised with an eulogy:

That is the name,

the great, mighty and frightful,
the powerful [and] pure,

the honored and holy.

Be praised, be sanctified,

be extolied, be exalted forever,
Lord, God of Israel,

king of the kings of kings,
praised be he.

On a high and exalted throne do you reside,
in the chambers of the heights
of the palace of sublimity.

For you revealed to Moses
how one glorifies your name

Bgection 692, MS Oxford.

YInstead of meroman “al mevomam read mes ‘al mev
2%psalms 68:5.

2! According to MS$ Oxford and Munich 40.

2Section 692 according to MS New York.
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in fear, in purity and in holiness.
Amen, amen, sela.??

Only thereafter (quite suddenly) does the description of God’s
limbs follow, beginning with the soles of the feet and progressing
over the shanks, thighs, shoulders, and neck to the head (hair, ears,
forehead, eyes, eyebrows, nose, lips, tongue) and from there again
over the shoulders to the arms, palms, fingers and toes; at the end,
Song of Songs 5:10-16 is quoted, apparently analogous to this se-
quence and diverging from the biblical text.** Here, the names play
an outstanding role as well. Not only is the size of each individual
limb specified, but above all its name (often according to the “high-
ést position,” thus the characteristic point of the respective limb).
Furthermore, the redactor obviously marked important caesuras in
the text with the lists of names. Thus, for example, the redactor of
MS New York inserted a list of seventy names between “shoulders”
and “neck” that are “written” on God’s heart, and ended this passage
with the response to the uttering of the tetragram.?® A further cae-
sura is the description of the divine head, its measurements and its
name, and of the crown on the head (whose name, in contrast to the
otherwise nomina barbara, is given as Israel). We obviously are deal- -
ing here with a delimited redactional unit, as this passage ends with
the remark “this is the stature of YDYDYH™?® and likewise with the
response “blessed be the name of glory of his kingdom forever.”?” A
further insertion by the redactor of MS New York is to be found
between “forehead” and “ears,” this time a list of the seventy, respec-
tively seventy-two letters (consisting for the most part of permuta-
tions of the tetragram) that are “written” on God’s forehead.?®
Finally, in section 699 there appears to be a text fragment that in the
present redactional context is incoherently inserted between “cye-
brows” and “nose,” but that originally may have marked a
conclusion:*?

238ection 694.

24Section 704. -

25Gection 696; cf. section 948.

26From yadid “beloved, friend”; cf. Isaiah 5:1; Jeremiah 11:15; Psalms 127:2.

27Section 697.

28Section 698. The redactor of MS New York obviously combined a number of
sources or recensions with one another.

29Cf. the parallel in section 356.
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The sight of his countenance

and the sight of his checks

is like the measure of the gentle breeze

"and like the creation®® of the breath of life.?!

His radiance shines and is frightful

out of the darkness.

Cloud and fog surround him,

and all the Princes of the Countenance

are poured out before him

through the strength of the stature of his beauty and bis
embellishment.

We have in our hands no measurement (sniddah),

but the names are revealed to us.??

This final sentence might be the summary of a redactor who is
“specifying” a significant aspect of the Shi‘ur Qomah tradition in a
formalized way: all attempts to “measure” and describe the middot of
the creator are futile and illustrate the opposite of that which they
want most to achieve; namely, that God’s dimensions surpass any
comprehensible “measurement” (a paradoxical effect that even is in-
creased by the conversion of the divine parasangs to human mea-
surements in section 703). The only thing man has are the names,
which however, are, by no means insignificant, for not only are
God’s dimension revealed in these names, but his efficacy in the
world as well. Despite the immense energy devoted to the scrupu-
lous and sheer monstrous calculations of each individual divine limb
in the Shi‘ur Qomah tradition, in the end, the main concern is not
the submersion of the mystic in the internal divine cosmos, but the
power this cosmos exerts on the universe through the conveyance of
his names. God is inconceivable in his stature, but he communicates
with man by his names and thereby desires to be at his disposal.

The names of God found in Merkavah Rabbah offer no sur-
prises. Variations of the tetragram and the shem ha-meforash
dominate.?® Particularly characteristic of Merkavah Rabbah is the

30K isirar should be read in place of isivat.

3'Here MS New York inserts: “No creature can recognize him. His body is like
the Tarshish.”

328ection 699, MS Oxford.

330n the latter, cf. sections 667, 670.
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name RWZYY, or RZYY, with which the macroform begins** and
whose obvious derivation from 7az (“mystery”) alludes to the leit-
motif of the macroform.3® The other concrete name (YDYDYH)
likely belongs foremost to the context of the Shi‘ur Qomah tradi-
tions; it is transmitted in this connection in Merkavah Rabbah®® as
well as in a Shi‘ur Qomak passage that has been incorporated into a
number of manuscripts of Hekbalot Rabbati,*”

- ANGELS
The Heavenly Praise

The role of the angels in Merkavah Rabbah is a notably insig-
nificant one, perhaps the most insignificant of all the analyzed mac-
roforms. It is presumed as self-evident that their main task is
praising God; concrete angelic hymns are rare in Merkavah Rabbab.
The otherwise so characteristic Qedushah, for example, is mentioned
only once;*® in comparison, benedictions are frequent, though they
originate more with man than with the angels.

In accordance with the marked emphasis on the divine name,
it is not surprising that precisely this name is the essential element of
the angels’ praise. In a long list we learn which angels praise God in
which heaven:3® the tradition of the seven reqi‘ém is taken for
granted, but the angels who rule these regiim are not gatekeepers
(and man as well makes no attempt to ascend through the seven
heavens to the throne of glory); they are simply named as individ-
uals who in heaven X praise God with the “words™ T, and this praise
consists exclusively of names (for the most part tetragram varia-
tions). The names of the angels—Mikha’el, Gavri’el, Sodi’el/Suri’el,
Aktari’el, Repha’el, Bodi’el/Bori’el,*® Yom[i]’el*!~—are for the most

34Scction 655; cf. also section 657. This name otherwise is found only in
Ma‘asel Merkavah; see above, p. 80.

35See below p. 107ff.

368ections 697, 704.

37The only exceptions are secrion 243, MS Leiden (where YDYDYH is clearly 2
corruption of yeridah), section 374 (where YDYD YH should be read instead of
YDYDYH) and section 427 (where YDYDYH apparently is the name of an angel).

38Gection 682, where it seems rather anachronistic.

398cctions 664—670.

“OOther variations are BRDYYWL and BZRYL’L; cf. section 209 where he is
one of the guardians at the entrance to the third bekbel.

41“Day of God™ or “my day is God”™; found only here.
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part familiar ones; however, it remains unclear why a certain angel
(with certain variations of the divine name) is located in a certain
ragia“.*? In any case, Merkaval Rabbak’s message is a rather simple
one:

A thousand thousands over thousands
and myriads over myriads

stand and serve before the throne of §lory
and mention [mazkirim] your name.

The angels praise God, but instead of the usual overflowing
descriptions of their hymn, it is tersely stated that they “mention”
the name of God (and there again follow variations of this name).
The names with which Metatron “calls” God are individually
listed,** however; they too consist primarily of permutations of the
letters of the tetragram and as such do not differ from the names of
the other angels. The fact that Metatron, in contrast to all the other
angels, knows the very special name of God is little more than a pat-
tern :Svhosc original contents appear for the most part to have been
lost.

Sandalphon and Metatron

Apart from the previously mentioned angels, who are men-
tioned rather incidentally, the dominant angels in Merkavah Rabbah
are Sandalphon and Metatron. Sandalphon opens the macroform in
a passage that is difficult to inter 7prct he is the gedud“ who reaches
“from the earth to the ragia®™* who also is known from the

“2Cf. also section 21 (3 Enoch), where likewise seven angels are placed in charge
of the seven regs “im. Among these angels are Mikha’el and Gavri’el as well; however,
in 3 Enoch they are allocated to the scventh and sixth ragia®, respectively, and in
Merkavah Rabbab to the first and the second.

*3Section 676.

#Gection 690.

**This also supports the argument for a later stage of transmission and thus has
consequences for the relative chronology of the macroform Merkavals Rabbak.

46The gedudim are known to later biblical literature (cf. Job 25:3; Sirach 48:9) as
the hosts of the angels and also are found often within the Hekhalot literature (fre-
quently as gedudim shel za‘am, respectively za®af, “hosts of anger™; cf. sections 10,
384; 729; 957). The gedud in singular is the angel Sandalphon.

47Section 655; cf. also section 821.
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Talmud.*® There, the Ophan “on the ground next to each of the
four-faced creatures™? is interpreted as an angel named Sandalphon
“who stands on earth and whose head reaches to the bayyor™. In the
Talmud and the traditions connected to it,5? his task is to stand “be-
hind the Merkavah™ and to bind “crowns for his creator.” The par-
allels clearly show that these “crowns™ consist of Israel’s prayers,
thus, for example, Midrash Konen:%! “his name is Sandalphon and
he binds crowns for the Lord of glory out of [the prayers] ‘holy’,?
out of ‘blessed be he’* and out of ‘Amen, his great name be
[blessed].”%* Quite different is Merkavah Rabbah: here the concern
is not the prayers which are placed on God’s head in the form of the
crown, but the divine tefillin, which God himself (?) has put on®—
= however, not in order to pray, but to swear and to “throw” an cath
on the earth, and as such, apparently to curse Israel. At this very mo-
ment, Sandalphon removes “the tefillin from his [i.e., God’s] head
and annuls [in this way] [the] restrictive laws from the earth.”>% This
is a curious interpretation of the talmudic tradition: God puts on his
tefillin to issue an oath, and Sandalphon nullifies this action against
Israel by removing the tefillin from God (without which he appar-
ently is “powerless™). Just as he sees to it in the Talmud that God is
crowned through Israel’s prayers (and thereby induced to be merci-
ful), in Merkavalh Rabbah he “strips” God of his magical potency

455 Hag 13b.

*®Ezckicl 1:15.

SOCE. the analysis of the pertinent passages in K.-E. Grozinger, Ioh bin der Herr,
dein Gort! Eine rabbinische Homilie zum ersten Gebor (PesR 20), Frankfurt am Main,
1976 {F]S 2}, pp. 159fT.

S'Jellinek, BHM II, p. 26. Cf. also PesR 20, fol. 97a (ed. Friedmann), where the
threefold Qedushah (from the verses Isaiah 6:3; Ezckiel 3:12 and Exodus 15:18--
Psalms 146:10) is related to the ritual of the crown. The Sandalphon motif is appar-
ently connected to various liturgical traditions, from which Merkavah Rabbak
decidedly differs.

520f the Qedushah of Isaiah 6:3.

53Likely of the responsc barukh hu u-varukl shemo.

540f the Quaddish.

551n section 574 (Ma‘asch Merkaval) Sandalphon.binds the “crown (taga) of his
master”™; in section 582 (Ma“aseh Merkavah) he binds the tefillin “on the head of the
rock of the world, of the Lord, of the God of Israel.” The underlying notion probably
is that God likewise puts on the tefillin when 1srael prays. It is almost impossible to
decide whether in Merkavah Rabbak God himself puts on the tefillin or whether San-
dalphon puts them on him and then takes them off.

568ection 655.
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(and prevents Israel’s condemnation). As such, Sandalphon in both
cases, albeit in a very different form, is Israel’s intercessor.

Apart from this, we learn further in Merkavah Rabbah® only
that R. Yishma‘el asks R. “Aqiva about Sandalphon’s secret (razo).
The answer consists of Sandalphon’s name and numerous nomina
barbara as well; that is, not only the name of God stands in the cen-
ter of the macroform Merkaval Rabbalh, but the names of the angels
also are important.>® That this also is true of Metatron is less sur-
prising, as the relevance applied to his numerous names is well-
known from other macroforms.>® The familiar names of Metatron
likewise are listed in Merkavah Rabbah®® and equated with the di-
vine name.®! The names of God and of Metatron flow into one an-
other, and apparently there is a tendency to include other angels in
this identification process between the names of God and those of
his angels (and in the magical potency derived from these names).
Characteristic of this process is the following formula:%? “the
servants®? are adjured with their king® and the servant®® is adjured
with his master.”®®

Angels of Revelation

The classical function of the angels as guardians at the en-
trances to the seven hekbalot no longer plays any role whatsoever in
Merkavah Rabbah;® instead, the dominant task of the angels, as in
Ma‘aseh Mevkavah, is the conveyance of revelation. The Prince of
the Torah,%® respectively the Prince of the Countenance,®® teaches
Yishma‘el “the measurement of our creator” (= Shi*ur Qomab);

57 Apart from the macroform Merkavak Rabbah, Sandalphon is mentioned only in
Section 597, MS Oxford (obviously a gloss that does not belong there).

S¥This is also displayed by the fact that later redactors entitled the macroform Raze
shel Sandalphon; cf. section 597 and Musajoff, Merkavakh Shelemab, fol. la.

5PCE. for example sections 4; 74; 76; 310; 396; 405; 487 and more often.

%08ections 682, 685.

$1Section 685 (cf. section 277, Hekhalos Rabbati); in section 682, the Qedushak
with Isaiah 6:3 follows the names of Metatron.

$2Section 681.

$3The angels.

*God.

$SMetatron.

%God.

$7Sec above, p. 103.

%8Section 688.

%9Sections 691 and 692, MS Oxford.
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and based on the context, there is every reason to believe that in
both cases Metatron is being referred to.”® The adjuration of
Metagron helps one toward “much study of the Torah™”! and guards
against forgetting the Torah:”?

I adjure you, Metatron,
servant [of our creator],”?
whose name is like that of his master’s,
,that you bind yourself unto me,
in order to effect my desire,
so that my countenance will shine,
my stature will delight me,
all beings will be filled with fear of me,
my good name will circulate in all of Israel’s places,
my dreams will be pleasant to me,
my Torah will be kept within me
and no word from my mouth and from my heart will be
forgotten
from this day on [and in the future].”*

MAN

In Merkavah Rabbah, the connection between man and the
heavenly world in emphasized in a characteristic way that separates
this text from the other macroforms. The heavenly journey is forced
completely into the background; the relationship between man and
God, and man and the angels, instead is determined almost exclu-
sively by the transmission of a “mystery””® that, although not ex-
plicitly described or named, can be ascertained from the context.

The Mystery of the Divine Name

We first learn of the mystery in the opening paragraph of
Merkavah Rabbah, which introduces the decisive theme of the

7%In section 686 Metatron is responsible for the study of the Torah (see below);
the Prince of the Countenance in section 691, based on the names that follow, clearly
is Metagron.

7iSection 686.

72Section 706; cf. also section 705, below, pp. 115.

ZInserted in MS Oxford only.

74A gloss in MS Oxford; in the other manuscripts “and until the next day.”

75The terminology is mixed: in addition to raz, middals is used, or merely davar.
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macroform: God is his name. Directly thereafier we read: “A man
who makes use of this mystery will. .. *7¢ In this connection there
can be almost no doubr that the mystery consists of the knowledge
of the divine names. The Merkavah mystic “makes use” of these
names and the “use” of the names produces certain results.””

Because the names of God and his angels are closely connected
to one another, as has been shown, the mystery that man uses also
can consist of the names of angels: “A man who uses this mystery
and the names of the angels ... *”® In a similar manner the next
paragraph: “A man who wishes to use this thing and the names of
the angels . .. » Here, “thing” (davar) doubtlessly is identical with
“mystery” (raz); perhaps, the phrases even are to be taken literally,
consciously mentioning the names of the angels in addition to the
“mystery” related to the name of God.

Not only does man “use” the mystery, that is, the names of
God and the angels,”® he “prays” it as well: “At the hour when you
come to pray this name . . . ”® The same liturgical context also can
be seen in phrases such as “happy is he who brings this mystery
from morning prayer to morning prayer to an end [yigmor],” that is,
learns;®! “every scholar who learns [yilmad] the great mystery”;3?
“he who repeats, i.c. learns [shoneh] this great mystery, he should
learn [this] Mishnah every day after his prayer. He should say it in
purity at home or in the synagogue.”®?

Who Uses the Mystery?

The subject of the transmission and use of the mystery is
both R. Yishma‘el®* and “every man” (adam), respectively “every
scholar” (talmid hakham);®5 R. “Agiva is not present in this con-

76Section 655.

77Sec below, p. 114fF.

78Section 657.

7°Cf. also sections 681, 683; section 682: “Every scholar who knows [ yedea®] this
great mystery.”

80Section 663; section 670: When one mentions the name in purity, the prayer
will be heard.

81Section 675.

S2Gection 687.

838ection 706; cf. also section 705,

B4Sections 656, 677, 681, 688.

8Sections 655, 657, 681, 682, 683, 687, 705, 706.
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nection (only in the triad Yishma‘el = student, Nehunyah b.
Haganah = teacher, and Agiva = mediator).®® The emphasis
clearly is placed on. the transmission of the mystery from R.
Yishma‘el to “everyone:®” each individual can use the mystery with
success, just as R. Yishma‘el did; one merely must conform exactly
to his role model. The transmission of the mystery occurs through
the traditional teacher—student relationship, from Nehunyah b.
Haganah via Yishma‘el to “every scholar.” In this sense, the classical
chain of tradition from Pirge Aver®® can be interpreted as pointing
to the further transmission of the mystery to “all of Israe”:%9

You revealed [them]® to Moses,

Moses to Joshua,

Joshua to the elders,

the elders to the prophets,

the prophets to the pious,

the pious to the God fearing,

the God fearing to the men of the great assembly,

and the men of the great assembly revealed [it] to all of Israel.

The Magical Use of the Name

The texts in Merkavah Rabbah leave no room for doubt that
the “use” of the mystery is a magical action connected to certain
conditions and combined with magical practices. Most important in
this connection is writing down the names of God and the angels,
for example in the following cryptic instruction:!

Give me five shepherds,”
and I will give them [a share] of this matter [ba-davar
ba-zeh)”®

86Cf. section 681.

87Cf. in particular section 681.

BmAvl L.

89Gection 676.

%0The plural follows from the pleonastic phrase “mysteries of mysteries of mys-
teries” at the end of the preceding paragraph. The introduction of this paragraph,
however, clearly shows that “this mystery” is meant, which forms the theme of
Merkavah Rabbah.

?1Section 657; cf. also section 658.

®2Cf. Ezekiel 34:1ff.; Zachariah 11:4ff.; Song of Songs 1:8.

#3Davar zeh again is a synonym of raz zeh, the *[great] mystery.”
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and of the names of the angels,™

which he® writes down due to his authority [“@/ reshuto].%
He should mention [yizkor] two [names],

two [of them) he should [mention] scated,

two standing,

and he should mention the name RZYY,

the Lord,

the God of Israel,

before he writes them down.

If he writes them down without mentioning [szkarah],
his heart will succumb to folly.

A separate unit of tradition in Merkavah Rabbah®’ deals with
magical actions carried out at particular times (‘Aseret,’® New Year,
each individual month [new moon], the month of Adar). The con-
nection between the magical actions and the respective times re-
mains vague (a relation to matters of the calendar seems to prevail);
however, the meaning is obvious. In all cases, names (of God)—
composed of variations of the tetragram and nomina barbara—are to
be written on certain materials and then the names are to be phys-
ically “incorporated” in the truest sense of the word; the practice
thereby corresponds to the one which we already have witnessed in
Mataseh Mevkavah:>®

3 A,Wﬂf.' 100

Write these [names] on myrtle leaves

on the eve of “Aseret.

