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CHAPTER ONE 

THE DANGEROUS UTTERANCE IN 
"FOUR ENTERED PARADISE" 

1. 'Four Entered Paradise" in the Talmudic Sources and Canticles Rabbah 

This investigation takes as its starting point a passage which is found in 
the Babylonian version of the well-known story of four men who enter- 
ed the garden of Paradise (6719), three of whom came to grief while 
only the illustrious R. Aqiba survived unscathed. In toseJa, yerushalmi 
and bablz, the story is included in an anthology of materials associated 
with the esoteric subjects nyVK12 8vYn and m 3 1 n  nuyn.  This anthol- 
ogy, which DAVID J. HALPERIN has called the "mystical collection,"' is 
dppended to m.Hag. 2.1, where it is stated that only a D3fl or (in this 
context) rabbinic sage may study or  teach about the divine chariot- 
throne (7131n8), as described in Ezekiel 1. A fourth version of "Four 
Entered Paradise" is preserved in Midrash Canticles Rabbah, where it is 
associated with Cant. 1:4, which verse is applied to Aqiba in these four 
versions of the story. A fifth recension is included in two hekhalot 
coinpositions, Nekbalot Zutarrr and Merkabah Rabbah. A different, short- 
er version is preserved in a genizah fragment o f  Nekbalot Zutarti. 

I have previously published a detailed anaIysis of this material,' in 
which I show that the interpretation put forward by GERSHOM G. 
SCHOLEM,~ drawing on the earlier work of WILHELM BOUSSET;' HANS 

' DAVID J HALPERIN, The Merkabah In Rabbrnrc Ltteralure (AOS 62; New Haven, 
CT. American Oriental Soclety, 1980), espec~ally 65-105. 

' C. R. A. MORRAY-JONES, "Parad~se Rev~sited (2 Cot 12:l-12): The Jewish Mystical 
Background of Paul's Apostolate. Part 1: The Jew~sh Sources," HTR 86 (1993) 177-217 

' GERSHOM G. SCI-IOLEM,M~JO~ Trenh rn Jmtsh Mysttc~srn (3d edn., 1954; reprinted 
New York: Schocken, 1961) 52-53; rdem, j m ~ s b  Gnos~zctsm, Merkabab Mystlrnssm and 
Talmudrc Tradrtron (2d edn.; New York: Jewish Theological Sem~nary of America, 1965) 
14-19. 

W~LHELM BOUSSET, .Die Hirnmelsreise der Seele," A R W 4  (1901)  145-154. 



2 CHAPTER ONE 

WINDISCH,~ and HANS BIETENHARD,~ is basically correct. In that 
study, I pointed out that the essential point of the versions in the 
talmudic sources and Canticles Rabbah is provided by the names of the 
four, only one of whom, Aqiba, was according to tradition a D>n or 
authorized teacher, accorded the title " ~ a b b i . " ~  'The three who came 
to  grief were, according to numerous rabbinic sources, not sages but 
"students of the sages" ( ~ ~ n > n  777n51-1). In this form, therefore, the 
story is an illustration of m.Hag. 2.1. 

In my previous study, I did not inquire into the meaning of the 
enigmatic warning attributed to Aqiba in babli's version of the story, 
which is found at Hag. 14b: 

When you approach the pure marble stones, do not say: 'Water! Water!" - 
accord~ng to that which is wrltten: The speakcr oJlies shall not endure before my sight 
(Ps. 101:7). 

The  versions found in t o s ~ a ,  yentshalmi and Canticles Rabbah make n o  
mention of this warning, which is also lacking in all but one of the ex- 
tant  manuscripts of the hekhalot r ecen~ ion .~  As will be seen below, the 
warning refers to a narrative unit which is preserved elsewhere in the 
hekhalot literature but which, in and of  itself, is not immediately con- 
nected to the 0713 story. The following inquiry will explore the origins 
and development of the mystical and literary tradition by which these 
materials were produced and within which they were combined. Before 
embarking on this undertaking, however, it is necessary to recapitulate 
the principal points of my analysis of the recensions of "Four Entered 
Paradise" i t ~ e l f . ~  

HANS WINDISCH, Der zwerte Konnfherbnef (Gottingen: Vandenhoeck and 
Ruprecht, 1924) 375-6. 

HANS BIETENHARD, Dre hzmmlrsche Welt rm Urchnstentum und Spaqudentum 
(WUNT 2; Tubingen: Mohr-Siebeck, 1951) 91-95 and 161-68. 

MORRAY-JONES, "Paradise Revls~ted. Part 1," 195. 
See ms. New York of Merkabah Rabbah (Blb) on  p. 13 below. 
The follow~ng material 1s substant~ally reproduced, wlth a few mostly mlnor rev- 

Isions, from MORRAY-JONES, "Paradise Revisited. Part 1," 195-217. The permission o f  
the editor of  HTR is gratefully acknowledged. 

THE DANGEROUS UTTERANCE IN "FOUR ENTERED PARADISE" 3 

The presentation on pages 4-1 1 below is based on the version found 
i n  [.Hag. 2.3-5 (according to ms. Vienna)," which combines three units 
of material: the story itself (A); and two parables appended by way o f  
commentary, of a king's 0713 (B), and of a "highwayv which passes 
between two roads (C)." Unit  A also occurs, with variations, aty.Hag. 
77b, b.Hag. 14b-15b and Cant. R. 1.2812 Yerushalmi and babli incorpor- 
ate  additional material (indicated in square brackets) about the arch- 
heretic Elisha b. Abuyah, otherwise known as Aher ("the other one"), 
but only a very small proportion of this material is common to both 
 source^.'^ Cant. R. 1:28 includes a fragment about Elisha, very approxi- 
mate parallels of which are found aty.Hag. 77b and b.Hag. 15a-b. Babli 
also includes additional material about Ben Zoma and Aqiba. Neither 
babli nor Canticles Rabbah includes R or C, which occur within the Myst- 
ical Collection in yemshalmi, but in different contexts.I4 Unit C is also 
found, in an altogether different context, in chapter 28 of Zbot deRabbi 
Nalan, version A.I5 

lo SAUL LIEBERMAN, ed., The Tosefia according to Codex Vienna (4 vols.; New York: 
Jewish Theological Seminary of America, 1962) 2.381; cf. M. S. ZUCKERMANDEL, ed., 
fisrphfa: Based on the Erfurt and Vienna Codices (2d ed., 1937; reprinted Jerusalem: 
Wahrmann, 1963) 234. 

I' I do not include the story o f  Joshua b. Hananiah and Simeon b. Zoma, which 
occurs after C in tosefia, mss. Vienna and London, but before B in tosej?u, ms. Erfurt; 
and at b.Hag. 14b, after A and additional material on Aqiba. In y.Hug. 77a-b, this unit  
occurs before the Dy?D story and is attached to an incident which concerns Joshua, 
but not Ben Zoma. The unit  also occurs on  its own at Gen. R. 2.4. See CHRISTOPHER 
ROWLAND, The Open Heaven: A Study o f  Apocalyptic in Judaism and Early Chrirtiani~ 
(London: SPCK, 1982) 323-331 and the sources cited there. 

l 2  In SAMSON DUNSKY, ed., n?tn ~ 7 7 n , ~ ~ 7 ) w i l 7 ' ~ : ; 1 3 7  W77D (Jerusalem and 
Tel Aviv: Dvir, 1980) 27; corresponding to pp. 7b2-8a1 of the Vilna edition ofMidrash 
Rahbah ( 2 3 7  W77B 7 3 D  [1878; reprinted in 2 "01s.; Jerusalem: Sefer, 19701 vol. 2); 
and to 1.4, $1 in the translation by M. SIMON (in H. FREEDMAN and M. SIMON, eds., 
Midrash Rabbah: Translated into English with Notes, Glossaty and Indices [ I0  vols.; London: 
Soncino Press, 19611 9.2,46-7). Except where indicated otherwise, references to Canticles 
Rabbah are given below according to  ed. DUNSKY; corresponding references to trans. 
S~MON are given in  parentheses i n  the footnotes. 

I' y.Hag. 77b-c (cf. Ruth R. 6.4, Errl. R. 7.8, $1); b.Hag. 15a-b. 
l a  y.Hug. 77c ( B )  and 77a (C). See further pp. 123-126 below. 
'' SOLOMON SCHECHTER, ed., Abofh De Rabbi Nathan (1887; reprinted Hildesheim 

and New York: Georg Olms, 1979) 43b; JUDAH GOLDIN, trans., The Fathm Arrording 
10 Rabbi Nathan (New Haven: Yale University Press, 1955) 118. See p. 11, n. 51 below. 