When the cock crows one should put the myrtle leaves into his
mouth

and erase them.

New Year:'"!
Write these [names] on bay leaves

94Thus, here as well the names of the angels are combined with the mystery of
the names of God.

9The Merkavah mystic.

“*Whose authority remains unclear: that of God or the angel?

$7Sections 659—-663.

#%The last day of various festivals or in particular Shavu‘et.

P See above pp. 92ff.

1%0Section 660.

101Section 661.
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on the eve of the New Year.

When the cock crows one should put the bay leaves into his
mouth

and erase them.

Each month:'**

Write these [names] on your fingernails,
put your fingernails into your mouth
and erase them.'®

The first of Adar:'%*

Write these [names] in a bowl of silver,
pour wine into it

and [so] erase the letters with wine.

A magical formula'® summarizes concisely the preparatory
actions and magical practices and clearly reveals the liturgical
connection; 1%

Purify yourself seven days,
wash [yourself] three times daily in the river
and purify yourself from bad food and from wine.
And in the hour
in which you come
to pray this name,
put a rolled up leaf [?]'%7
into your mouth
to first chew it.
Thereafter pray:
Blessed be your name. .. 1%

Of further importance, in addition to writing down the names
to be able to incorporate them, is the correct pronunciation of the

192gection 662.

103p4S New York here adds: “You should do this three times. Eat salt in addition,
three times a closed fist full. One should drink water and erase them [thus in the place
of the corrupt “silence them”™]”.

1045 ection 663.

105Entitled sheelab.

106Section 663.

107The text is here corrupr; perhaps “Galil leaves.”

108There follow permutations of the tetragram.
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names; that is, the correct number and sequence. K. Yishma®el is in-
structed by his teacher Nehunyah b. Haganah how to make use of
“this mystery” (here, middab) and, without incurring injury, how
“to adjure with it*:1%?

His mouth brought forth names,

while the fingers of his hands counted

until he had counted one hundred and eleven'!® times.
And so everyone,

who makes use of this mystery [middak zu]:

His mouth should bring forth the names,

and the fingers of his hands should count

until he has counted one hundred and eleven times.
He should not leave out nor add any name.

Has he left out or added names,

his blood be on his own head.

The degree to which the magical practice of the “great mys-
tery” is embedded in the traditional licurgy is illustrated by the fol-
lowing text:'!!

Every scholar

who knows this great mystery

should lie in his bed in the evening and recite the Shema®,
and [likewise] in the morning.

At the first vigil

and at the ninth hour of each day and in the night,
he should get out of his bed,

wash his hands and feet two times with water

and anoint them with oil,

put on tefillin

and pray standing before his bed.

'0%Section 681.

1%The number 111 is a fixed sum for the repetition of the names; cf. sections 310
(Pereg R. Nebunyah b. Haganah; in MS Vatican 228 only); 590 (Ma'aseh Merkavaly;
MS New York 8128 here raises the number to 112, apparendy following the example
of sections 214f.); MS Antonin 186, fol. 1a, 1.22 (= Geniza-Fragmente zur Hekhalot-
Literatur, p. 165). Hekhalot Zutarti alone (sections 204€.) evidences the number 112
in all the manuscripts of the Synopse. It is uncertain how precisely the number 111,
respectively 112, was arrived at and likewise unclear how this difference came about.

1Gection 682.
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When he has ended his prayer,
he should sit again on his bed
and say, interpret, adjure,
mention, decree, and fulfill
ShQDHWZYH ... '?

Although the liturgical ritual surely is not in accordance with
the usual regulations (notable are for example the times for prayer—
for the Shema®?—in the daytime and at night), nonetheless it is ob-
vious that the redactor places great importance on the connection of
the “great mystery” (which again consists of uttering God’s and
Metatron’s names) with reciting the Shema®, Of a similar manner is
“another passagc,”s where an adjuration of Metatron is concluded
with six benedictions, the first corresponding not incidentally to the
fifteenth or sixteenth benediction of the “Amidah: “Blessed are you,
Lord, who hearkens [the] prayer.!!*

In only a small number of passages in Merkavah Rabbah are
ethical qualities named, which one who wishes to make use of the
mystery must bring along; these are clearly influenced by Pinhas b.
Yair’s “stages of holiness” in m Sota 9,15:115

In what manner does man use this thing [davar zeb]?
In fright,

in fear,

in purity,

through immersion,’
in sincerity,

in separation,

in humility

[and] in fear of sin.!!

16

7

"2There follow various names which are equated with the name of Metagron.

13Sections 706f.

M1t is likewise no coincidence that the macroform Merkavah Rabbab, section
708, concludes with the request to hearken the prayer.

"158ee P. Schifer, Die Vorstellung vom Heiligen Geist in dev vabbinischen Litevatur,
Munich 1972 [STANT 28], pp. 118ft.

16 That is, that he takes a ritual bath beforehand.

178ection 683; cf. also sections 659; 675; and 558 (Ma‘asch Merkavak). Sec
N. A. van Uchelen, “Ethical Terminology in Heykhalot-Texts,” in J. W. van Henten
et al. (eds.), Tradition and Re-interpretation in Jewish and Early Christian Literature.
Essays in Honour of Jiirgen C. H. Lebram, Leiden, 1986, pp. 250-258.
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Mastering the Torah

What is the result of the revelation of the “great mystery,”
which consists for the most part in the names of God and the angels
and its use by man? Merkavah Rabbah here mentions varijous effects,
all of them, however, pointing to the same goal: complete and un-
broken knowledge of the Torah.

The man who “uses this mystery” is praised as being happy,
for “he knows the orders of heaven and earth and he extends [his]
days to eternal life.”!!® Similarly section 675: “Happy is the man
who brings to an end this mystery from morning prayer to morning
prayer. He acquires this world, the world to come and worlds upon
worlds.” The Merkavah mystic, to whom the mystery is revealed, is
certain not only of being a child of the world to come (i.e., that he
will be redeemed), but moreover, the present world is transformed
for him and his life takes on a completely. new meaning:'**

When my ears heard this great mystery,

the world was transformed over me in purity

and my heart was,

as if I had arrived in a new world;

Every day it appeared to my soul,

as if I was standing in front of the throne of glory.

This experience of the new “identity” of the Merkavah mystic
also can be described by the metaphor of light: 2°

When he revealed to me [the] names [of the] angels,

I raised myself

and engraved them due to [the] authority [?],'!

and there was a light in my heart'??

like the light of a flash

which goes'?* from one end of the world to the other.

18gection 655.

119Section 680.

1208ection 656; cf. also section 657.

2'The phrasc is a difficult one, however, it appears to be concemned in particular
with “writing down” the received names; see above pp. 109f.

122Cf. section 580 (Ma‘asel Merkavak).

123Thus holekh instead of the corrupt holekh.
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The dimension of the new experience of the Merkavah mystic
that is transmitted through the “mystery”—his “enlightenment,”
the transformation of the present, and the firm belief in salvation in
the future world—can mean only one thing for the conception of
the world in the Hekhalot literature: the constantly desired and
never realized absolute certainty in everything related to the
Torah.'?* The mystery that God revealed to “all Israel” causes Israel
to (truly!) fulfill the Torah and increase the teaching.!?® A poetic
passage summarizes concisely what awaits one who knows the “great
mystery” and how to use it correctly:'2®

He who learns [shoneh] this great mystery,

his countenance will shine,

his stature will delight him,

the fright of him will lie upon all creatures,

and his good name will circulate in all of Israel’s places;

his dreams will be pleasant to him,

and his Torah will be kept within him:

all the days of his life he will not forget the words of the Torah.
Happy be he in this world

and pleasant in the world to come!

Even the sins of his youth will be pardoned in the future.
The evil inclination will not control him

and he will be saved from the spirits, demons, and robbers,
from all evil animals,

snakes and scorpions,

and from all evil spirits.

The Adjuration

Apart from the revelation of the “mystery,” so characteristic of
this macroform, Merkavah Rabbah also is acquainted with the clas-
sical adjuration whose goal is protection against forgetting the To-
rah. A small and redactionally delimited unit (which in 2 number of

124 Therefore, it is somewhat curtailed to equate the “mystery” with the “mystery
of the Torah”; cf. Hekbalot-Studien, p. 30. In reality, the mystery consists of the names
of God and the angels, and the knowledge of the Torah is the rasult of the use of this
mystery.

1258ection 676; cf. also section 657.

126Section 705; cf. also section 706, above p. 107.
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manuscripts also is transmitted in Hekhalot Rabbati),'*” informs us
of the adjuration of Yishma‘el through Nehunyah b. Haganah in the
chamber of hewn stone (lishkat ha-gazit).'?® The result, as in the
unit of the previously analyzed “mystery” traditions,'* is revelation

of the mysteries of the Torah and protection against forgetting
them: 130

At once, R. Nehunyah b. Haqanah, my master, stood up'3! in
front of me,

took me away from my father’s house,

led me into the chamber of hewn stone

and adjured me with the great seal,

which has ZBWDY’L, the Lord, the God of Isracl,

and this*3? is Metatron,

the Lord, the God of Israel, . ..

and revealed to me the secret and mystery of the Torah.

Ar once he enlightened my heart in the eastern gates,'3?

and my eyeballs beheld

127Sections 278—280; 308f. = sections 677—679, Merkavah Rabbab. It cannot be
decided conclusively in which macroform this unit is “original,” though there is much
that favors Merkaval Rabbab.

128Based on tradition, the hall built of hewn stones in the Second Temple in
which the great Sanhedrin convened. We obviously are dealing with a place of rev-
elation, which is connected with the Holy Spirit or the Shekhinah (cf. sections 297;
202). Here, in Merkavakh Rabbah, tespectively Hekhalot Rabbati, the traditional con-
cept of the revelation of the Holy Spirit or the Shekhinah in the temple is transferred
to the adjuration ritual of the Merkavah mystic.

2%Here, in contrast, the {great] mystery” is not named, although the seal doubt-
lessly consists of names. Hence, from the standpoint of redactional criticism, the tra-
ditions of the “[great] mystery” and the sections 677-679 (?) are to be differentiated.
Section 680 once again takes up the theme of the “great mystery,” and section 679
(“this mystery”) perhaps forms the bridge between the two literary units (in MS
Budapest, section 280 = section 679 belongs clearly to the Yishma‘el-Nehunyah b.
Haqganah tradition, as it is defined by tosefé, “addition”). Even more complicated is
the state of affairs in section 309, M$ Vatican: there the otherwise separate tradition
of section 680 is obviously built into the unit section 279 = section 678.

138Gection 678; cf. also section 689, which also deals with the adjuration with the
great seal and the great oath,

131Instead of the corrups ‘amadeti.

1323The seal is obviously meant, although the zeh% also may refer to God. In any
case, the text shows once more (also by placing “the Lord, the God of Israel” behind
the name of Metatron), that it is almost impossible to differentiate between God and
his angel.

1330f the temple; cf. also sections 202 and 297 (Hekbalot Rabbati).
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the depths and the paths of the Torah.

Thereupon I forgot nothing of all

that I perceived with my ears from the mouth of my master
[and] from the mouth of the students . . .

The literary units of the “great mystery” and regular adjura-
tion of an angel, which from the redactional point of view doubt-
lessly are to be separated, are combined at the end of the
macroform: 134

One who learns this great mystery,

should learn [this] Mishnah each day after his prayer.
He should say it in purity at home or in the synagogue:
I adjure you, Metatron,

servant [of our creator],'3%

whose name is like that of his master’s,

that you bind yourself to me,

to effect my desire . . . 126

The Ascent of “Aqiva

The macroform Merkavah Rabbak is so pervaded by R.
Yishma‘el as protagonist, that the few cases where R. “Aqiva appears
independently (i.e., not only as “mediator” between R. Yishma‘el
and his teacher R. Nehunyah b. Haqanah) can be viewed as redac-
tional critical elements and gwc nsc to doubt concerning the au-
thenticity of the “Aqiva passages.!3” In any case, it is noticeable that
the only two textual units in Merkavah Rabbak in which ascent tra-
ditions in the sense of the classical heavenly journey are incorporated
are connected with the name of “Aqiva.

The first of these two passages is made up of two. versions of
the pardes story,'*® which also are transmitted in the macroform
Hekhalot Zutarti.*® Speculation about the “original” location of the

134Section 706; cf. also section 681, where it is explained how one “uses this mys-
tery and how one adjures with it.” -

1350nly in MS Oxford 1531 in parentheses.

136Sec above p. 107.

Y37CE, Hekhalot-Studien, pp. 24fF.

138Gections 671-672, only in the manuscripts New York and Oxford; in MS Mu-
nich 40 shortened with “and so on” following the introductory sentence.

139gections 338-339; 344--345; sce above p. 68.



118 The Hidden and Manifest God

pardes story within the macroforms of the Hekhalot literature is of
little use, as this passage, being a clearly defined (though by no
means always identical) redactional unit, obviously was so impor-
tant to the redactors of the Hekhalot manuscripts that it could be
integrated into various contexts. In Merkavah Rabbah, however, it
appears to be of a secondary nature. The same is true of the imme-
diately following sections 673 and 674, which are redactionally
much more securely anchored in Hekhalot Zutarti than Merkavah
Rabbah. The writers of both the manuscripts that evidence section
674 in Merkavah Rabbah'*® were acquainted with the tradition from
another context, as they shorten the text with “and so on” following
the introductory sentence.

Of great interest is the second passage, which, after an
introduction, ! describes an actual heavenly journey by ‘Agiva:!*2

R. “Agiva said:

When I went and asked this question before the throne of
glory,

I saw him, the Lord,

the God of Israel,

how he rejoiced with great joy, 143

stretched out his hand, his right,

and [with it] struck the throne of glory.

And he said:

‘Agiva my son,

this throne of glory

on which T sit

is a precious vessel,'**

which my hand, my right, established.

1OMSS New York 8128 and Oxford 1531.

11Section 685: “R. “Aqiva descended in order to expound the Merkavah [lidrosh
ba-merkavah).” The phrase lidrosh ba-merkavah, which is clearly influenced by m Hag
2:1 (en dorshin.. ba-merkavah beyabid), is very rare in the Hekhalot literature. Apart
from this passage, it is found only in the Genizah fragment T-S. K 21.95.A, fol. 1b,
lines 10ff. (Geniza-Fragmente zur Hekbalot-Literatus, p. 175): “R. Eli‘czer [ba-gadol]
expounds the Merkavah [doresh ba-merkaval]; R. ‘Aqiva explores [mefellesh] the
Merkavah, {R. Hananyah b.] Hakinai tells [#esapper] about the Merkavah.”

M28ection 636. :

143Cf. on this motif of God’s joy over the yored merkavah sections 216 and 218
(Hekbalor Rabbati), above pp. 40f.

%40n the throne as keli hemdah, cf. sections 94; 154; above p. 13 and n. 7.
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Even to a non-Jew [ger]

who has just now converted to Judaism,

whose body is pure

of idolatry, bloodshed, and illicit sex, 145

will I bind myself [ani nizqag lo}.

Metatron, my servant, I will bind him [anf mazqig lo]
to his footsteps

and to much study of the Torah.

When I departed from the throne of glory

to descend [laredet]**S to man,

he said to me:

Agiva, my son,

descend [red]

and bear witness of this mystery [middah] to the creatures.
Then R. “Aqiva descended [yarad)

and taught the creatures this mystery [middah].

Here, at first, it is striking that the acrual heavenly journey is
reduced to the pale (and unusual) phrase “when I went.” The ascent
proper plays no role whatsoever. This is illustrated as well by the fact
that the term yarad, which otherwise is so typical for the ascent, is
here used ingenuously for the return from the throne of glory. _

Curious furthermore is the connection of God’s right hand
with the throne of glory. In section 164 (Hekhalot Rabbati) God’s
hands (not the right one) lie upon the arms of the figure of Jacob
that is engraved on the throne (?); in 3 Enoch, God holds his right
hand concealed behind his back due to the destruction of the
temple.'*” Whereas in 3 Enoch we are dealing with a gesture of ca-
lamity, here the concern is unequivocally a statement of salvation:
God takes an oath with his right hand,'*® and indeed clearly oz 2he
throne of glory, the “precious vessel,” established precisely by this
right hand.

MSCF, section 199 (Hekbalos Rabbati). Idolatry, illicit sex, and bloodshed are the
three Noachide laws often named in representation of all seven; cf. M. Kadushin, “In-
troduction to Rabbinic Ethics,” in Jebezkel Kanfinann Jubilee Volume. Studies in Bible
and Jewish Religion . . . on the Occasion of Flis Seventieth Birthday, Jerusalem, 1960-61,
p- 96; and (on their use in the Hekhalot literature) van Uchelen, “Ethical Terminol-
ogy in Heykhalot-Texts,” pp. 253fF.

1%60n the terminology cf. above p. 2, n. 4.

147Section 68.

148 The right hand is the hand of oath; cf. also section 638.
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The content of the oath is remarkable in two ways. For one, it
connects the traditional elements of the adjuration with the unit of
tradition of the “mystery,” so characteristic of Merkavah Rabbah.
Metatron, with whom God “binds”**® man—and this implies noth-
ing other than the connection of God himself with man'*®—helps
toward “much study of the Torah,” thus toward the complete mas-
tering of the Torah. The text, therefore, is a combination of “mys-
tery” and adjuration traditions*®' that on their part are integrated
into an ascent tradition in a very peculiar way. This doubtlessly is the
attempt of a (later) redactor to bring the two units of tradition into
harmony with one another.

Furthermore, another notable aspect of the text, which is un-
usual not only for Merkavah Rabbah but for the entire Hekhalot lit-
erature, is the promise of the obtainment of knowledge of the Torah
through the adjuration of Metatron not only to the yored merkavah
as member of a particular group nor onlyto all Jews, but expressly
even to the non-Jew who has converted to Judaism and adheres to
the seven Noachide laws.'5? This already is hinted at in Hekhalot
Rabbati,'>? although we are certainly not dealing there with a yored
merkavah who has converted to Judaism; the expression ger in the
Hekhalot literature is evidenced solely in this passage of Merkavah
Rabbah.">* Whereas the phrase “non-Jew” who has converted to Ju-
daism” (ger she-nitgayyer) clearly refers to the convert, the proselyte,
the additional description “whose body is pure of idolatry, blood-
shed, and illicit sex” brings to mind a broader notion of ger. The
seven Noachide laws are the minimal ethical demands made on all
people, that is, also and especially non-Jews,'®® and therefore are not
exactly appropriate in defining the demands made on the proselyte

14°0On the magical terminology of ZQQ, cf. I. Gruenwald, “Qeta‘im hadashim
mi-sifrut ha-hekhalot,” Tarbiz 38 (1968—-69): 365, n. on 1. 31, and Hekhalot-Studien,
p- 259.

15¢Megagron and God are “identical™; see also above p. 116 and n. 132.