CHAPTER ONE 

A1 
A2 Four men went into 0719: 
A3 
A4 Ben Azzai and Ben Zoma, 
A5 Aher and R. Aqiba.Ib 

A6 One  looked and died; 
A7 one looked and was smitten; 
A8 one looked and cut the shoots; 
A9 one went up in peace 
A10 and came down in peace.'7 

A20 Ben AzzaiI8 looked and died. 
A21 O f  him, scripture says: 
A22 Prenous in the eyes of the LORD 
A23 is the draih ofhis s~ in t s . ' ~  

A24 Ben Zomaz' looked and was smitten. 
A25 O f  him, scripture says: 
A26 Havr you found honey.' 
A27 Eat what is enoughforyou 22 

A28 
A29 

yerushalmi 

Four men went into 0719: 

One  looked and died; 
one looked and was smitten; 
one looked and cut the shoots; 
one went in in peace 
and came out in peace. 

Ben Azzai looked and was smltten. 
O f  him, scrlpture says: 
Have you&und honq? 
Eat what ts enoughjbryou ...." 

Ben Zoma looked and died. 
Of him, scripture says: 
Precious In the eyes of the LORD 
IS [he death of hrr saznts.19 

l 6  tosefia, ms. London omlts A4-5. 
j 7  tosefia, ms. Erfurt omlts A6-10. 

fose/la, ms. London: "Ben Zoma." 
l 9  Ps. 116:15. 
20 Prov. 25:16. 
2 1  tos$a, ms. London: "Ben Azzai." 
22 iosefia, ms. London completes the verse, as in  babli. 

babli 

Our Rabbis taught: 
Four men went into 0 7 1 9  
and these are they:23 
Ben Azzai, Ben Zoma, 
Aber 2nd R. Aqiba. 

R. Aqlba sald to them:'" 
When you approach 
t h e  pure marble stones, 
do not say: 
"Water! water!"?' 
According to  that which is written: 
75, speaker of kes 
shull not endure 
h'jore my s~~h t . ' ~  

Cantzcles R. 

We read in a mishnah: A1 
Four men went into 0113: A2 

A3 
Ben Azzai and Ben Zoma A4 
Aher and R. Aqiba A5 

Ben Azzai looked and died:'7 Ben Azzal looked and was smitten, A20 
Of h ~ m ,  scripture says: and o f  him it is s a d :  A21 
Prmous in the qes ofthe LORD Havr you jbund honey' A22 
is rhr death ofhrs ~arnfs . '~  Eat what IS eno~ghjbryou . ..20 A23 

Ben Zoma looked and was smitten, Ben Zoma looked and dled, A24 
and of him scripture says: and of  h ~ m  it is said: A25 
flave you Sound honey? Prenous ~n the eyes of the LORD A26 
[:at what ~s enough foryou, IS the death of hzs su1nts.l9 A27 
lrst you bejlled w ~ t h  zt A28 
and vomzt lt2' A29 

23 babk, A2-3, d. pnnc: lii 1581 Dl193 1D131 ilY31K; all mss., Rashi, fosafot: 07795; 
loscJia, yerushalmr, Cantzcles Rabbah and the hekhalot recensions all support 01195. 

'4 bablz, ms. Vatican 134 adds: "to the Sages"; ms. Oxford adds: "to hls disc~ples." 
" bablr, A12-15: n7n D m  llnun jff 11ii0 w9tU 713K ~ Y K  07Y12n DnKW3; ms. Vatlcan 

134 omits 71;iD; mss. Vatlcan 171 and London: .... DlY71n DnKV3 11;iTn. 
" Ps. 101:7. 
17 

bablr, ms. Vatican 171: ".... and was cut off." 
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A32 Elishaz8 looked and cut the shoots. Aher cut the shoots. 
A33 Who is Aher? 
A34 Elisha ben Abuyah, who 
A3 5 used to kill the masters of  Torah. 

[Additional material on Elisha] 

A36 O f  him, scripture says: 
A37 Do not let your mouth 
A38 Ladyourflesh into sin ....29 

A3 9 
A40 

A41 R. Aqiba went up in peace 
A42 and came down in peace." 

O f  him, scripture says: 
Do not let your mouth 
lcad yourjlesh into sin .... etc.lY 
- that he ruined the work 
o f  his own hands.jO 

[Additional material on  Elisha] 

R. Aqiba went in in peace 
and came o u t  in peace. 

28 toseJa, ms. Erfurt: " a e r . "  
*' Eccl. 5:s. The verse continues: .... and say not before the angel (MT: ;i&nil, but 

LXC TOO 0 ~ 0 0 )  that it is an error. Why should Cod become angry at your voice and destrq 
the work ofyour bands? 

30 Allus~on to Eccl. 5:5 (see the prevlous note). 
31 tos&a, ms. Erfurt: " .... went in .... and came out  ...." 
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babli Canticles R. 

Aher cut the shoots 
Rabbi Aqiba came out in peace 

[~ddi t iona l  material on  B. Zoma] 

Aber cut the shoots. Elisha b. Abuyah cut the shoots. A32 
A3 3 
A34 
A35 

[Additional material on Elisha] 

Of him, scripture says: And o f  him it is said: A36 
Do not let your mouth Do not let your mouth A37 

yourjlesh into sin ....29 lead yourjlesh into sin ....29 A3 8 
A3 9 

R. Aqiba went up in peace 
and came down in peace.'2 

R. Aqiba went in in peace 
and came out in peace,j3 

and he said, 
Not  because I am greater 
than my fellows, 
but thus taught the Sages 
in a r n i ~ h n a h r ' ~  
Your deedr will bring you near 
and your deeds will keep youfir.3i 

32 bablr, ms. Gottlngen: " .... went in .... and came out ...." 
j3 HALPERIN (neMedabah ,  78, n. 41) reports that a text of Cantzcles Rabhah clted 

by R. MARTINI, Pugzo Frde~ (Lelpzlg: n.p., 1687) 320, reads: ".... went up .... and came 
down ...." 

'4 Cant R (editlon): nlwn3 t17n3fl lltU 13 MARTINI'S citation (see the previous 
note) omlts ;lllUb~. Ms. Vatican 76,3 supports the edition. Ms. M u n ~ c h  5 0 2  reads: 
211Un;T ~ '7~1 11nK 73. Parallels In F-leRhalot Zutartr tend to support the ~ncluslon of 
?)Unl (see A2b on p. 12 below). See further HALPERIN, The Merkabah, 78, n. 42. 

j5 m IEd 5.7. 



A50 O f  him, scripture says: 
A5 1 Draw me aJirryou! 
A52 Let us run .... etc." 

CHAPTER ONE 

O f  him, scripture says: 
Draw me afieryou! 
Let W 

[Additional material on Elisha] 

[Material o n  n 7 W K l I  i l W Y D ]  

They employed a parable:37 
To what may this be compared? 
To the garden ( D l l f ) )  of  a king .... t o  the garden of a king 
with an upper chamber3' with an upper chamber3' 
built above it. built above it. 
What should a man do? 
~ o o k , ) ~  O n e  may look, 
only let him not feast his eyes o n  itPo but not a p p r ~ a c h . ~ '  

36 Cant 1:4a, ~gnortng the massoretic accents which attach T?n8 ("after you") to 
;IgllJ ("let us run"), rather than to 7J&'l;l ("draw me"). See further n. 42 below. 

" ~ w D  1 5 ~ ~ ;  tosejia, ms. V~enna  omits: 1 5 ~ D .  
38 HALPERIN (78e Merkabah, 67,73, 93, etc.) translates ; 1 7 7 5 ~  ("upper chamber") by 

"balcony," but there IS no ev~dence to support this conjectural rendering. 
39 tosfia, ms. V~enna: ~ 7 ~ i l 5 ;  ms. Erfurt: y 7 ~ i t 5  K ~ H  ("only look"); see further the 

next two notes. 
" tosefta, ms. V~enna: ilnn 1717Y n H  1777 K ~ W  11'731; ms. London: l7I1Y n K  1177; ms. 

Erfurt: 7737Y 17T9. ZUCKERMANDEL prlnts l 7 I 7 Y  T7T7, "remove hls eyes" (and, In hts 
apparatus, TlT7 for ms. Vlenna and the prlnted edition), but thls IS an error. See SAUL 
LIEBERMAN, Toseja KI-Fshu(ab:A Comprehensive Commentary on the Tosefta (8 vols.; New 
York: Jewish Theological Seminary of Amer~ca, 1955-73) 5.1291. 