ISICE. section 706; above p. 117.

152The three laws mentioned very likely stand as pars pro foto for all seven
Noachide laws; see above p. 119, n. 145.

1538ection 199. On Hekhulot Zutarti, section 420, see above, p. 75, n. 110.

%4An interesting parallel in rabbinic literature is SER ch. 10, p. 48 (ed. Fried-
mann): “Be it a non-Jew {gay], be it a Jew; be it 2 man, be it a woman; be it a servant,
be it a maid-—upon each lies the Holy Spirit according o the deed which he per-
forms.” Cf. Schifer, Die Vorstellung vom Heiligen Geist, pp. 131£.

IS5CF, EJ, vol. 12, cols. 1189fF,, s.v. Noachide Laws.
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who has converted to Judaism.'® Therefore, ger perhaps is not to
be understood as referring to the proselyte but rather to the ger
toshav; that is, one who has expressly taken upon himself the obli-
gations of the Noachide laws.'™” In any case, this text (along with
Hekhalot Zutarti, section 420) is the one that most openly formu-
lates the Hekhalot literature’s propagated ideal (heavenly journey
and adjuration): the exclusive privilege of an elite group becomes
accessible to “all of Israel,»'%8 where Israel is understood in the wid-
est sense possible, including the gerim.

156 Apart from four of the Noachide laws, section 199 mentions “evil slander,”
“perjury,” “impudence,” groundless hostility,” and particularly “all mandatory com-
mandments and prohibitions”; i.c., clearly shows that the concern is the entire Torah.

1S7Cf. b AZ 64b; see EJ, vol. 15, col. 421, s.v. Strangers and Gentiles.

158Cf. also the reinterpretation of the Avot chain in section 676; above, p.

109.






3 Enoch

Gop

The Shekhinah on the Throne

In comparison to the other Hekhalot texts the conception of
God in 3 Enoch is strikingly traditional. This is displayed first of all
by the terminology employed: 3 Enoch has a clear preference for ex-
pressions such as the Holy One, blessed be he, the dwelling place
(magom), and above all Shekhinah, God’s “residence” in certain places
among man; thus, terms well-known from the classical rabbinic
literature.! All of these terms indeed are present as well in the other
Hekhalot texts, though by no means are they so dominant as in

ICf. A. Marmorstein, The OId. Rabbinic Doctrine of God, Oxford 1927-37; S.
Esh, Der Heilige (Er sei gepriesen). Zur Geschichte einer nachbiblisch-hebriische
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3 Enoch. On the other hand, the term king, which is particularly
characteristic of the Hekhalot literature, is seldom found in 3 Enoch.?

God’s Shekhinah rests in the seventh kekhal, thus in the high-
est, or if we imagine the arrangement concentrically innermost of
the seven heavenly “palaces,” which themselves are to be found in
the highest (=seventh) heaven. Specifically, God sits, or his She-
khinah rests, on the “throne of glory” (kisse ha-kavod),? which itself
stands on the Merkavah (the “chariot” of Ezekiel 1), or the “wheels
of the Merkavah.”® It is said of Yishma‘el, for example, that he enters
the seventh /sekbal, is led to the “camp of the Shekhinah,” and pre-
sented before the “throne of glory” to behold the Merkavah;® sim-
ilarly, Metatron serves the “throne of glory, the wheels of the
Merkavah, and the needs of the Shekhinah.”®

Whereas the Merkavah remains strangely vague—it is more
presumed than described—the “throne of glory” also plays a central
role in 3 Enoch; one sometimes gathers the impression that the
throne, though not more important, is more tangible than God
himself. Thus, R. Yishma‘el wishes to “say [a song] before the
throne of glory of the king of glory” and not before the “king of
glory”;” shortly thereafter he says “a hymn before the throne of
glory,” and the “holy creatures below the throne of the king of glory
and above the throne”® answer him.? Metatron does not serve sim-
ply God, but the throne of glory;'® and one of his special distinc-

Gortesbezeichnung, Leiden, 1957; A. Goldberg, Untersuchungen diber die Vorstellung
vost der Schekhinab in der friiben vabbinischen Literatuy, Berlin, 1969 [S] 5].

Cf, Sections 1; 2; 4; 39.

3In addition the traditional biblical notion of God who “sits on the Keruvim”
(cf. section 34; see Psalms 80:2, 99:1; 1 Samuel 4:4; 2 Samuel 6:2; 2 Kings 19:15;
Isaiah 37:16; 1 Chronicles 13:6) or who “rides” on the Keruvim (cf. the conclusion
of section 37 and the beginning of section 38. The only verse that speaks of God
riding on the Keruv is Psalms 18:11 = 2 Samuel 22:11; 3 Enoch falsely quotes [or
interprets] Isaiah 19:1: rokbev “al-‘av gal. The quotation possibly also is a combina-
tion of Isaiah 19:1 and Psalms 18:11 or 2 Samuel 22:11).

4Cf. section 19; see Ezekiel 10:2.6.

$Section 2.

®Section 19; ct. also section 10: “where the throne of the glory of the Shekhinah
[is found} and the chariot™.

7Section 2.

#The notion of the holy creatures above the throne of glory is a strange one not
evidenced elsewhere.

*Ibid.

Sections 10f.; 19: the throne of glory, the wheels of the Merkavah and the needs
of the Shekhinah—in this order!
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tions is the fact that God makes a throne for him “like the throne of
glory.»*!" A particular angelic prince writes Israel’s merits “on the
throne of glory,”'? other angels “know the mysteries of the throne of
glory.”'® The Seraphim, one of the highest classes of angels, radiate
“like the splendor of the throne of glory, which even the holy crea-
wures, the majestic Ophannim, and the glorious Keruvim cannot
look upon, for the eyes of anyone who looks on it grow dim from its
great brilliance.”"*

As already has been stated, the Shekhinah rests on the throne
of glory; however, this too is more presumed than described. Of
particular interest to the redactor of 3 Enoch are the questions why
the Shekhinah rests in the highest heaven in the seventh palace and
how it got there. To these questions is devoted one of the introduc-
tory sections,'> which very clearly picks up on and incorporates
older rabbinic traditions:'¢ after the expulsion of Adam from para-
dise, the Shekhinah at first rested on a Keruv beneath the tree of life,
while Adam sat at the entrance to the garden of Eden and (still)
nourished himself on the splendor of the Shekhinah:

The first man, however, and his generation sat at the en-
trance to the garden of Eden so that they might gaze at.
the bright image of the Shekhinah, for the brilliance of
the Shekhinah radiated from one end of the world to the
other, 65,000 times [brighter] than the wheel of the sun;
for anyone who makes use of the brightness of that
Shekhinah is not troubled by flies or gnats, by sickness
or pain, and all kinds of evil spirits cannot harm him.!?

It was first the generation of the Enosh, the grandchildren of
Adam, who brought idolatry into the world,'® that caused the She-
khinah to depart forever from the earth and man and that justified

HSection 13.

2Section 26.

13Section 27. -

Y48ection 42.

5Sections 7f.

18See Goldberg, Schekhinah, pp. 13ft.

7Section 7. See Goldberg, ibid., p. 289.

¥On this unit of traditions cf. P. Schifer, “Der Gétzendienst des Enosch,” in Stx-
dien zur Geschichte und Theologic des rabbinischen Judentums, pp. 134£%.
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the angels who from the start were against man and against God’s
presence with them:

Why did you leave the heavens of the highest heavens,
the abode of your glorious name, the high and exalted
throne which is in the height of ‘araver, and come and
dwell with the sons of Adam, who worship idols and put
you on par with idols?! Now you are on the earth, and
the idols are on the earth——what is your business among
the inhabitants of the earth, the idol worshipers?! Imme-
diately the Holy One, blessed be he, took up his She-
khinah from the earth, from their midst.'®

Transcendence of God?

In 3 Enoch, the presupposed situation thus is that of God,
who is far away from the world and man and who reigns in the
highest heavens: God had been among men, but withdrew his
Shekhinah due to their sins. As such, it is legitimate to speak of
God’s transcendence in 3 Enoch. I tend to doubt, however, whether
this is the principle conviction of 3 Enoch and the entire Hekhalot
literature, an opinion that once again has been expressed by
P. Alexander.?” In particular, I do not believe that one can base this
on the statement that God has withdrawn his Shekhinah from the
carth and that he is “represented as being well-nigh inaccessible to
man.”?! The God who reigns in the highest heaven so difficult to
reach is only half of the story; more exactly, it is the presupposition
of the message in 3 Enoch. The metamorphosis of the man Enoch
into the highest angel Metatron, which is described in the first ma-
jor section of the book,?? is meant precisely to show that God re-
mains accessible, that man not only can reach God, but that he can
become almost his equal. True, Enoch does not remain a man, he
must be transformed into an angel;*® however, the text leaves no

¥Section 8.

20<The basic assertion about God in 3 Enoch and in the other Merkabah texts is
that he is transcendent,” Alexander, “3 (Hebrew Apocalypse of) Enoch. A New
Translation and Introduction,” in The Old Testament Pseudepigrapha, vol. 1, p. 241.

21 Alexander, ibid.

22gections 4—20.

23CS. Hekhalot-Studien, pp. 274f.; a different explanation is provided by Gruen-
wald, Apocalyptic and Mevkaval Mysticism, p. 201.
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room for doubt concerning the human origin of the angel Metatron.
Furthermore, the relation between God and man is twofold, to the
extent that not only does Enoch become Metatron, but, in the pre-
sumed narrative frame, the man Yishma‘el also ascends to God’s
Merkavah. As such, the statement of the book as a4 whele is the fol-
lowing: God indeed withdrew his Shekhinah from the earth and
now reigns on his throne in the seventh palace in the seventh heaven
and he will not return to earth; however, man—though not every
man: Enoch-Metatron as the prototype of the past, R. Yishma‘el as
the prototype of the present—can ascend to him and see him seated
on his high and exalted throne.

The Appearance of God

To be sure, we learn next to nothing concerning God’s actual
appearance on his throne; on this point, 3 Enoch is perhaps the least
explicit text within the spectrum of the entire Hekhalot literarure.
The radiance of the Shekhinah is wonderful to behold and it shields
Adam, as we have heard, from illness and misfortune. Beyond this,
we learn only that the “radiance of the Shekhinah™ lies on the
countenances of the angelic prince Keruvi’el and the Keruvim sub-
ordinate to him;* this doubtlessly means that Keruvi’el and his
Keruvim stand so close to the Shekhinah that its radiance is re-
flected on their faces.?® Thus 3 Enoch hardly goes further than the
classical rabbinic literature, which states that the angels nourish
themselves on the radiance of the Shekhinah.?® Neither are state-
ments issued concerning the effect of the radiance on men nor even
about other forms of the appearance of God on the throne.?”

The Names of God

Finally, the treatment of the names of God (and the angels) in
3 Enoch also matches this finding. Whereas other Hekhalot texts are
almost overflowing with a texture of partly intelligible, partly un-
intelligible names (nomina barbara) that are difficult to disentangle

24Section 34.

%50ne cannot place this in direct relation to section 42, where the Keruvim are
unable to even look at the radiance of the throne of glory.

26Cf. for example PesK 6, 1, p. 110 (ed. Mandelbaum) = PesR 16, fol. 80a (ed.
Friedmann); PesR Appendix, fol. 194a; see Goldberg, Schekhinah, pp. 281fK., 526ff.

27 At best indirectly, by way of the enthronement of Metatron in analogy to God.
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and surpass one another in their theurgic potency, 3 Enoch, with its
well-ordered and “serious” disposition, is very reserved in this re-
spect. The names of God are mentioned in detail in only one pas-
sage, whose affiliation to 3 Enoch is considered doubtful:28

These are the names of the Holy One, blessed be he,

which go forth [crowned] with many crowns of flame,

with many crowns of

hashmal,

with many crowns of lightning flash,

with many crowns of lightning[s],

from before the throne of glory;

with them [go] a thousand camps of the Shekhinah

and myriads of hosts of the strength [gevurah];

they escort them? like a king . .

give to them honor and strcngth3°

and cry before them: Holy, holy, holy [Isala.h 6:3]..

They roll them through every single ra4ia® in the hcnght

like mighty and noble sons of kings,

and when they bring them back to the place of the throne of
glory,

all the hayyor beside the Merkavah open their mouths

in praise of the glory31 of the name of the Holy One, blessed
be he, and say

Blessed be the name of glory of his kingdom for ever and
ever.3

This theology of the divine name has no theurgical or magical
potency whatsoever. The names are part of a heavenly liturgy—here
again the connection to the throne of glory is to be noted—which in
the truest sense of the word revolves within itself and, being self-
sufficient, does not establish a connection to man.

280n the affiliation of sections 71-80 1o 3 Enoch, cf. Alexander, “3 (Hebrew
Apocalypse of) Enoch,” p. 310, n. a; idem, “Appendix: 3 Enoch,” in Schiirer,
Vermes, and Millar, The History of the Jewish People, vol. 3.1, p. 272; Schiifer, Hekhaloz-
Studien, pp. 230f.

??According to MS Munich 22.

3°According to MS Munich 22: ‘oz instead of ‘omim.

*!According to MS Munich 22.

32According to MS Munich 22.

338ection 71.
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ANGELS

One is able to state without exaggeration that the angels (or
more precisely, the heavenly world) are (or is) the central theme of
3 Enoch. In no other text of the Hekhalot literature do we find such
a richly ordered and so obviously systematized angelology. Al-
though different systems, which in part can be harmonized only
with difficulty, likewise are combined here, the endeavor of the re-
dactor toward uniformity, toward the design of a comprehensive
heavenly hierarchy, is unmistakable.

The Angelic Hierarchy

The description of the angelic hierarchy begins in section 21
with the seven angelic princes who are placed in charge of the seven
heavens (regiim); there follows a list of the princes of the sun, the
moon, the planets, the stars and the seventy-two, respectively sev-
enty, gentile nations, which likely represent an individual tradition
that the redactor has incorporated here. In the explicitly fixed order
of these angelic princes (section 23, in an established formula®* that
evidently is characteristic of this whole angelological unit)3® the
seventy-two or seventy princes of the gentile nations stand above
the prince of the seventh heaven. There follow the (anonymous)
guardians at the entrances to the seven palaces (bekbalot) in the sev-
enth heaven (‘aravet) as well as the (likewise anonymous) four
princes placed in charge of the four camps of the Shekhinah.® A
long list of angels then follows, who are respectively placed one
above the other and of whom the majority, as a sign of their rank,
possess the letters of the tetragram as a component of their names.
The list culminates with the two angels Soferi’el YWY, who brings
death, and Soferi’el YWY, who revives (the names differing only in
the letters samekh and sin as well as in the epithets memit and
mehayyeh) and who thus are placed in charge of the books of life and
death, respectively.

34«The prince of the magia® X—when he sees the prince of the ragia® ¥, he re-
moves the crown of glory from his head and falls upon his face.”

35The combination of the princes of the seventy-two gentile nations with the
princes of the reqiin: obviously is secondary, for the princes of the sun, moon, plan-
cts, and stars are absent here.

36Gection 24.
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The next unit,?” which is interrupted by various other pieces,
presents the hierarchy of the angels who reside in the direct environs
of the divine throne: Rekhavi’el, who is placed in charge of the
wheels of the Merkavah; Hayyli’el, in charge of the four holy crea-
tures with their respective four faces; Keruvi'el, in charge of the
Keruvim; Ophanni’el, in charge of the Ophannim; Seraphi’el, in
charge of the Seraphim; an angel of uncertain etymology, in charge
of the heavenly book archives; and finally, as the climax, the well-
known “guardians and holy ones” (“irin and qedishin) from Daniel
4:10.14:

Their region is opposite the throne of glory, their loca-
tion opposite the Holy One, blessed be he, so that their
region radiates like the throne of glory and the brilliance
of their appearance is comparable to the brilliance of the
Shekhinah, . .. And not only this, the Holy One, blessed
be he, does nothing in his world without first taking
counsel with them; only thereafter does he act, as is writ-
ten: This sentence is decreed by the watchers [“iin]; this
verdict is commanded by the holy ones [gedishin] [Daniel
4:14].38

The Heavenly Praise

With the exception of the angels placed in charge of the book
archives, as well as the guardians and holy ones connected to the di-
vine court of law, the main task of all the other angelic princes men-
tioned here is to impel their subordinate angels to praise God. Thus
it is said of Hayyli’el, the angel placed in charge of the four holy
creatures,® that he “strikes the creatures with flaming blows, adorns
them when they recite praise, hymn, and knowledge, and following
the ‘Holy, holy, holy’ [Isaiah 6:3] impels them to say [the response]
‘Blessed be the glory of the Lord in his place’ [Ezekiel 3:12].>% Sim-

37Sections 30-34; 39—44, respectively 46. According to Alexander, “3 (Hebrew
Apocalypse of) Enoch,” p. 242 (see however idem, “Appendix: 3 Enoch,” p. 271),
the unir goes to ch. 28, 6 = section 44, however one can include sections 45 and 46.

388ection 44.

3%The name of the angel thus stands for his function, the supervision of the bayyor.

#OSection 31.
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ilarly, in a particularly poetic example, Rekhavi’el,*!

who is respon-
sible for the praise of the wheels of the Merkavah:

When the time comes to sing the hymn,
the multitude of the wheels trembles,

the multitude of the clouds shudders,

all the captains tremble,

all the horsemen are agitated,

all the heroes shiver,

all the hosts shake,

all the legions are afraid,

all the overseers*? flee terrified,

all the princes and soldiers are panic struck,
all the servants are despondent,

all the angels and cohorts are whirled around:*?
Wheel to wheel,

Keruv o Keruy,

bayyah to bayyah,

Ophan to Ophan,

Seraph to Seraph

let their voices resound:

Extol him who rides in the ‘aravot,
BYH is his name,
exult in his presence (Psalms 68:5).**

The recital of the daily hymn, which culminates in the trisha-
gion from Isaiah 6:3, is the angels’ foremost task. A further large
thematic unit revolves around the description of what occurs in
heaven during the angels’ recital of the powerful, heaven- and earth-
shaking “Holy, holy, holy.”** When the angels recite the trishagion
in the correct manner (ketigno) they are crowned with splendid

*!Here as well, the name of the angel alludes fo his function, the supervision of
the praise with Psalms 68:5 (sollu la-rokhev ba-‘aravot).

42According to MS Vatican 228 instead of bamonim (“masses™) in MS Munich
40.

I fitholelim seems here to be understood as in Jeremiah 23:19: “a whirling
storm, it shall whirl down upon™; Odeberg, ad loc.: “travail with pain™; Alexander,
“3 (Hebrew Apocalypse of) Enoch,” ad loc.: “writhe in agony”.

“4Section 30.

45Sections 53—58.
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crowns; however, when they make the slightest mistake (meaning
that they fail to recite the trishagion in perfect harmony), God ex-
tends his little finger and burns them: “Then the Holy One, blessed
be he, opens his mouth, speaks one word and creates others instead
of them, {others] like them, new ones. Each of them then stands in
song before the throne of glory and recites “Holy, as is written:
“They are renewed every morning,*® ample is your grace’ [Lamen-
tations 3:23].>%

The description of the angels and their heavenly praise for the
most part is an end in itself, man is not present therein. However,
based on the narrative frame and the constantly repeated opening
formula: “R. Yishma‘el said: the angel Metatron, the Prince of the
Countenance, said to me,” the entire macroform is shown to be a
revelation of Metatron to R. Yishma‘el, who for his part has as-
cended to heaven. At the beginning it is stated explicidy that R.
Yishma‘el himself sings a hymn before the throne of glory, the holy
creatures joining in with the trishagion of Isaiah 6:3 and the
“Blessed be the glory of the Lord in his place” (Ezckiel 3:12).42
Therefore, there can be no doubt that in 3 Enoch as well the praise
of the angels in heaven serves as the model for earthly praise, even
though the connection is less direct than in other texts and deter-
mined mostly by the narrative frame. It also is notable that the oth-
erwise so frequent Merkavah hymns are fully absent in 3 Enoch, a
fact that has been correctly evaluated as indicating the antitheurgic
tendency of 3 Enoch.*’

Metatron

Of the numerous angelic princes, whose functions not always
are clearly separated from each other and who have assumed differ-

*Every morning the angels are renewed.

#7Section 58; see also section 67 and above, pp. 26f. (Flekhalot Rabbati). Rabbinic
literature is acquainted with the tradition that, with his little finger (!), God burns the
angels who oppose his wish to create man; cf. b San 38b and parallels and Schiifer,
Rivalitit, pp. 951f.

*8Section 2. The song, however, is not his own, but rather given to him by God.
Cf. section 251 (Hekhalot Rabbati), where the successful adept who has made his way
to the seventh bekhal joins in the daily praise of the throne of glory.

*9Alexander, “3 (Hebrew Apocalypse of) Enoch,” p. 245, T would not want to see
this as a result of the “final redaction of this work,” however, but rather to the con-
trary, it appears to me that the antitheurgic tendency belongs to the core of the book
and its essential assertion.
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ent filiations, Enoch = Metatron is the most important. He is the
central figure in the first part of the book,*® to a certain degree the
link between the earthly and heavenly worlds. His task is to serve
the throne of glory,®! and to fulfill this task, he is transformed into
the greatest of all angels.>? His throne (“like the throne of glory®) is
placed at the entrance to the seventh palace.>® He receives a special
garment (in Hekbalot Rabbati, God’s garment as goal of the Merka-
vah mystic’s vision plays an important role)®* and a crown in which
God engraves the letters with which heaven and earth were created
with his finger, as though with a flaming style.® As the “lesser
YHWH,” he is God’s representative®® (“Each and every angel and
each and every prince who has anything to say before me” shall step
forth before him®® and speak to him. Each and every word he says
to you in my name, you must observe and do”), like God omni-
scient: “All the thoughts [in] the hearts of men, all the mysteries of
the world and all the orders of the creation were revealed to me®?
just as they are revealed before the maker of creation. . . . Before a
man thinks in secret, I see {it], before a man acts, I see [it]. Nothing
in the height or in the deep of the earth is concealed from me.”*°

It is interesting to briefly compare this statement about
Metarron with a text from the so-called gedullaly passages in He-
khalot Rabbati. What is here said of Metatron, there belongs to the
special privileges of the yored merkavah, thus to the buman who as-
cends to the divine throne in the seventh palace:

The all surpassing greatness [of the yored merkavah] consists of
his recognition and knowledge of every human act,
even [those] that they perform in the chambers of chambers,

S0Gections 1--20.

Stgections 10£, 19.

52Section 12.

53The opposition to this special status of Metaron is expressed in the incorpo-
ration of the Aher tradition (section 20), according to which Metatron is punished by
“Anafiel (sce above, p. 31 and n. 83); cf. also the polemic in b Hag 15a.

5%Sec above, p. 19. -

S558ections 15F.

56Section 13.

57God.

S8Megatron.

59Metatron.

%9Gection 14.
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be it virtuous or disgraceful acts.

If someone has stolen,

then he knows [it] and recognizes him,5!
if someone performs adultery,

then he knows [it] and recognizes him;
if [someone] has slain a man,

then he knows [it] and recognizes him. . ..

Metatron knows the thoughts and acts of men before they are
performed, whereas the yored merkavah knows all the secret but ac-
complished sins of men, and yet this is only a gradual difference.
Both the yored merkavah and Metatron possess a secret knowledge
that otherwise is reserved for God alone, they are both almost like
God. If one adopts the findings of recent studies®® which suggest
that 3 Enoch is to be placed rather at the_end of the literary pro-
duction of the Hekhalot literature, then a noteworthy development
can be seen here: that which, in an earlier phase of Merkavah mys-
ticism, was valid for the albeit limited and elite, yet nonctheless
earthly, group of the yorede merkavah is confined in 3 Enoch to the
one privileged man, Enoch, who has been transformed into the an-
gel Metatron; it is, so to speak, remythified. Based on the back-
ground of the entire Hekhalot literature, the observation therefore is
correct that the message of Merkavah mysticism again is rerouted
into more traditional paths and “objectified,” it acquires a greater
distance. The self-consciousness of the yored merkavah, which per-
haps is most comprehensible to us in the gedullah passages of He-
khalot Rabbati, is broken and has been transferred to the single and
special man who has been transformed into an angel. Actually, R.
Yishma‘el only imitates this angel Enoch-Metatron; that which
Metatron has to say (and show) to him is decisive, not what he him-
self experiences and learns.%*

“The thief.

$2Section 83; see above, p. 41.

S3Cf. Alexander, “3 (Hebrew Apocalypse of) Enoch,” pp. 226ff.; idem, “The His-
torical Setting of the Book of Enoch,” JJS 28 (1977): 156ff.; idem, “Appendix: 3
Enoch,” p. 274; Schifer, Hekhalot-Studien, pp. 221£%.

%*Even Metatron is relativized, as his special status is criticized; cf. sections 13 and
20 as well as above, n. 53.
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Man

The Heavenly Journey of the yored merkavah

From what has been said up to this point, man’s status in 3
Enoch follows conclusively. The ascent of the yored merkavah, who
overcomes numerous dangers in reaching the throne of glory in the
manner of the Hekhalot literature, is minimized to the narrative
frame of the opening paragraphs; besides the portrayal of Enoch’s
elevation and the hierarchy of the angels, the major part of the book
is taken up by the description of the heavenly geography,5® which
follows the example of the heavenly journey of the classical apoca-
lypse under the guide of an “angelic interpreter” (angelus interpres).
The individual segments of tradition always are introduced by the
formula “Metatron said to me: come, I want to show you . .. I went
to him, he took me by the hand, lifted me upon his wings and
showed me.” In this manner R. Yishma®el sees the letters with which
heaven and earth were created,®® various prodigies,®” the souls of
the righteous,%® wicked and the intermediate,%® the curtain before
God’s throne in which are woven all of the past and future acts of
man,”” the stars and their names,”” the souls of the burnt angels who
did not sing the Qedushah correctly,”? and the right hand of God,
which he holds concealed behind his back due to the destruction of
the temple and which he will bring out in the future to redeem
Israel.”®

*5Sections 59-70.

%Section 59.

#7Section 60.

%8Section 61.

$9Section 62.

7O8ections 64f. CF. also sections 346 (Hekhalot Zutarts) = 673 (Merkavah Rab-
bak) and in particular T-S. K 21.95.], fol. 2b, lines 2f. (= Geniza-Frogmente zuy
Hekhalot-Liseratuz, p. 133). On the rabbinic and other parallels, cf. O. Hofius, Der
Vorbang vor dem Thron Gottes, Tiibingen, 1972 [WUNT 14]; Gruenwald, From Apoca-
bypticism to Gnosticism, pp. 210ff.; Alexander, “3 (Hebrew Apocalypse of) Enoch,” p.
296, n. a.

71Section 66.

728ection 67. '

73Sections 68—70. On this motif with parallels in rabbinic literature (EkhaR Pet.
24, fol. 13a [ed. Buber]) of. now M. Fishbane, “ “The Holy One Sits and Roars™ My-
thopoesis and the Midrashic Imagination.”
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Eschatology and Anthropology

This is the conclusion of the main part of 3 Enoch (a number of
sections follow that clearly differ in style and content and whose af-
filiation to 3 Enoch is disputed),”® which completely follows the tra-
ditional redemption theology of the early Jewish and rabbinic
apocalypses. In the end, God will redeem Israel from the gentile na-
tions, the Messiah will appear and bring Israel to Jerusalem. There,
Israel will gather from all four corners of the earth and together with
the Messiah (and the gentile nations!) will partake of the messianic
feast.”®

Thus, like the classical early Jewish and rabbinic literature, 3
Enoch is concerned primarily with the fate of Israel and those con-
nected to it, although the emphasis is placed more on the individual
than Israel as a nation; neither a resurrection of the dead at the end
of time nor a general last jud§mcnt is mentioned. Each individual
will be judged by his deeds,”® his achievements will be written on
the throne of glory”” and placed on a scale before God;”® the righ-
teous will be given eternal life, the wicked death.”® The souls of the
righteous will return to God after the death of the individual,®® the
souls of the intermediate will be purified of their sins in the fire of
She’ol (and then will likely be united with the souls of the righteous
though the text remains silent concerning this), and the souls of the
wicked will be judged in the fire of Gehinnom.?! Here as well, it is
not stated explicitly what will happen to them, though it is quite cer-
tain that their punishment is final and that they will remain forever
in Gehinnom.

Thus, the anthropology of 3 Enoch essentially is based on tra-
ditional early Jewish and rabbinic anthropology. Man is responsible
for his own fate and either rewarded or punished according to his
good or evil deeds.®? This certainly is not a theme particularly char-

7%See above, p. 128, n. 28.

7SSection 70.

76probably directly following his death; cf. sections 43ff.

77Section 26.

7BSection 27.

7°1bid.

80Gection 61.

81Section 62.

82Cf. E. Sjoberg, Gott und die Stinder im palistinischen Judentum nach dem Zeugnis
der Tannaiten und dev apokryphisch-pseudepigraphischen Literatur, Stuttgarr, 1938
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acteristic of the Hekhalot literature; as such, the special role of 3
Enoch in comparison to the other “writings” of the Hekhalot liter-
ature here is confirmed as well.

It must be added however that this is true only for the textual
form of 3 Enoch that we have before us at present; that is, following
its redaction by Ashkenazi Jewry in the Middle Ages.?® In a Genizah
fragment I discovered and published, we find precisely the passage
about the souls of the righteous, the intermediate, and the wicked to
which I have referred. At first, it follows the hitherto known text
word for word, but then deviates from it in a decisive manner. Di-
rectly following the judgment of the souls of the wicked in Gehin-
nom the fragment continues:

And he showed me twelve constellations and also their
zodiacs. . . . He said: One who is born in the constella-
tion of Libra, on the first day [of the week], [under the
dominion] of Jupiter or the moon, if the child is born in
those two hours, it will be born small and tender and ra-
diant. It will have a sign on the fingers of its hands and
[on] the toes of its feet; or an additional finger will be on
its hands or [an additional toe] will be on its feet. This
person will be fast and will have three lines in [the form
of] crowns on its forehead; ... and the lines are wide,
and he is one of the good. At the age of seven months
and ten days he will be ill and will lie in warm water.?*

Here we find ourselves quite unexpectedly in an astrological
text with elements of metoposcopy and chiromancy (the interpreta-
tion of the lines of the forehead and the hands); similar traditions
are otherwise known to us only from Qumran and medieval Jewish
literature.®5 The decisive difference to the “classical” 3 Enoch is that

[BWANT 4, 27); E. E. Urbach, The Sages. Their Concepts and Beliefs, 2d ed., Jerusa-
lem, 1979, pp. 436fT.

830n the Ashkenazi redaction of 3 Enoch, cf. Hekhalot-Studien, pp. 228E.

847.-5. K 21.95.L, fol. 2b, lines 13-21 = Geniza-Fragmente zur Hekhal
Literatur, p. 137.

85Cf. G. Scholem, “Hakkarat panim we-sidre sirtugin,” in Sefir Assaf. Festschrift
Simba Assaf, Jerusalem, 1952-53, pp. 459—495; idem, “Ein Fragment zur Physio-
gnomik und Chiromantik,” in Liber Amicorum. Studies in Honour of Professor Dr. C. J.
Blecker; Leiden, 1969, pp. 175-193; 1. Gruenwald, “Qeta‘im hadashim mi-sifruc
hakkarat-panim we-sidre-sirtutin,” Tarbiz 40 (1970-71): 301-319; P. Schifer, “Ein
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here the usual relation berween guilt and punishment, merit and re-
ward is not emphasized; rather man’s fate is dependent on the con-
stellation of the stars at the time of his birth, thus predetermined
and furthermore, can be read by the learned from the lines on his
hands or feet and on his forehead. The fragment thus shows that the
art of astrology and the interpretation of the lines of the forehead
and hands was cultivated in the very circles of the Merkavah mystics.
Should this assumption be substantiated (the textual material is as
yet too minute), then we would have a further and very impressive
proof for the tendency, which is particularly evident in 3 Enoch, to-
ward a renewed reflection on the traditional values of Jewish theo-
logy and the mitigation or even removal of those elements especially
characteristic of the Hekhalot literature.

neues Fragment zur Metoposkopic und Chiromantik,” in Hekbalot-Studien, pp.
8495,



Results

MAN BETWEEN GOD AND THE ANGELS

The Hekhalot literature revolves around the relationship be-
tween God, the angels that surround him, and man. This formula-
tion of the question certainly is not new; however, it is intensified
and answered in a new manner. Not only do the individual macro-
forms display thoroughly different focal points, but the macroforms
themselves by no means are monolithic blocks; they consist of re-
dactionally formed layers with various currents and tendencies.

God

In the center of the theological cosmos of the Hekhalot liter-
ature stands God as reigning king on the throne of glory; this aspect
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is to be found in all the examined macroforms, albeit with very dif-
ferent degrees of emphasis. It is absolutely central in Hekhalot Rab-
bari with its numerous royal hymns. There, the concrete question in
point is also the appearance of God on his throne; its beauty, which
is concentrated especially on his countenance and in his garment, is
the goal of the yored merkavah. The divine countenance is the center
of a dramatic heavenly occurrence, in which participates the yored
merkaval, who has ascended to the throne of glory. A distinct ten-
sion between the vision itself and the danger that stems from this
vision is thereby unmistakable: the yored merkavah longingly desires
this vision above all (and is expressly called upon by God to “de-
scend” to him), and yet, no man—and no angel either—can endure
the sight of the divine countenance and garment.

Hekhalot Zugarti likewise is familiar with the theology of the
king and the ascent tradition connected to it, however, only in the
redactionally well-defined layer of sections 407-426. In Ma‘aseh
Merkavah and Mevkavak Rabbah it is mentioned, though rather mar-
ginally, and combined with the other central theme of the Hekhalot
literature, the divine name. A special role (and not only here) is
played by 3 Enoch: the divine throne is of great importance; how-
ever, on the throne is not seated the king, but the Shekhinah, the
dominant manifestation of divinity from the classical rabbinic liter-
ature. The actual appearance of God also recedes into the back-
ground behind the description of the heavenly topography and
hierarchy.

The might and potency of the divine names (and in part also
the names of the angels) is emphasized in Hekbalot Zutarti (in the
redactional layer sections 335—-374) and clearly is the focal point of
Mataseh Merkavaly and Merkavah Rabbah. The names of God hold
cosmic potency and effect wonders (Hekbalot Zutarts), the essence
of God consists of names (Ma“aseh Merkavah: his name is his might
and his might is his name).! Insofar as the divine countenance is
equated with his name (Merkavah Rabbah), the heavenly journey be-
comes superfluous.? Knowledge of the divine name causes revela-
tion and perception {(of the Torah); for the most part this is

I0On the theology of the name in Ma‘aseh Merkavah, cf. now also Janowitz, The
Pocsics of Ascent, pp. 25f%., 83ff.

2The garment of God, which is covered with the tetragram in Hekbalot Rabbati
(secrion 102, above, p. 19 ) may be the—only—indication of the “intrusion” of the
theology of the name into Hekhalot Rabbats.
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embedded in a liturgical context whose perfect expression can be
viewed as the often-cited response “Blessed be the name of the glory
of his kingdom forever and ever.” The praise of the name is the sin-
gle adequate answer to the revelation experienced through the
names. In 3 Enoch the names of God are mentioned in one passage
only, which furthermore is redactionally problematic. There they are
part of the heavenly liturgy and, as such, without relation to man (as
is the case particularly in Ma‘aseh Merkavah and Mevkavah Rabbah,
but also in Hekhalor Zutarti).

Only in Merkavah Rabbah is the tradition of the immeasurable
dimensions of the divine stature (Ski‘uwr Qomak) a prominent ele-
ment of the macroform. It consists of both measurements and
names, whereby the names, so to speak, are the “efficacy” of God in
the world, the way in which he makes himself known to man.

In Hekhalot Zutarti alone the question is posed, and in an un-
usually exacerbated manner, whether one can see God. The answer is
given in a threefold form: (a} the “vision” of God consists of the
communication of his names; (b) “Aqiva says he looks like us but is
concealed from us; (c) Moses says it is not decisive to see him or
whether one can see him, but rather to praise him. The text un-
doubtedly wishes, in its elaborate redactional composition, to state
that God revealed himself through “Agiva (and only through “Aqiva)
and that this revelation consists of his names.

Angels

In no other macroform are the angels the central theme as in 3
Enoch. Only here is a systematized angelology (whereby an attempt
is made to combine various systems) and a comprehensive hierarchy
to be found. Enoch, who has been transformed into Metatron,
stands at the head of all the angels; as “lesser YHWH? he is the rep-
resentative of God, endowed with the same attributes and, like God,
omniscient. The main task of the angels (not of Metatron) is the
praise of God, which is carried out chiefly in the Qedushah and takes
place without reference to man. The divine liturgy is at best (in the
surrounding narrative frame) the model for the earthly liturgy.

In contrast to 3 Enoch, Hekhalot Rabbati contains no system-
atic angelology, although the angels do play a thoroughly important
and manifold role. On the one hand, they arc the bearers of the di-
vine throne and those whose most distinguished task is praising—
with the Qedushah—God. As such, they live, with the hayyor



142 The Hidden and Manifest God

ha-godesh at their head, in perfect harmony with God; in particular,
the hayyot ha-qodesh are consumed with a longing for God. On the
other hand, their dominant function, especially in Hekhalot Rabbati,
is as gatekeepers at the entrances to the seven kekhalot, to whom the
yored merkavah must show the magic seals to pass by unhindered.
Metatron’s importance is completely subordinate in Hekhalot Rab-
bati. We learn instead, amongst other things, of an “angel of the
countenance” as the highest master of ceremonies and of ‘Anafi’el,
who as keeper of the divine signet ring and guardian at the entrance
to the seventh hekbal is almost equal to God. Finally, in the clearly
defined sar ha-torakh unit there reigns the “Prince of the Torah”
(Yofi’el) who helps toward the acquisition of complete knowledge
of the Torah.

In all other macroforms the angels are of rather lesser signifi-
cance. Analogous to the different conception of God in the various
redactional layers, Hekhalot Zugarti also exhibits two different valu-
ations in the theology of the angels. In one layer, the concern is al-
most exclusively with the bayyor ha-qodesh, who are simultaneously
very close to and very far away from God (because despite their di-
rect proximity to the throne, they are unable to see him—in contrast
to man, i.e., ‘Agiva). In the other layer, the angels function mainly as
guardian angels at the entrances to the ekbalot and examiners of the
yored merkavah; and thus they are closely related to the angels in
Hekhalot Rabbati.

In contrast to Hekbalor Rabbati and Zutarti, the guardian an-
gels in Ma‘aseh Merkavah and Merkavah Rabbah are either com-
pletely absent (Merkavah Rabbak) or appear only rarely (Ma‘aseh
Merkavak). In both macroforms they are primarily those who trans-
mit the revelation (of the Torah), whereby this revelation takes place
on earth and is connected mostly with the knowledge of the names
(of God and the angels). Their foremost task remains the praise of
God; however, this praise does not culminate in the Qedushah (as in
3 Enoch and Hekhalot Rabbati), but consists of the divine names,
Metatron as well (whose names together with that of God flow into
one another) aids man in obtaining knowledge of the Torah.

Man

The relationship of man to the heavenly world moves in all of
the analyzed macroforms between the two poles of the “heavenly
journey” (i.e., the “descent” to the throne of glory), on the one
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hand, and the magical-theurgic “act of adjuration,” on the other. Be-
tween these two poles is a wide spectrum of in part different, in part
intertwined units of tradition, which must be comprehended in its
complexity without prematurely becoming pinned down in the re-
spective extreme possibilities.

Heavenly Journey. 'The macroform of the heavenly journey par ex-
cellence is Hekhalot Rabbati. After the exact analysis one can even
state that the form of the heavenly journey, which since Scholem
normally has been allotted the center of the Hekhalot literature, is
found only in Hekbalot Rabbati. There, the classical heavenly journey
of the yored merkavah (in several arrangements) is described, with
the examination of the adept, the knowledge of the Torah as en-
trance ticket, and the display of seals; there, God longingly awaits
the adept, and (only) there, the yored merkavak is praised in messi-
anic tones, as it were, as the chosen one of Israel. There, the yored
merkavalk is Isracl’s emissary, who by his heavenly journey consti-
tutes anew the communion between God and Israel and sees to it
that it can be realized continually in the liturgy. The yored merkavah
guarantees God’s love for Israel and delivers the message that Israel
therein is superior to the angels, even to God’s privileged bayyor.
This form of the heavenly journey indeed is to be found in
other macroforms, however, with notable differences. In 3 Enoch it
is reduced to the opening sentence of the narrative frame; in the
other texts, the characteristics of the classical form of Hekbalot Rab-
bati are absent cither entirely or for the most part (Ma‘aseh Merka-
vah; Merkavah Rabbah). Hekbalot Zutarti alone, in the redactional
layer of sections 407-426, transmits very similar traditions of as-
cent, known to us from Hekbalot Rabbati (guardian angels, seals, ex-
amination, vision, praise of God as king). Nevertheless, the report
of ascent at the end of Hekbalot Zugarti is imbued with a very spe-
cific coloration, which substantially differentiates it from Hekbalot
Rabbari: it culminates in an adjuration and thus receives a theurgic
component that for the most part is alien to the heavenly journey in
Hekhalot Rabbari. The same is true of “Agiva’s heavenly journey at
the end of Merkavah Rakbbak, where the ascent itself is reduced to a
short sentence and in which the vision of God flows into the de-
mand to adjure Metatron for the sake of the study of the Torah.

Adjuration. Before I consider further forms of the combination of
the “heavenly journey” and the “adjuration,” the other pole of the
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spectrum must be examined more precisely. The notion of the “ad-
juration” stands as an abridgement for what normally is termed the
sar ha-torah traditions in the literature (although the “Prince of the
Torah” is rarely mentioned). All of these traditions share the per-
formance of magical-theurgic acts of adjuration to obtain command
of the Torah.

The classical formulation of this unit of tradition is the Torah
myth in Hekhalot Rabbati: Israel takes possession of the Torah
against the opposition of the angels, although not through the tra-
ditional way of learning, but with the aid of magic. The implemen-
tation of magic guarantees the complete knowledge of the Torah,
and this is equivalent to earthly power (i.e., in this world and not
only in the world to come). One who possesses the Torah in its en-
tirety determines the “order of the world” and is lord not only over
earth, but over heaven as well.

The Torah myth, as described in the unique and highly poetic
form of Hekhalot Rabbati, can be seen as the foundation for the sec-
ond formulation of the sar ha-torak unit, the adjuration of an angel.
A large number of various forms can be observed here; however, the
aim of all of them is the same: the point is always the command of
the Torah and precisely how one can protect oneself from forgetting
it. Preparatory practices such as fasting, sexual abstinence, and ritual
baths often precede the adjuration.” The following elements are
structural components of the adjuration:

1. The angel “binds” himself to man so that he can “adjure”
him and “use” him. The formal language of the adjuration formulas
is very specific and manifold* and witnessed in almost all macro-
forms (seldom in Hekhalot Zutarti and not at all in 3 Enoch).

2. In a singular unit of tradition, which is transmitted in
both Hekhalot Rabbati and Merkavah Rabbah, the adjuration does
not occur through the medium of an angel but directly from man to
man: R. Nehunyah b. Haqanah adjures R. Yishma‘el directly with
the “great seal” and the “great oath.” Here as well, the result is that
he no longer forgets the Torah.

3. Innearly all of the adjurations, the names of God and the
angels (and sometimes also seals, which, however, likewise consist of

3Cf. above, pp. 53, 90, 93; and in detail Gruenwald, Apocalypric and Merkavah
Mysticisen, pp. 994F.
4Sec Schiffer, Hekbalot-Studien, pp. 258ff.
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names) play a major role. This is especially true of Ma‘aseh Merkavah
and Merkavah Rabbah. The theurgic use of the names can be inde-
pendent of the adjuration of a specific angel, as above all in the ma-
croform Merkavah Rabbah. This macroform revolves around ihe
“mystery” of the names of God and the angels, the knowledge of
which brings about the command of the Torah. Here the names, to
a certain degree, are independent of their bearers and have become
directly accessible to the Merkavah mystic. This is particularly evi-
dent in the magical actions described in Merkavah Rabbah: one
writes the names of God on leaves and fingernails and then puts
these in the mouth to erase them with saliva and thus incorporate
them; or one writes the names on a bowl and erases them with wine
(which then undoubtedly is drunk). Similar practices are transmit-
ted in Ma‘aseh Merkavah, although there the magical acts are still
connected to the adjuration of angels.

4. Finally, prayer can be a means of adjuration, in various
ways combined with names and magical actions. This form of adju-
ration is particularly characteristic of Ma‘aseh Merkavalh, but can be
found as well in Merkavah Rabbah. More apparent than in the other
adjuration texts, it is embedded in a ritual-liturgical context, which
however clearly is related to the individual and not the community.

Combined Forms. In view of the finding that a “pure” heavenly
journey is very rare and magical adjuration is by far the more prev-
alent, the “combined forms” between the two are of particular in-
terest. Besides the aforementioned texts in which a heavenly journey
culminates in adjuration,’ two further forms of the combination in
Hekhalot Zutarti and in Ma‘aseh Merkavah are significant here.

In the redactional layer of sections 335-374 of Hekhalot
Zutarti, Moses’ heavenly journey does not transmit the Torah in the
traditional sense, but precisely the knowledge of the names with
whose help one can protect oneself from forgetting the Torah. Ac-
cordingly, ‘Aqgiva’s ascent in the framework of the pardes story (a
prototype of the heavenly journey!) is interpreted, or reinterpreted,
through the redactional embedment in the context of the magical
usage of the names: the ascent of “Aqiva, who alone returned un-
harmed from the pardes, also served the purpose of “fetching” the
name or names of God, which “hold together” heaven and earth,

$See above, p. 143.
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and making them known to man. The redactor of Hekhalot Zutarti
thus related most radically the ascent traditions to his central theme,
the theology of the divine name.® It is not per chance that Hekhalot
Zutarts is the macroform in which the danger stemming from the
names (cf. the danger of the heavenly journey) and their further
transmission is stressed most emphatically and in which the theurgic
potency and the cosmic power of the names are expressed most
poetically.

In the same manner as the prayer in Ma‘aseh Merkavah can
serve as a means of the magical adjuration, it can also cause the as-
cent and simultaneously (amongst other things) be an element of
the object viewed as well as the result of the vision. The place of the
actual ascent, which is so extensively described in Hekbalor Rabbati,
has been occupied by prayer; the ascent, so to speak, is transformed
into prayer. The ascent undoubtedly also receives a magical dimen-
sion through the strong magical component of the prayer in Ma‘aseh
Merkavab. '

The Protagonists of the Heavenly Journey and the Adjuration. If we
inquire summarily into the actor of the heavenly journey and the ad-
juration, we find that the macroforms place quite different empha-
ses. The yored merkavah in Hekbalot Rabbati is the chosen one of
Israel, who as such represents Isracl, though he surely is not arbi-
trarily interchangeable. Characteristic of this tendency is also the
so-called bavurah report, in which the rabbi’s “fellowship™ is intro-
duced to the mysteries of the Merkavah.” In a somewhat tense rela-
tion to this stands the passage in which it is explicitly stressed that
“anyone” who is free from idolatry, lewdness, bloodshed, slander,
false oath, profanation of the (divine) name, impudence, and base-
less animosity, and who observes all of the commands and prohibi-
tions, can erect a ladder in his house and “descend” to the
Merkavah.® This displays that, also within the traditions of ascent in
Hekhalot Rabbati, various trends and tendencies have been pro-
cessed. The subject of the adjuration in the sar ba-torah traditions in
addition to R. Yishma‘el is “every man.”

In contrast to this, Hekbalot Zutarti provides a different view.
Here the ascent (in the sections 335-374) is limited to Moses and

éCf. also sections 420-424 where traditions of ascent and adjuration likewise are
closely connected.

7Sections 198ff. (Hekbalot Rabbati).

8Sections 199¢.
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R. “Aqiva; they make the names that they bring from their ascent
accessible to their students, and thus to a circle of initiates. Suitable
to this is the warning against the further distribution of the received
“mystery,” which points to the esoteric knowledge of a closed
group. :

In Ma‘aseh Merkavah as well, the protagonists of the heavenly
journey are heroes of the past (“Aqiva and Nehunyah ben Haganah);
however, their experiences are transmitted through R. Yishma‘el,
and there is left no doubt that “anyone” can imitate them. This is
even more true of the magical adjuration in which Yishma‘el only
serves as the role model for “anyone” who (preferably in prayer) ad-
jures the angel and desires to obtain knowledge of the Torah.

Most consistent in this tendency is Merkavah Rabbaly (which
thus adopts the extreme opposite position to parts of Hekhalot Rab-
bati and Zugarti) with its reinterpretation of the chain of tradition of
Pirge Avot, which alludes to the rabbis, to “all of Israel,” and with its
inclusion of the proselyte in the circle of those to whom Metatron
“binds himself,” thus those who can successfully adjure an angel. It
perhaps is no accident that this most comprehensive and open po-
sition is to be found in connection with the adjuration tradition®
and not the heavenly journey. Nonetheless, one must be cautious
with generalized conclusions, as Hekhalot Rabbati also displays quite
contrary tendencies and even the opposite position in Hekhalot
Zutarti belongs to the broader context of the adjuration.'®

3 Enock. Also with regard to the relationship between man and
the heavenly world, 3 Enoch differs greatly from the other macro-
forms. The central theme indeed is the heavenly journey, although
not in the style of the Hekhalot literature but rather in that of the
classical apocalypse: with an angelus interpres (Metatron) as guide
through the heavenly geography, and R. Yishma‘el as the one being
led. At the end is salvation for Isracl and the individual in the
traditional style, whereby the standards of early Jewish and rab-
binic anthropology (reward and punishment) dominate. Only one
Genizah fragment turns this basic tendency of the “classical” 3
Enoch upside down and has man’s fate predestined; that is, de-
pendent on astrological constellations. The fact that this Genizah

?More precisely, with an adjuration integrated into a heavenly joumcvy; see above,
pp- 118f.
1%Which likewise is transmitted through a heavenly journey; above, pp. 67F.
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fragment represents an earlier stage of the manuscript tradition is
uncontested; however, the question whether it reflects an earlier
stage of the macroform 3 Enoch finally cannot be answered, due to
the scanty evidence of the manuscripts. In any case, the Genizah
fragment is nearer the magical “core” of the Hekhalot literature than
the classical form of 3 Enoch, which displays close similarities with
the apocalyptic and rabbinic literature. If the Genizah fragment rep-
resents an earlier stage of the macroform 3 Enoch, and there is much
that supports this theory, this would mean that in later manuscripts
that represent the classical 3 Enoch, a rerabbinizing of originally
stronger astrological-magical traditions took place.

THE HiDDEN AND MANIFEST GOD

The thematic spectrum covered by the terms God, angel, and
man certainly is central to the Hekhalot literature, although it is not
comprehensive enough to deal with all of the important themes.
Nevertheless, it is worthwhile, in light of the attained results, to in-
quire into some of the questions posed by contemporary research on
early Jewish mysticism.

Transcendence and Immanence

As we have seen, the king seated on his throne is for Gershom
Scholem the center of the Hekhalot literature, and he characterizes
carly Jewish mysticism as cosmocratorial mysticism and (following
the example of Graetz) “Basileomorphism™: the God of Merkavah
mysticism is the God of transcendence and not the God of
immanence.

The central importance of the theology of the throne and that
of the king in the Hekhalot literature and particularly in Hekhalot
Rabbati cannot be denied; and it would be wrong to ignore this fact
one-sidedly against Scholem. It is equally misguided, however, to
single out the aspect of God’s kingdom and his transcendence and
turn it into the all-dominant theme. Yet it seems to me, that Scho-
lem succumbed to exactly this danger, a danger that can be brought
about by the style and opulent language of the Hekhalot literature
(and above all that of Hekhalor Rabbati) in ever-new phrases and
endless litanies. The purpose of the heavenly journey is precisely to
span the spatial distance between heaven and earth, man and God,
and to penetrate the transcendence of God on his throne in heaven.
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The message of the Hekhalot literature is that this is possible, that
the yored merkavah as Israel’s emissary can reach the divine throne.
Notwithstanding the emphasis on the danger connected with the as-
cent, the texts leave no doubt that God passionately desires this as-
cent above all else. The power of the angels, who attempt to prevent
the ascent, in reality is limited. Despite the spatial distance between
God and Israel, which the yored merkavah alone can span, either
physically or psychically, Israel is closer to God than the angels and,
in reality, God’s love is meant for his people, Israel. God’s transcen-
dence, as the king who reigns in remote heavens, is dissolved by his
love of man and Israel and is transformed into an immanence, which
in some respects is of a more intimate nature than the immanence
known to us from traditional rabbinic literature. The competition
for God’s love is won by Israel, not by the angels and not by the
bayyot ha-gqodesh, who are self-consumed by their, in the end, unan-
swered devotion.

The only angel in 3 Enoch and several layers of the other mac-
roforms who constitutes an exception and is so close to God as to be
dressed in similar clothes and sit on a similar throne is Megatron, 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 prototype 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!!
and only one missing letter distinguishes his name from that of God.

The Shi‘ur Qomak traditions also provide a very differentiated
answer to the question of God’s transcendence and immanence. It is
correct, as D. Halperin has noted,'? that their attempt to establish
the measurements of the divine limbs in analogy to the human body
is marked by a crass anthropomorphism (which becomes even more
clear when one compares it to the corresponding passages of the
Targum to Ezekiel 1:27). However, this is only partially true. First,
not all of the measurements in all of the $hiur Qomak units can be
reconciled with the dimensions of the human body. Second, and this
is of greater importance, the Shi‘ur Qomah tradition does not intend
to state that' God can be “calculated,” that he-is, so to speak, a su-
perman of enormous yet exactly measurable and conceivable dimen-
sions. The point of the completely absurd calculations is to

1Sce above, p. 133, n. 53.
12The Faces of the Chariot, pp. 4056¥.
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demonstrate that God cannot be conceived of in human categories:
he, “as it were,” is like a human being and yet hidden. God’s imma-
nence is not a result of the measurements of his limbs and his like-
ness to man, but rather a result of his names that are communicated
as well. The names establish the relationship between God and man,
and God reveals himself in his names to man, who uses them and by
which he can rule the world and, in the end, God as well. God is
transcendent #zd immanent, at the same time hidden and revealed.

The same ambivalence also is displayed by the other line of tra-
dition in the Hekhalot literature, the adjuration. By allowing man to
adjure the angels, the hidden God places himself under his power.
“The servants are adjured through their master™: the most signifi-
cant element of this adjuration are the names, whereby, as we have
seen, the names of God and his angels often are inseparable.
Through the knowledge and use of the names in the adjuration (and
the heavenly journey that is combined with the adjuration), man
gains power over God and his angels. That the purpose of the ad-
juration lies in the complete mastering of the Torah, certainly im-
plies as well that man thereby hopes to be able to achieve the
comprehensive fulfiliment of the commandments, although surely
not this alone. The Torah consists not only of commandments but in
a deeper, and in later mysticism a self-evident sense, of letters and
names. He who “possesses” the Torah in its entirety is ruler of the
world, the order of the cosmos, and thereby of God as well.
Through the names revealed by God, man has God at his disposal,
as a result he has been given precisely the means by which he be-
comes master of the earth and heaven.

Ecstatic Heavenly Journey and Magical-Theurgic Adjuration

As the analysis of the sources has shown, the Hekhalot litera-
ture moves between the two poles of the heavenly journey and the
magical-theurgic adjuration. This point has been agreed upon by
scholars; however, what remains controversial is how this relation-
ship is to be determined more exactly and where the emphases
should be placed. Related to this are the elementary questions con-
cerning the dating of both tendencies as well as their original Sitz i
Leben: do unique ecstatic experiences underlie Merkavah mysticism
or is it an expression of a “magic ritual” not necessarily connected
with ecstatic practrices?

Scholem’s answer to this question is unequivocal (and most of
his successors have adopted his view): the transcendence of God-
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king corresponds to the ecstatic adventure of man’s heavenly jour-
ney. In other words, just as God as transcendent king on his throne
permeates the conception of God within the Hekhalot literature, so
is the heavenly journey the dominant factor in the relationship be-
tween man and God. In the spectrum characterized by the two poles
“heavenly journey” and “adjuration,” the heavenly journey clearly
enjoys superiority. This is true in regard to both content and time:
the more “heavenly journey,” the more original and earlier; the more
“adjuration” and $ar ba-torak, the more secondary and later.!?
This one-sided view of the Hekhalot literature cannot be main-
tained. The pure form of the heavenly journey, by which Scholem
interprets the entire Hekhalot literature, as we have seen, is very
rare; the various forms of the adjuration and the combined forms of
the heavenly journey and the adjuration by far are more dominant.
As a result, Halperin recently undertook the attempt to define a po-
sition opposite to that of Scholem. He does not wish to stop at the
obvious finding that the heavenly journey and the adjuration are to
be phenomenologically separated from one another and that the ad-
juration must be elevated to its proper place against the heavenly
journey so excessively accentuated by Scholem;!# he desires to go a
decisive step further and explain now, as it were, the heavenly jour-
ney through the adjuration (the sar ba-torah traditions). Although
both traditions are to be separated, they are closely connected to one

Y ewish Gnasticism, pp. 12f.; cf. also Gruenwald, Apocalyptic and Mevkavak Mysti-
oo, p. 143; idem., From Apocalypticism to Gnosticism, pp. 184{L; J. Dan, “Three
Types of Ancient Jewish Mysticism,” Seventh Annual Rabbi Louis Feinberg Memo-
rial Lecture in Judaic Studies, University of Cincinnati, 1984, pp. 24ff. Scholem does
concede that the heavenly journey also can contain magical elements, but on the
whole is inclined to the hypothesis that the adjuration of the sar ba-torak is to be sep-
arated from the heavenly journey and belongs to a later period, “when the ecstatic
ascent had already lost much of its freshness and had been superseded by a greater
stress on the magical clements” (ibid., p. 12). In clear contrast to this later dating of
the magical traditions is his actempt to show precisely Hekhalor Zugarts as the oldest
text of the Hekhalot literature (Jewish Gnosticism, p. 76; Major Trends of Jewish Mysti-
cism, p. 45). Therefore, he is forced to differentiate between two layers of magical
transmission, one of which belongs to an earlier, the other to a later stage of the Hekha-
lot literature (Jewish Gnosticism, p. 13); although he fails to pursue this. The degree of
his ambivalent and contradictory artitude toward magic in the Hekhalot literature is
displayed in his (carlier) statements in Major Trends in Jewish Mysticism, p. 51. Here
the magical elements especially in Hekhalor Zutarti “far from being later additions or
signs of spiritual decadence .. . , belong to the very core of their particular religious
system.” There can be no doubt, nonetheless, that Scholem’s view and representation
- of Merkavah mysticism is entirely dominated by the heavenly journey.

YThe Faces of the Charios, p. 384.



152 The Hidden and Manifest God

another in their aim and intention. This results, he argues, first from
the obvious combination of heavenly journey and sar ba-torah tra-
ditions; second however, and this is his most forceful argument, he
believes that he found the link between the two in the midrashic tra-
ditions of Moses’ ascent to Sinai: “I now propose that these Sinai-
ascension haggadot provide the model both for the Hekbalot’s trance-
journey material and for Sar Torah. They form a framework inside
which the trance-journey and Sar Torah fit together, and each be-
comes comprehensible in the light of the other.™'® In other words,
the goal of the heavenly journey also is the bringing down of the
Torah for magical use: “More specifically, I suggest that certain peo-
ple, nurtured on the stories of how Moses climbed to heaven and
scized Torah from the angels, used these images to express and to
satisfy their own yearning to have Torah made accessible to them.
They imagined more recent heroes, Ishmael and Akiba and Nehu-
niah b. ha-Qanah, replicating Moses’ feat, and then making the re-
sults available to others through magical technique.”'®

Here the (simplified representation) of Scholem’s position in-
deed is turned upside down and the adjuration not only is declared
the epicenter of the Hekhalot literature, but the entire Hekhalot lit-
erature is interpreted exclusively through the adjuration. To begin
with, methodologically this is no less problematic than Scholem’s
interpretation; in place of the pure form of the heavenly journey, the
adjuration and its combination with the heavenly journey has been
elevated to the pivotal position of the interpretation of the Hekhalot
literature and thereby to its focal point. 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 complex relations of the texts and the various literary lay-
ers within the individual macroforms. The Hekhalot literature is not
a unity and, therefore, cannot be explained uniformly.

Halperin’s interpretation also 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 lit-
urgy is little more than a postulate; definitive evidence within the
Hekhalot literature remains very vague. And above all, the pure
form of the heavenly journey, which despite its rarity cannot be sim-
ply ignored, nowhere has as its purpose the transmission of the To-

“Ibid., p. 385.
1e[bid,
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rah. On the contrary, the most important quality the yored merkavah
must bring with him besides his magic seals to successfully pass the
guardian angels at the gates of the seven bekbalot is the knowledge of
the Torah, which, so to speak, is the entrance ticket pinned to the
wagon that takes him to the seventh hekbal. The yored merkavah of
Hekhalot Rabbati, the prototype of the “pure” heavenly journey, does
not receive the Torah in the seventh hekbal, he brings it with him.

Finally, it is of no use to belittle the declared aim of this form
of heavenly journey, the vision of the king in his beauty, by the ques-
tion “why anyone should want to do t4a¢?*'” The information the
texts provide concerning what the successful yored merkavah actually
sees indeed is disappointing, but this does not yet justify placing the
heavenly journey completely under the guardianship of the sar ha-
torah traditions because these are easier to comprehend.'® The yored
merkavah beholds God in his beauty and sees what “occurs” on
God’s countenance'®—the fact that we are told almost nothing
about the contents of what he sees does not mean that he sees noth-
ing and instead receives the Torah. The type of heavenly journey rep-
resented (mainly) by Hekbalot Rabbati must remain a peculiar and
legitimate offspring of the Hekhalot literature alongside the (surely
overwhelming) unit of the magical-theurgic adjuration.

However, the question as to the ecstatic character of the heav-
enly journey has not yet been answered. Halperin correctly pointed
out that Scholem’s view of the Hekhalot literature is to a certain de-
gree inspired by a joint responsum of the Babylonian scholars She-
rira and Hai Gaon (ca. 1000 c.E.), in which a causal connection
between magical practices and the ecstatic heavenly journey is
stated:?°

Remember that many scholars were of the belief that one
in possession of certain explicitly defined qualities, who

17Ibid., p. 370. The rationalistic argumentation has here sprouted strange buds.

18CE. ibid., p. 384.

?Vision and liturgy obviously belong close together, and it thus would be wrong
to ignore the visual clement in the Hekhalot literature; it is equally wrong, however,
to portray the vision of God as the apparent main goal of the Merkavah mystic, as
opposed to the liturgy (Gruenwald, From Apocalypticism to Gnosticism, p. 184). See
above, p. 18, and pp. 164f.

208cholem, Major Trends in Jewish Mysticism, p. 49; Halperin, “A New Edition of
Hekhalot Literature,” JAOS 104 (1984): S491Y.; The Faces of the Chariot, pp. 6, 360,
374; cf. also Schifer, Hekhbalot-Studien, p. 284.
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desires to behold the Merkavah and the palaces [hekbalot]
of the angels on high, must follow certain procedures.
He must fast a certain number of days, put his head be-
tween his knees and whisper many traditional songs
and hymns to the earth. Then he gazes into their?! inner
rooms and chambers, as if seecing the seven palaces
with his own eyes, and he sees, as if entering from one
palace into the other, and perceives what is in it.2* There
are two Mishnayot which the Tannaites teach in this
matter, and they are called Hekbalot Rabbati and He-
khalor Zutarti®®

The only passage in the Hekhalot literature, as Halperin also
pointed out,?* to which the responsum may refer, is found in He-
kbalot Zutarti:*®

R. “‘Aqgiva said:

Everyone who repeats [ = learns] this Mishnah
and wishes to expressly urtter the name [of God]
must fast for forty days.

He must put his head between his knees

until the fast has taken complete hold of him
and whisper to the earth and not to heaven,

so that the earth will hear and not heaven.

This passage indeed belongs in the broader connection of one
of “‘Agiva’s heavenly journeys, but it is clear from the context that the
concern here is not a heavenly journey but the magical use of the
name of God, thus an adjuration. If Hekbalot Zutarti was the source
of the responsum, then the connection between magical practice and
heavenly journey was established by the responsum and not by He-
khalot Zutarti. The adept who is instructed by ‘Agiva does not enter
into a state of ecstatic rapture that transfers him either psychically or
even physically to the seventh hekhal, but at most falls into a trance

#IThe palaces’.

22Fach indiviual palace.

23B. M. Lewin, Otzar ha-Geonim, vol. 4/2 (Hagiga), part 1 (Teshuvot), p. 14; f.
also p. 61. '

24 The Faces of the Chariot, p. 374.

25Section 424.
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and thereby is able, without incurring injury to himself or his en-
vironment, to utter the ineffable name of God; that is, to use the
magical power of the divine name.?®
The Hekhalot literature does not provide us any indication as
to kow the heavenly journey actually is carried out, or even #f it is
practiced at all as a “truly™ ecstatic experience. It appears as though
Scholem’s interpretation is inspired by the model of a gnostic heav-
enly journey of the soul, which itself and with regard to its alleged
influence on the Hekhalot literature is questionable.”” Where the
heavenly journey and the adjuration are connected to one another,
the magical-theurgic element is so strong as to raise valid doubts
concerning a practice of the heavenly journey (regardless of its
form). However, even the classical paradigm of the heavenly journey
in Hekhalot Rabbati remains silent as to how the adept manages to
enter into the state of the yored merkavah and whether he experiences
the heavenly journey as a psychical or physical adventure. The text
begins without any further explanation with the sentence: “Which
are the hymns that are said by the one who wishes to behold the
vision of the Merkavah and to descend and ascend unharmed?”28
These hymns surely are not songs intended to transfer the Merkavah
mystic into a state of trance and ecstasy, but rather the Qedushak
songs . extensively described later on and all revolve around the
trishagion of Isaiah 6:3. This points to a definite liturgical Stz im
Leben of the heavenly journey, which does not necessarily exclude ec-
static implications, but makes them relatively unlikely. The fact that
the adjuration traditions also often are embedded in a liturgical con-
text (prayer, learning the Midrash)?® lends support to the claim that
the heavenly journey and the adjuration were understood as ritual-
liturgical actions.®® The point of departure in both cases is the same
" (the synagogue or the private prayer on earth), only the goal is dif-
ferent: in the heavenly journey, man “meets” God in heaven; in the

28Halperin, The Faces of the Chariot, pp. 374f.: “Akiba’s visiting the merkabab is
important for him, not because he is necessarily going to imitate it, but because it has
opened channels of power from which he can now profit.”

27Scholem, Major Trends in Jewish Mysticism, pp. 49f£.; sce the criticism of Gruen-
wald, Apocalyptic and Merkavah Mysticism, pp. 110fY.; idem., From Apocalypticism to
Gnosticism, pp. 191fF,, and of P. §. Alexander, “Comparing Merkavah Mysticism and
Gnosticism. An Essay in Method,” JJ§ 35 (1984): 1-18.

288ecrion 81.

3Cf. above, pp. 36, 95, 1114¥.; and Hekhalot-Studien, p. 294.

30Cf. now also Janowitz, The Poetics of Ascent, in particular pp. 97fE.
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adjuration they meet on the earth. The common element of both is
magic, which, in different ways to be sure (according to the various
macroforms and the various literary layers within them), permeates
the heavenly journey and the adjuration.

Finally, what does this mean concerning the question of dating
the two poles heavenly journey and adjuration? In opposition to
Scholem, Halperin now wishes to sce the adjuration as not only pos-
sessing conceptual but also temporal priority: “But I can see nothing
in the texts to support the idea that passages speaking of heavenly
ascent are older than the Sar Torah materials. This view seems to rest
mainly on the prejudice that whatever sounds more purely ‘mystical’
must be more authentic, and therefore earlier.”! This conclusion
certainly is correct, as it is obvious that Scholem worked with a very
contradictory notion of “original” = “early” and “degenerate”
(magic!) = “late.”®* However, Halperins further argument is
thereby not necessarily convincing: “On the contrary, the Sar Torak
incantations have a claim to priority in that their purpose, unlike
that of the trance-journey, is basically intelligible.”* Here again,
Scholem is simply turned upside down, and based on the supposed
conceptual priority of the adjuration traditions, their temporal pri-
ority is deduced; the one is just as inconclusive as the other.

If one adopts the sequence of the analyzed macroforms—He-
khalot Rabbati, Hekhalot Zutarti, Ma‘aseh Merkavah, Merkavah Rab-
bah, 3 Enoch—then a clear tendency becomes obvious: from the
“pure” form of the heavenly journey in Hekhalot Rabbati over vari-
ous combined forms (in various shades) to the overwhelming dom-
ination of the adjuration in Merkavah Rabbah (3 Enoch as a special
case is not taken into account here).>* However, this tendency stands
and falls with the postulated sequence of the macroforms, which re-
mains very tentative.?®> We neither know enough about the relations

3YThe Faces of the Chaviot, p. 384.

32 gec above, p. 151, n. 13.

331bid.

3%t is not per chance that precisely Merkavah Rabbah is the key to Halperin’s un-
derstanding of the heavenly journey: “It is not easy to see why anyone would care
about ‘descent to the merkavah®; unless, as Merkavah Rabbak suggests, he saw in this
journey a source and legitimation for Sar Torah.”

35Nevertheless, there is some reason to believe that at least the redactional layer of
sections 407426 in Hekhalot Zutarti is dependent on Hekbalot Rabbati and not the
other way around (above, pp. 61, 73, 74) and that the ascent traditions in Ma“aseh
Merkavab (above, p. 83), in Merkavah Rabbah (above, p. 99, n. 45, pp. 102, 112ff)
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of the macroforms to one another, nor (far less) is the critical literary
and redactional deciphering of the macroforms advanced enough to
allow us to provide precise information concerning the temporal
relation between the heavenly journey and the magical-theurgic ad-
juration. Both must (temporarily) remain beside one another and
neither through literary (sequence of the “writings”) nor imaginary
maneuvers (the ecstatic heavenly journey is “more original,”—
the adjuration is “more intelligible”) can they be set in a temporal
succession.

Esoteric and Exoteric

The Hekhalot literature leaves us fully in the dark as to who its
authors were and which circles we might assume were the bearers
and creators of the ideas contained within it. Concerning this ques-
tion we also find two opposing positions. Whereas Scholem rather
self-evidently®® started with the assumption that the traditions of
the esoteric “discipline” ma‘aseh merkavah, which are vaguely al-
luded to and only fragmentarily preserved in rabbinic literature, are
brought to light in their entirety and originality in the Hekhalot lit-
erature, Halperin raises doubts about the connection between rab-
binic ma‘asel merkavah and Hekhalot literature, and as a result sees
no reason for an esoteric understanding of the Hekhalot literature.

Here as well, a generalized conclusion has been drawn from a
correct premise. The analyzed macroforms exhibit a quite ambiva-
lent picture,?” there indeed is a zendency to emphasize that anyone
can partake of the experience transmitted by the heavenly journey
and the adjuration. This, however, is only a tendency, which in the
. individual macroforms is accentuated in various manners: strongest
in Merkavah Rabbah, and weakest in Hekhalot Zugarti with its clear

and 3 Enoch (above, p. 135) rather can be scen as a reduction of the “drafts” of Hek-
halot Rabbati. The special role of 3 Enoch and its traditional and historical placement
at the end of the transmission process of the Hekhalot literature also appears to be
confirmed. Ma‘asch Mevkavah and Merkavah Rabbah belong so close together in nu-
merous aspects, that it is superfluous to inquire into their exace location within the
relative chronology of the macroforms.

38And in opposition in. particular to Graerz, “Die mystiche Literatur in der gao-
nischen Epoche,” MGW] 8 (1859): 1091L.; Scholem, Major Trends in Jewish Mysti-
cism, pp. 61 and 66.

37 Above, pp. 146f.
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stress on the secret teaching.3® The Hekhalot literature is both eso-
teric and exoteric. Further progress on this question will be made
possible only through more extensive research into its traditional
and redactional history and not through own-sided and generalized
statements in one or the other direction.

This is true even more so for Halperin’s next step. If the He-
khalot literature in principle is not an esoteric discipline, he argues
further, but rather for everyone, then this can mean only that “we
are not to look for the originators of the Hekbalor in any esoteric
clique, but among the Jewish masses.”*® Who could these “Jewish
masses” be in the context of rabbinic Judaism? None other than the
well-known “am ba->ares, who in the Hekhalot literature rebels as the
less-privileged lower class against the upper class of the rabbis. The
main evidence for this thesis is served by the Torah myth in Hekbalot
Rabbati, which only on the surface deals with the rivalry between
angels and man;*® in reality it is concerned with the rebellion of the
uneducated against the scholars.*! The means by which this rebel-
lion is brought about is magic.

Here again, one aspect of the exceedingly multilayered He-
khalot literature is raised to the key position of the whole. To start
with, this is a methodological objection. Furthermore, it remains
fully unclear why precisely the Torah myth should be a reflection of
the “social conditions” of the rabbis and the “am ha->ares. The Torah
myth in Hekhalot Rabbati is the adaptation of a widely ramified Mi-
drash tradition;*? Halperin therefore either must show that already
the Midrash does not aim at the rivalry between angels and man, but
at the rivalry between the rabbis and the “am ha-ares, or else show
both that the Torah myth in Hekbalot Rabbati has reinterpreted the
Midrash in this sense and how it has done so. The reference to magic
alone does not suffice. The decisive difference between the Midrash

*8Halperin, The Faces of the Chariot, p. 386, is familiar with the passages in He-
khalot Zutarts, but he plays down their significance in favor of his uniform view.

39The Faces of the Chariot, p. 385.

“Against my thesis in “Engel und Menschen in der Hekhalot-Literatur,” in
Hekhalot-Studien, pp. 2656t

*1“The angels, then, appear as spokesmen for a privileged group whose claim to
privilege rests on mastery of the Torah, Who are the ‘Israclites’ whom God favors
against them? They are ‘humble folk’. .. , people who are too busy doing manual
labor to bave time for the Torah. ... Do we know any Jewish group during the rab-
binic period that would fit this description? We do. . .. They arc the ‘am ba’ares, lit-
crally ‘people of the land”.” Halperin, The Faces of the Chariot, p. 437.

42Cf. Hekbalot-Studien, pp. 269{f., 291f.
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and the Torah myth indeed lies in the magical acquisition of the
Torah (“not through toil and not through labor, but through the
name of this seal and through the mention of the crown”),*? but
where are there grounds for arguing thart here a conflict berween the
‘am ha-ares and the rabbis is expressed? It appears that Halperin is
being led by the (unspoken) premise that magic is exclusively the
means of the “humble man” with which he arms himself against the
superior power of the “ruling class” of Torah scholars. Research into
Jewish magic of late antiquity is still in its infancy and is an urgent
desideratum.** In any case, it has reached nowhere near the point
that one can define groups within rabbinic Judaism and weigh them
against one another on the basis of magic. On the contrary, every-
thing points to the fact that all groups within the Judaism of late
antiquity were affected by the revolution within the world-view
through the penetration of magic, albeit, to be sure, in different
ways and to a different extent. The Hekhalot literature is the most
comprehensive (though by no means only) attempt to transform the
world-view as found in classical rabbinic literature into an increas-
ingly magical conception; to reduce this revolutionary transforma-
tion to a shift in power from the rabbis to the ‘am ha->ares fully
disregards the much more differentiated evidence within the Hc=
khalot literature and thus is not very convmcmg

An important argument pertaining to the question of the cir-
cles who propagated the ideals of the Hekhalot literature is the
pseudepigraphical character of all macroforms.*® The most impor-
tant characteristic of the literary genre Hekhalot literature is the
great value it places on ascribing itself to certain rabbis, usually to R..
Yishma‘el and R. ‘Aqiva. This, to be sure, is not a final proof that
the Hekhalot literature in its entirety must be seen as a postrabbinic
phenomenon,* but there is equally little support for the thesis of a
rebellion of the “am ha-ares against the rabbis. Is it plausible that an
oppressed lower class would underpin their rebellion against the
ruling class precisely by legitimizing themselves with the heroes of
this hated caste of scholars? This is surely possible—just as almost

43Section 289.

* CF. now P. Schiifer, “Jewish Magic Literature in Late Antiquity and Early Mid-
die Ages,” JJS 41 (1990): 75-91.

*SCf. Hekhalot-Studien, p. 293.

*SHekbalot-Studien, ibid.; nonethclcss I remain convinced that there is some basis
for this supposition.
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every paradox is imaginable*”—although not very likely. The result
thus (temporarily?) can be only a very modest one. We do not know
who the authors and redactors of the Hekhalot literature were. If
they belonged to rabbinic times (which has yet to be proven) then
they could just as well have formed a group inside as outside the
class of the rabbis; if they belonged to posttalmudic times, then the
question concerning their affiliation to the rabbis is irrelevant and
their social location even more difficult to determine.

The same reservations finally also must be upheld concerning
the question of the geographic location. Whereby Scholem con-
nected his carly datmg of the Hekhalot literature with its undisputed
Palestinian origin,*® an increasing number of voices now argue that
at least the redaction, if not even the or1§ms of parts of the Hekhalot
literature, is to be found in Babylonia.*® Direct indications of this
may be the “wise from the house of the master in Babylonia? as
well as the difficult text in section 305, in which apparently the use
of Torah magic practiced in Babylonia is to be legitimized by the au-
thority of the Palestinian court of law; the use of the term yeshivak in
Heklialot Rabbati®' and the custom of the daily recital of the
Qedushah®® have been seen indirectly as pointing to a possible Baby-
lonian origin or redaction of Hekbalot Rabbati.

This question, too, cannot be answered exclusively in one or
the other direction. One will have to reckon more strongly with
Babylonian elements and, furthermore, both from a geographic and

*’One, of course, could view it as being a particularly cunning tactical move,
which, however, would make sense only if we are dealing with a phenomenon that
did not occur simuitancously: over a larger span of time one may have found legiti-
macy also through the reference to the main representatives of the opponents. The
hypothesis of a revolt of the masses against the ruling class of rabbis presumes the
same point in time, however.

*8Cf. more extensively Ubersetzung der Hekhalot=theratm; vol. 2, pp. xxiiiff.

“*Gruenwald, Shirat ha-mal’akhim, p. 474, but see p. 475; J. Dan, “Livayyat ha-
periodizagiyah shel torac ha-sod ha-Sivrit mi-shithe ha-‘et ha-atigah el yeme-
ha-benayyim,” Proceedings of the Ninth World Congress of Jewish Studies,
Jerusalem, 1986, p. 94; Uberscizung Aer Hekhalot-Literatur, vol. 2, p. xxiv; Halperin,
The Faces of the Chariot, pp. 370, 4351F.

50-S. K 21.95.C, fol. 2a, lines 13f¥. = Geniza-Fragmente zur Hekbalot-Literatur,
p- 103; Gruenwald, “Qeta‘im hadashim mi-sifrut ha-hckhalot,” Taréiz 38 (1968
69): 355 and n. 7.

S1Sections 288f.; Halperin, The Faces of the Chariot, pp. 435f.

52Gruenwald, “Shirat ha-mal’akhim,” pp. 473f¥.; Halperin, The Faces of the Char-
sot, p. 437.
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temporal point of view, assume a longer germination process whose
decipherment will depend on the progress of the critical literary, re-
dactional, and traditional analysis. As recent research has shown,53
we can follow the development of the Hekhalot literature and with
it the process of the magical transformation of the rabbinic concep-
tion of the world far into the Middle Ages. One of the highlights of
this development is the redaction of the Hekhalot literature by the
circles of the German-Jewish pietists (baside ashkenaz) of the Rhine-
land in the twelfth and thirteenth centuries.

Conclusion

Over a period of many centuries, the religion of ancient Juda-
ism developed the conviction that the relationship between God and
man is determined by the dynamic relation of the one revelation at
Sinai to its continuous explication: God revealed himself to man in
a unique historical event at Sinai by giving the Torah to Moses.
Everything relevant for understanding the world and the relation-
ship between man and God is concentrated in this Torah. The per-
ception of God and the explanation of the world are accomplished
exclusively through the Torah, whereby the doctrine of the oral To-
rah guarantees that both do not become static, but that they develop
dynamically in a continual process. At the end of this process, God’s
final revelation will occur in the time to come, which culminates in
the absolute knowledge and perception of the Torah. Therefore, for
the classical rabbinic Judaism, the adequate behavior of man toward
God in addition to prayer can be only the study of the Torah.

The authors and redactors of the Hekhalot literature rebel
against this traditional conception of the world, which was brought
forth by a grandiose literary effort. They were not unaware of the
merits of prayer and the Torah, of course. The Hekhalot literature is
filled with prayers that share great similarities with those of the syn-
agogue liturgy. Furthermore, the yored smerkavah in Hekbalot Rabbati
requires proof that he commands the classical disciplines of the study
of the Torah to embark on his heavenly journey. Nevertheless, the
traditional repertoire is no longer sufficient for them. They no
longer are satisfied with gaining access to God solely through the
Torah. In the truest sense of the word, they storm heaven and force
direct access to God.

S3CY. Hekhalot-Studien, pp. 3ff.



162 The Hidden and Manifest God

Not only are the means by which one attains access to God and
the understanding of the world thereby changed, but the conception
of God as well. In rabbinic Judaism, God reveals himself here and
now in the Torah and then finally in the time to come. Therefore,
God’s concealment is implied, at most, by the fact that his revelation
through the Torah in the present time can be only incomplete and
temporary and that the fullness of the Torah, and with it that of
God, first will be perceivable in the time to come. In the Hekhalot
literature God is now, at present, at the same time both hidden and
revealed, which means the following:

1. God is hidden and revealed. In principle, neither man nor
the angels can see God. To begin with, the theme in this gravity is
new. In rabbinic literature the question of whether one can see God
plays a minor role that above all is connected to the heroic past. That
one is unable to see God at the present ‘time and that God (no
longer) reveals himself directly to man is more or less self-evident.5*
The Hekhalot literature not only discusses this question anew, but
simultaneously holds it in a curious and ambiguous suspense. God
indeed is hidden from man and (to be sure) from the angels, and yet
he revealed himself to R. “Aqiva, the prototype of the yored merka-
vah, “through the working of the Merkavah, in order to fulfill his
wish,”*5 thus through the heavenly journey which is connected to an
adjuration. “‘Aqiva and his followers; that is, the yorede merkavah of
the Hekhalot literature, enjoy the privilege that God reveals himself
to them.

This ambivalence of being “both hidden as well as revealed”
also follows from the Shi‘ur Qomak traditions in the Hekhalot liter-
ature. The decisive statement of Shi‘ur Qomah is that God does, on
the one hand, look like a human being; but, on the other hand, he
exceeds all human measurements. God’s hidden being expresses it-
self in dimensions that surpass all human categories and, paradoxi-
cally, is conceivable in its imperceptibility.

2. God ar present is hidden and revealed. In the Hekhalot lit-
erature, the two-staged revelation of God at Sinai and in the time to
come as found i1n rabbinic Judaism is concentrated in the immediate
experiencing by the yored merkavah of the simultaneously hidden and

S4Cf. above, p. 57 and n. 14.
5Section 421; see above, pp. 59f.
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revealed God. For the most part, the Hekhalot literature abandons
the expectation of the end of time, the classical repertoire of this
world and the world to come, the messianic redemption and the fi-
nal judgment. The revelation at Sinai does not culminate in the time
to come, but in the heavenly journey or the adjuration by the yored
merkavah. The protagonists of the Hekhalot literature have lost their
patience, they no longer wish to bring about the distant goal of
God’s revelation through the toilsome study of the Torah. They
force direct access to God here and now and complete the revelation
at Sinai in their presence. The unbearable period of time between
the revelation at Sinai and the time to come is abolished: the yored
merkavah appears before the divine throne andlor places God at his
disposal through the act of adjuration.

The means by which the yored merkavah attains revelation are
no longer exclusively prayer and the study of the Torah, but above all
the heavenly journey and the adjuration. However, prayer and the
study of the Torah are not completely abandoned and replaced by
the heavenly journey and adjuration; quite the contrary, they are
naturally integrated into the new conception of the world that,
however, is furnished with implications that go far beyond those of
traditional understanding,.

1. The new function of prayer is especially clear in those
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 and at the same
time transmit this experience to the earthly community. The “pure”
- form of the heavenly journey (in Hekhalot Rabbati) requires knowl-
edge of the Torah and in addition uses magic (seals) to accomplish
the ascent without danger; that is, against the opposition of the
angels.

2. The classical form of Torah study is transformed into mag-
ical adjuration. That which the labor of the daily study of the Torah
promised, but (from the viewpoint of the yarede merkavah) was ei-
ther never realized or put off to the distant future, is to be obtained
through the one and repeatable act of adjuration. The essential ele-
ment of this adjuration and to different degrees also the heavenly
journey, are the names of God and the angels (which are inseparably
intertwined with one another).
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Finally, the new means by which the revelation is attained de-
termine the goal and the contents of this revelation as well.

First, the aim of the heavenly journey is not so much the vision
of God on his throne, but more so the participation in the cosmic
praise. The “stormy” heavenly occurrence reflected on God’s coun-
tenance is none other than the heavenly liturgy. The liturgy of the
angels is a cosmic event in which God participates as a partner. For
this purpose (and only this one) he sets himself on the throne of
glory and to a cerrain extent reacts physically to the praise of the an-
gels. If the yored merkaval sees anything, it is precisely this: the over-
whelming event of the cosmic liturgy and the change it produces in
God. The reigning king on the throne of glory is not a participant
in a torpid Byzantine court ritual, but the lively partner in an event
that takes place between him and the angels.

The yored merkavah participates in this heavenly liturgy in both
a passive and active manner: to the extent that heaven and earth are
spatially separated, the liturgy in heaven is only that of the angels
and not that of man; the yored merkavah at most can join in the heav-
enly liturgy.5® However, to the extent that he returns from his heav-
enly journey and is expressively commissioned to report on what he
saw and heard, as the emissary of the earthly community, he is an
active participant in the heavenly occurrence. His heavenly journey
serves the purpose of incorporating the earthly community into the
heavenly liturgy and thereby turning it into a truly cosmic event, en-
compassing heaven and earth, angels and man. In certain redactional
layers of the Hekhalot literature the latter is even the real meaning
and goal of the divine praise: the heavenly liturgy draws its legiti-
macy solely from the fact that man takes part in it; without the par-
ticipation of Israel, it remains useless. The simultaneously passive and
active role of the yored merkavah, therefore, means that, on the one
hand, he sees how the heavenly liturgy is performed, but that, on the
other hand, he brings along the most important message of Isracl’s
central role in this heavenly liturgy. The fundamental conviction of
rabbinic Judaism, that God is primarily the God of Israel and not
of the angels, thus undergoes a new and dramatic intensification.

56Here as well, the differences between the macroforms must be considered. In
sections 550f, (Ma‘aseh Merkavah) the yored merkaval = R. ‘Aqgiva intones a hymn on
high, which consists of the synagogal “Alenx in the individual form of the ‘A/ai: he is
the emissary of the earthly community but says bés hymn, as he is alone on high.
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The yored merkavah is the emissary of the earthly community.
This implies further that the new access to Ged, which is brought
about by the heavenly journey and has as its goal the liturgical com-
munion between God and Israel, cannot be an individual mystical
experience. The Hekhalot literature does not propagate the unio my-
stéca, the unification of the individual with God, but, if the expres-
sion is allowed, the unso liturgica, the lirurgical communion of the
yored merkavah, as emissary of Israel, with God.

Second, the aim of the adjuration is the command of the Torah
and with it the command of the world through magic. If the heav-
enly journey is interwoven with magical elements, then the adjura-
tion as the new form of the study of the Torah is nothing but pure
magic. Everyone who knows the correct formulas of adjuration mas-
ters the Torah in a single act of illumination.

In the Hekhalot literature, the predominant magical moment
is based on an automatism of cause and effect: the application of the
correct formulas of adjuration causes the desired effect. Here, how-
ever, we are dealing with nothing less than a primitive hocus-pocus
or abracadabra. The magical conception of the world in the He-
khalot literature is founded on the belief that all of reality consists of
the names of God and the angels. At the same time, the names are
the means and the goal of the adjuration. The knowledge of the di-
vine name and its application in the magical adjuration are the keys
to the understanding of the world. “God is his name” is the mes-
sage; large sections of the Hekhalot literature can be read as a the-
ology of the name, as an attempt to unfold the divine names. This
explains the hybrid and often exhausting language of the Hekhalot
literature, the endless lists of nomina barbara, and above all the
Shi‘ur Qomak. We are not dealing with the mysterious meaning of
something, the key to which we have unfortunately lost, nor with
the enigmatic mathematical proportions of the divine appearance
whose formulas we have not yet found; rather the “nonsense” is the
message: everything consists of names. Whoever knows the names,
knows the Torah and therefore the world as well.

One must even go a step further. God already becomes depen-
dent on man through the heavenly journey, as the yored merkavaly’s
heavenly journey reveals that God, too, is dependent on the liturgical
communion with Israel. This idea is not necessarily new: such a dis-
position is already present in rabbinic Judaism, for example in the
dependency of God’s kingdom on the liturgical acknowledgment by
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Isracl.>” However, with man’s theurgic power over God as expressed
in the adjuration, a quality has been reached that far surpasses that
which is possible in classical rabbinic literature. The yored merkavah
who knows the names commands not only the Torah and the world,
but finally God as well. By allowing the yorede merkavakh to disman-
tle the borders between heaven and earth, God himself, in the end,
has succumbed to their power. In a hardly surpassable manner, the
“distant cosmocrator” has surrendered his fate to man.

7Cf. the himlikiu (“they installed you as king”) together with Exodus 15:18 in
the third benediction of the Shema® and Midrashim such as ShemR 23,1; see Schiifer,
Studien zur Geschichte uni Theologie des rabbinischen Judentums, pp. 30f.; and M. Idel,
Kabbalah. New Perspectives, New Haven and London, 1988, pp. 156ff.
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Havdalah de-Rabbi ‘Aqiva, 57

Havura-veport, 39, 146

Hayyli’el, 130

Hayyot, 13, 20, 22-24, 28, 35,
46-49, 6264, 74, 92, 105,
128, 130f,, 141f, 143. Sec also
Creature 11

Hayyot ba-qodesh, 22f., 27, 46, 48,
62, 81, 83, 90, 141f., 149. See
also Holy creature

Hazkarah, 82, 98, 110. Sec alse
zakhar

HDYRYRWN, 73

Head (of God), 88, 101, 105

Heart (of God), 49, 101

Heaven, 12, 18, 20, 30, 34-36,
39, 45, 69, 72f., 78, 81, 83, 98,
103, 114, 125f., 129, 131-133,
135, 144f., 148-150, 152, 154f,,
161, 164, 166; Eighth heaven,
28, 53, 87; Seventh heaven, 12,
281, 124, 127, 129, 153. See
also Ragia*

Heavenly geography. See
Heavenly world

Heavenly journey, 5, 9, 37, 39, 41,
49,72, 75, 84, 86, 88-90, 107,
117-119, 121, 135, 140, 142f,,
145-148, 150-157, 161, 163f.

Heavenly liturgy, 18, 28, 46, 48,
62, 128, 141, 163f.

Heavenly topography. See Heavenly
world

Heavenly world, 79, 82, 86, 107,
129, 133, 135, 140, 142, 142

Height, 18, 30, 35, 40f., 77, 79,
81, 83, 91, 97, 100, 128, 133

Hekhal, 2, 12, 37f., 65, 74, 79, 83,
103, 106, 124, 129, 142, 153f,,

2, 12, 37f, 65, 74, 79, 83, 103,
106, 124, 129, 142, 153f; first
bekbal, 75; seventh bekbal, 39f.,
58, 65, 73, 124, 132, 142,
153£.; sixth hekhal, 38, 65; third
bekbal, 103. See also Palace

Hero, 33, 67, 88, 131, 152

Hidden, 4, 14, 23, 59, 64, 72, 84,
91, 148, 150, 162

Holiness, 19, 26, 28, 56, 68, 78,
83, 91, 101, 113

Holy, 10, 15, 24, 34, 46, 56,
67f., 78, 83, 88, 91, 100, 105,
130, 132

Holy creatures, 2, 124f., 130, 132

. Holy, holy, holy, 14f., 18, 24, 46f.,

128, 130f. See also Trishagion

The Holy One blessed be He, 26,
67, 123, 126, 128, 130, 132

The holiest of holies, 2, 20. S¢e also
Hayyot ha-godesh

Holy Spirit, 116, 120

Honor, 12, 14, 32, 35, 67,
100, 128

Horn, 35. See also Ram’s horn

Host, 35f., 42, 46, 87, 91, 104,
128, 131

Humility, 56, 68, 113

Hymn, 13f.,, 26-28, 37, 47, 61,
69, 78, 86, 103f,, 124, 130-132,
140, 154f., 164

Idol, 126

Idolatry, 119f., 125, 146

Illicet sex, 119f.

Immanence, 10, 148-150

Immersion, 90, 95, 113. Se¢ also
Ritual bath

Impure, 42f., 49, 90

Incantation, 156

Injury, 19, 58, 112, 155

Intercessor, 29, 33-35, 106

Irin, 130

Isaac, 34
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Isaiah, 58

Isracl, 15, 29, 33-35, 40f., 45-51,
61, 72f., 75, 93, 101, 105-107,
109£, 115f, 118, 121, 125, 136,
143f, 146f., 149, 158, 164-166

Jacob, 14, 29, 34, 46, 65, 73, 119
Jealousy, 32, 34

Joshua, 109

Joy, 24, 45, 83, 118

Judgment. See Final judgment
Jupiter, 137

Kavod, 57, 65. See also Glory

Kawwanah, 90

Keli bemdah, 13, 97, 118. See also
Precious vessel

Keruvi’el, 127, 130

Keruvim, 24f., 28, 73f,, 78f,, 83,
100, 124f,, 127, 130f; of fire,
79, 100; of holiness, 83. Se¢ also
chevoubin

King, 10f,, 13, 15-17, 21f, 27,
34, 38, 53, 58-61, 68, 73f,,
78f., 83, 88, 97-100, 106, 124,
128, 139f,, 143, 148f, 151, 164,
166; of glory, 23, 124

Kingdom, 14, 16, 19f., 78, 87,
148, 165. See also Glory of his
kingdom

Kisse, 2, 64

Kisse ha-kavod, 124. See also Throne
of glory

Knowledge, 3, 5, 27, 38, 59, 62,
68, 70f., 130, 133f,, 147; of
God, 3; of the divine names,
67-69, 71, 99, 108, 140, 142,
145, 150, 165; of the Torah, 33,
36, 39f, 53, 90, 95, 114f, 120,
142-144, 147, 153, 161, 163.
See also Mastering of the Torah

Last judgment. Sz¢ Final judgment
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Law, 39, 105, 120. Sec also
Noachide laws

Learning, 90, 95, 144, 155. See
also school of learning

Letter, 64, 53, 65, 85, 92, 111,
129, 133, 135, 149; 1 letter,
149; 3 letters, 92; 4 letters, 21;
22 letters, 80; 42 letters, 81,
85, 89; 70 lerters, 101; 72 let-
ters; 101. See also Permutation
of letters

Light, 19, 73, 114

Lightning, 33, 62, 67, 128. See
also Bolts of lightning

Lilin, 63. Se¢ also Demon; Evil
spirit; Harmful spirit; Mazigin

Lines (of the forehead), 137f; of
the hand, 137f. See also Chiro-
mancy; Metoposcopy

Lion, 22, 64

Lips (of God), 98, 101

Lishkar ha-gazit, 116. See also
Chamber of the hewn stone

Litany, 14f,, 148

Litanies of the king, 61

Liturgy, 10, 46, 49, 59, 78, 95,
105, 108, 111-113, 141, 153,
155, 164f. See also Heavenly lit-
urgy; Synagogue liturgy

Liturgical response, 78, 101

Love, 10, 24, 35, 46, 49, 73, 89,
91, 143, 149

Ma‘asel bereshiz, 5, 70. See also
Working of creation

Ma‘asel merkavah, 5, 70, 77, 157.
See also Working of the chariot

Macroform, 6f., 9, 30, 37, 45,
55f., 60, 65f., 70, 72, 77, 80f.,
84, 86, 97, 103f., 106-108, 113,
115118, 132, 139-143, 145
149, 156f., 159, 163

Magic, 40, 49, 72, 81, 86, 89-92,
95, 98, 105f, 109--112, 120,
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128, 142-145, 147f., 150-159,
161, 163, 165

Magic bowl, 29, 95, 145

Majesty, 4, 10, 18, 31, 74, 81, 83

Malakh ha-panim, 28. See also An-
gel of the Countenance, Malakh
panaw

Malakh panaw, 28. See also Angel
of the Countenance; Mal’akh
ha-panim

Magom, 123

Marble stones, 38

Masekhet Hekbalot, 7.

Master, 31, 88, 105-107, 116f.,
142, 150

Mastering of the Torah, 114, 120,
150, 158, 165. See also Knowl-
cdge of the Torah

Mazigin, 84. See also Evil spirit;
Harmful spirit; Lilin

Mercy, 35, 75, 82, 86, 105

Merit, 125, 138, 161

Merkabah. See Merbavah

Merkay, 81

Merkavah, 2, 5, 20, 22, 37, 48,
57,70, 72, 79, 88f., 91, 105,
118, 124, 128, 146, 154. See
alse Ascent; descent; Wheel;
Vision; Working of the
Merkavah

Mesharet ne’eman, 65

Messiah, 42—-44, 136

Messiah Aggada, 36, 43f.

Messianic feast, 136

Messianic time, 43

Metatron, 29-32, 35f., 65, 74, 84,
93, 99f., 104, 106f., 113, 116f,,
119f., 124, 126f,, 132-135,
141-143, 147, 149. See also
“Eved, Servant 11

Metathronos, 29

Metatronos, 29

Metoposcopy, 137f.

MGHShH, 65, 75

Middah, 21, 102, 107, 112, 119
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Midrash, 36, 39, 49, 51f,, 105,
152, 155, 158, 166

Might, 17--19, 21, 59, 69, 74, 78—
80, 82, 84, 88, 91, 98, 100, 140

Mikha’el, 35, 84, 93, 103f.

Minhah prayer, 22f., 35, 45,
47f., 85

Ministering angels, 47f., 59, 84.
See also servant [

Mishnah, 5, 39, 52f., 67, 70-72,
94, 108, 117, 154

Mitagron, 29

Moon, 129, 137

Morning prayer, 23, 45, 47f., 108,
114. See also shaharit

Morning star, 74

Moses, 38f., 56, 58f., 67, 72, 93f.,
100, 109, 141, 152, 161

Mouth (of God), 22, 132

MQLYTW, 69

Musaf service, 48

Myriad, 27, 82, 87, 104, 128

Myrtle leaves, 110

Mystery, 4, 14, 24, 49-53, 61, 68,
70, 90f., 98f., 103, 107-110,
112-117, 119£,, 125, 133, 145,
147. See also secret

Name {of angels), 20, 32f., 36,
56f., 64-69, 74, 83f., 88, 90,
91f,, 103-110, 113-117, 127,
129-131, 140, 142, 144f., 149f.,
163, 165; of God, 1, 20f, 31~
33, 5658, 60, 65, 6769, 71,
77-85, 87, 89, 21f., 97-100,
102--110, 113-117, 126128,
131, 140-142, 144-146,149f.,
154f, 163, 165

Neck (of God), 101

Nehar dinur, 26. See also River
of fire

New moon, 110

New Year, 110f.

Noachide laws, 119-121
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Nomina barbara, 52, 56f., 67, 69,
90, 93, 101, 106, 110, 127, 165

Noon, 85

Nose (of God), 101

Number, 65, 82, 112; 1/1st, 25,
53, 56, 65, 75, 80, 111, 149;
2/2nd, 5, 25, 53, 88, 93, 104,
110, 112, 129, 137, 154; 3/3rd,
5, 13, 15, 18, 24£., 30, 40, 46,
52f, 85f., 91-93, 103, 105, 111,
19£,, 137; 4/4th, 21£, 25, 62F,
66, 68, 105, 129€., 136; 5/5th,
25, 53, 109; 6/6th, 25, 32, 38,
53, 65, 104, 113; 7/7¢th, 12, 28,
30, 33, 37, 39f,, 53, 58, 65,
73f., 79, 81, 83, 88, 103f., 106,
111, 119f, 124f, 127, 129,
132f., 137, 142, 153f.; 8/8th,
28, 53; 9th, 112; 10, 36, 44,
137; 12, 53, 85f., 90, 137; 14,
93, 16/16th, 62, 65, 93; 22, 80;
24, 90; 40, 85, 90, 154; 41, 94;
42, 81, 85, 89; 64, 63; 70, 86,
101, 129; 72, 101, 129; 80, 12;
111, 82, 112; 112, 112; 390,
12; 640.000, 87

QOath, 34, 52, 69, 105, 119f. See
alse Great oath

Ogdoas, 53

Oil, 112

Olive tree, 93

One, 61, 65, 80, 83. See also Ebad

Ophanni’el, 130

Ophannim, 20, 24f., 28, 47, 64,
73f, 81, 100, 105, 125, 130f;
of flame, 100; of majesty, 81,
83, 125

Overseer, 131

Ox, 22, See also Bull

Palace, 2, 9, 11f., 31, 33, 88, 124,
129, 154; seventh palace, 14,
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30, 33, 88, 125, 127, 133; sixth
palace, 32; of eminence, 14; of
sublimity, 12, 77, 97, 100. See
also Hekhal

Palms (of God), 101

Panim, 16

Pardes, 68, 145

Pardes-story, 68, 117f., 145

PDQRM, 85, 89

Permission, 30, 39, 49, 84

Permutation of letters, 56, 101,
104, 111

Pilpul, 49

Planet, 129

PNYYWN, 75

Power, 12, 33f., 38—-40, 51, 56,
59, 61, 67, 78f., 82, 91, 100,
102, 144, 149, 155, 166

Praise, 14, 18, 24-26, 47, 67,
78f., 81-83, 87, 91f., 98f.,
103f., 128, 130-132, 141,
143, 164

Praised, 15, 35, 50, 59, 78f., 99,
100, 114

Prayer, 45, 471, 52, 72f.,, 85-93,
95, 98, 105, 108, 111-113, 117,
146f., 155, 161, 163. See also
‘Amidah prayer; Evening prayer;
Minhah prayer; Morning prayer

Precious vessel, 13f., 97, 118f. See
also Keli bemdah

Pride, 15, 17f, 40f,, 61, 100

Prince, 31f., 36, 51, 53, 84, 93f,,
97f., 129, 131-133; of the
Countenance, 28, 33, 36, 66,
84, 100, 102, 106f., 132; of the
Jgehinnom, 85; of the Torah, 36,
52f., 84, 90f., 99, 106, 142,
144. See also Sar ha-panim; Sar
ha-Torah

Prohibition, 39, 49, 70, 121, 146

Prophet, 39, 42, 58f., 109

Prosclyte, 120, 147

PRQDS, 85f., 89

Punishment, 66, 74, 136, 138, 147
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Pure, 15, 42f, 50, 56, 68, 82,
100, 119f.

Purity, 26, 28, 42, 52, 56, 58, 68,
90, 101, 108, 113f, 117

Qaddish, 105

Qadosh, 57

Qazspi‘el, 32

Qvdishin, 130

Qedushab, 24, 46—49, 103, 105f,,
135, 141f,, 160

Qedushah-song, 24, 36, 86, 155

QYNTMYS, 71f.

Qumran, 44, 137

Radiance, 17, 23, 27, 38, 67, 78,
89, 102, 127

Rainbow, 62

Ram’s horn, 35

Ragia®, 12, 14, 28, 45, 47, 88, 93,
103f., 128f.; first raqin‘, 104;
second ragia®, 104; seventh
ragia, 104, sixth ragia‘, 104. See
alse Prince of the ragia®; Heaven

Ray, 35

Raz, 80, 103, 106-109

Razo shel Sandalphon, 106

Reason, 24

Redemption, 40, 43f., 65, 114,
135f.163

Reign, 78, 127

Rekhavi‘el, 130f.

Repha’el, 103

Response. See Liturgical response

Resurrection of the dead, 136

Ruyyor Yebezqel, 7f., 12

Revelation, 1, 58f., 84f., 99, 106,
114-116, 132, 140-142, 161-
164. See alse Angel of Revelation

Righteous, 73, 78, 135-137

Ring, 30. See alse Signet ring

Riwal, 51, 95, 105, 113, 116, 145,
150, 155, 164

Rital bath, 52, 144. See also
Immersion

Rivalry, 32, 34, 47, 49, 158

River, 13, 111; of fire, 26f, 63,
67, 79. See also Nebar dinur

Roaring, 13, 25, 82

Robe. See Shirdike robe

Ruler, 15, 61, 78, 98f., 150

RWZYY, 80, 88, 103

RZYY, 103, 110

Sabbath, 94f.

Salt, 90, 111

Salvation, 40f., 115, 119, 147

Sanctification, 15, 27, 82, 91, 100

Sandalphon, 84, 87, 92, 104-
106. See alse SNDLPWN;
SWNDLPWN

Sanhedrin, 116

Sar ha-panim, 28, 36, 81. See also
Price of the Countenance

Sar ha-Torah, 5f., 20, 30, 36, 49,
52, 142, 144, 146, 151-153,
156. See also Prince of the Torah

Sasangi’el, 36

Scholar, 108f., 112, 153, 158f. See
also Tabnid bakham; Student

School of learning, 49f.

Scorpion, 115

Scripture, 31, 52f. See also Bible

Seal, 30, 33, 40, 50f., 53, 69, 74,
89f., 142-144, 159, 163. See also
Great seal

Secret, 4f., 62, 70, 71f., 80, 85,
90, 98, 106, 116, 133f,, 158

Seder vabba di-Bereshit, 20, 28, 47

Seraphi’el, 130

Seraphim, 28, 47, 61, 73, 88, 125,
130f.; of fire, 81; of the flame,
79, 81

Servant I, 17, 19, 21£,, 28, 30, 50,
53, 61, 65f., 74f., 79, 83, 106,
120, 131, 150. See also Minister-
ing angels
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Servants of the throne, 21

Servant I ( = ‘eved), 30, 84,
106f., 117, 119

Shaddai, 57

Shanks (of God), 101

Shaharit, 85

Shavu‘ot, 110

Shebagim, 83, 100

Shekhinah, 20, 57, 87, 89, 116,
123-127, 130, 140

Shem ha-meforash, 56, 102

Shem shel gevurah, 56

Shema“, 471, 78, 80, 112f, 166

Shema‘i’el, 47

She’ol, 136

Sherira gaon, 90, 153

Shirtlike robe, 19, 65. Sez also
haluq

Shi‘ur Qomab, 16, 60, 99, 102f.,
106, 141, 149, 162, 165

Shoulders (of God), 101

ShQDHWZY’, 84

ShQDHWZYH, 113

Signet ring, 30, 142

Siddur, 90

Silence (of God), 32

Silver, 93, 111

Sin, 32, 35, 113, 115, 126, 134, 136

Sinai, 38f., 94, 152, 161-163

SNDLPWN, 92. See alse Sandal-
phon; SWNDLPWN

Sodi’el, 103

Soferi‘el, 129

Soldier, 131

Soles of the feet (of God), 101; of
the hayyot, 63

Solomon, 57, 81

Song, 25f., 47, 52, 61, 78, 82f,,
98, 124, 132, 154

Song of praise, 13, 74, 79. See
also praise

Sorcery, 42

Soul, 4, 9, 10, 22, 50, 114, 135~
137, 155

Spirit, 63, 115. See also Holy Spirit

Splendor, 19, 50, 61, 125

Star, 129, 135. See also Constella-
tion; Morning star;

Stones of fire, 63

Story of the ten martyrs, 36, 44

Strength, 17, 21, 24, 61, 78, 85,
89f, 91, 98, 102, 128

Student, 56, 68f., 71, 109, 117,
147. See also Scholar, Talmid
bakbam

Study, 70, 93, of the Torah, 107,
119f, 143, 161, 163, 165

Sublimity, 10, 11f., 17, 40

Sun, 129

Surt’el, 103

Suriya, 36, 66, 84

SWNDLPWN, 92. Seze alse Sandal-
phon; SNDLPWN

SWRTQ, §3

Synadelphos, 92

Synagogue, 47, 108, 117, 155

Synagogue liturgy, 3, 78, 87, 152,
155, 161, 164

Synagogue service. See Synagogue
licurgy

synthronos, 29

Taga, 105

Talmid bakham, 108. See also
Scholar; Student

Talmud, 53, 67, 94, 105

Tarshish, 13, 102

Teacher, 109, 112, 117

Teaching, 49, 60, 93£,, 115

Tefillah, 48

Tefillin, 48, 84, 87, 105, 112

Temple, 2, 20, 32, 40, 78, 116,
119, 135

Ten martyrs. See Story of the ten
martyrs

Test, 37f., 33

terragram, 19, 21, 78, 82, 101-
104, 110f., 129, 140
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Tetras, 21

Theology, 12, 43, 136, 138f; of
the angels, 142; of the divine
name, 98, 128, 140, 146, 165;
of the divine throne, 14, 21,
148; of the king, 60, 78, 97,
140, 148

Theosophy, 4

Theourgia, 4

Theurgy, 4, 40,49, 60, 67-69, 71,
74f., 128, 143-146, 150, 153,
155, 157, 166

Thighs (of God), 101

Thousand, 27, 38, 82, 104, 128

Throne, 2, 4, 9, 11f., 1416, 20,
22f, 27, 29, 39, 58, 61, 63-65,
78f., 81f., 84, 88, 97, 100,
118£, 123-127, 130, 133, 135,
140, 142, 148f.,, 151, 163f.; of
glory, 11, 13, 16, 18-24, 29¢,
35, 40f., 46, 61, 65, 73f., 77,
82f, 87, 89, 92, 97, 103f,, 114,
118f,, 124f., 127f., 130, 132f,,
135£., 1391, 142, 164. See alse
Kisse ha-kavod

Toes (of God), 101

Tongue (of God), 101

Torah, 12f,, 36, 39f., 49-51, 53,
56, 67, 71f., 82, 85, 89, 90f,,
94, 107, 115-117, 120f., 140
142, 144f., 150, 152f., 158,
161f., 165f. See also Knowledge
of the Torah; Mastering of the
Torah; Prince of the Torah;
Study of the Torah

Torah magic, 160

Torah myth, 51, 144, 158f.

Torah shrine, 3

Torch, 33; of fire, 19

Trance, 154f.

Transcendence, 126, 148—-150

Transformation, 115; of Enoch,
79, 126, 134, 141, 149. See
alse Elevation

Trembling, 10, 15, 19, 22, 28,
82, 85

Trishagion, 24, 60, 131f., 155. See
also Holy, holy, holy

Troop, 73, 81

TTRWSY, 82

Tumor, 44, 94

TWTRWSY?Y, 21, 40

Understanding, 72, 91, 98, 162
Unio liturgica, 165
Unio mystica, 4, 165

Vision, 2, 5, 11, 14, 58, 87-89,
98, 133, 146, 143, 153; of the
dead, 67; of God, 25, 73, 141,
143, 153, 164; of the king, 153;
of the Merkavah, 37, 53, 68,
133, 140, 146, 152, 155; of the
Shekhinah, 57

Voice, 13, 25-27, 36, 80, 82,

93, 131

Wagon, 39f,, 81, 153

Water, 26, 38, 56, 83, 111f., 137

Wheel, 67, 131; of the Merkavah,
92, 124, 130f.; of the sun, 125.
See also Galgalim

Wicked, 135~-137

Wine, 93f,, 111, 145

Wing, 23, 28, 62, 65, 83, 135

Wisdom, 4, 70, 72, 81, 8486,
89, 92f., 95, 98

Work of the Merkavah. $e¢ Work-
ing of the Merkavah

Working of the chariot, 5. Sez also
Maaseh merkavah

Working of creation, 5. See also
Ma‘aseh bereshit

Working of the Merkavah, 60, 68,
162. See also Ma‘aseh merkavab
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Yadid, 101

Yakbid, 70, 118

Yarad, 2f., 86, 119. Sec also
Yored merkavab

YDYDYH, 101, 103

Yeridab, 103

Yeshivah, 160

Yofi, 16, 57, 84

Yofi’el, 36, 84, 90, 142

Yored merkavab, 2, 16, 18, 20, 25,
33-35, 3741, 43, 45f., 49,
58f, 61, 64, 66, 73-75, 86, 88,
98, 118, 120, 133-135, 140,
143f, 146, 149, 153, 155,
161-166

Yorede merkavah, 10, 14, 37, 49,
75, 89, 134, 162f., 166

Yoser beveshit, 31, 66. See also
Creator
Youth, 99

Za'af, 104

za‘am, 104

zakbar, 33, 98f., 104, 110. Se¢ also
Azkarah; Hazkarah

Zagaq, 84, 119

ZBWDY’L, 84, 116

Zevul, 81

ZGNG|, 36

ZHRRY, 13, 19, 21

Zodiac, 137

zohar, 19

ZRZRY’l, 84

Z*WPY], 85
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