41 yemshalmt: ~11'7 K$ ?IK Y ~ x ; I ~  1 7 ' 7 ~ .  See pp. 22-23 below. 
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Of him, scripture says: 
Draw me ajier you! 
Let us runP6 

Even R. Aqiba 
- the ministering angels 
wanted to drive him away. 
The Moly One, blessed be He, 
said to them: 
Leave this elder alone, 
for he is worthy 
to make use of my Glory.43 

[Additional material o n  Aqiba] 

And of him it is said: A50 
Let the king bring me A5 1 

into his A52 

I 

i 

4 2  Cant. 1:4b, followtng NAB, NEB and others In emendlng M T  lV73;1  to '3K73q ,  l 
a readtng supported by Peshitta and S~mmachus .  See JOHN F. BRUG, Commenla;yy on 
/heSongofSongs (Mtlwaultee: Northwestern P u b l i s h ~ n ~  House, 1995) 24; contra ROLAND 
EDMUND MURPHY, The Song of Songs: A Commentary on the Book oJCanttcles or the Song 
@Songs (M~nneapolls: Fortress, 1990) 125-126. 

" 711131 w n n w i I ' 7  7 lE t lW.  Parallels in Hekhalot Zu(arlr and Merkabah Rabbah read 
~ ~ D D ; I $  ("to behold") for wnnw;ri. 
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They employed another parable:44 
T o  what may this be compared? 
T o  a highway46 
which passes between 
two roads,47 
one o f  fire and one of  snow. 
H e  who turns aside this way 
is scorched by the fire.48 
H e  who turns aside that way 
is scorched by the snow.49 
What should a man do?  
Let h i m  walk in  the middle 
- only let h i m  not turn aside, 
neither this way nor that way." 

This teaching45 is like 

two paths,"7 
one of  fire and one of  snow. 
He who turns to  this side 
dies in the fire. 
He who turns to that side 
dies in the snow. 
What should one do?  
One should walk in the middle. 

THE DANGEROUS UTTERANCE IN "FOUR ENTERED PARADISE" 11 

They employed a parable: 
T o  what may this be compared? 
T o  a courtyard4" 
which passes between 
two roads,4' 
one of fire and one of snow. 
If one walks on the side of  the fire, 
lo, one is scorched by the fire;48 
but if one walks on  the side of the snow, 
lo, one is smitten by the cold." 
What should one do? 
Let him walk between the two of them 

and take care of himself, 
lest he be scorched by the fire 
or  smltten by the cold. 

44 ro~@a, ms. Erfurt: "Another saying - they employed a parable:" 
4 5  172 mn?. 
46 rosefia, ms. Vienna: XUlnD7K; ms. London: KDlD'K; ms. Erfurt: KDSDD'N; 

AdRN(A): U7UlDD3K, which could mean elther (as translated above) "a courtyard" or 
"a mllltary troop" (these are two different words wlth the same spelling). JACOB 
NEUSNER (trans., The ToseJla [6 vols.; New York: Ktav, 1977-861 2.313) evidently adopts 
the AdRN(A) reading and renders: "platoon." 

" fos4a (all mss) and AdRN(A): D737-i; yerushalmr: ~ " 7 7 2 ~ .  
toseJla, ms. Vienna reads: l l K 3  mil, "IS exalted (or perhaps: "exceeds") in  the 

I 

fire." However, LIEBERMAN follows the other mss. and the prlnted editlon, whlch g ~ v e  
7133, as does AdRN(A). I 

49 foseJla: as prevlous note, save that ms. London omits the word completely here. i 
AdR N(A): ;1l7Y2 ili71'?. 

50 tosda, ms. Erfurt: ".... and let hlm not turn aslde, thls way or  that way." 

In AdRN(A), the parable is contextuallzed by the follow~ng apparently irrelevant 
preamble, attributed to  R. Judah ben Ilal: "Everyone who makes words of Torah 
prlmary and worldly affairs secondary will be made primary in the world to come (but 
he who makes) worldly dffarrs prrmary and words of  Torah secondary wlll be made 
secondary In the world to come." 
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2. Tour  Entered Paradise" in the Hekhalot  recension^ 

The hekhalot version of the story of the four occurs in  Hekhalot Zutarti 
(HZ), mss. Munich 22 and New York 8128, and in Merkabah Rabbah 
(MR), mss. New York 8128 and Oxford 1531.'' All four sources con- 
tain the same basic text but this has been expanded, in different ways, 
in ms. New York of Hekhalot Ztrtarti [HZ(N)] and in ms. New York of 
Merkabah Rabbah [MR(N)]. Mss. Munich of HekhaZot Ztrtarti [HZ(M)] 
and Oxford of  Merkabah Rabbah [MR(O)] both include the basic text 
only. The  basic text is shown below in ordinary print. Material unique 
to MR(N) is shown in italics and within braces I....}. Material unique 
to HZ(N) is shown in italics, within angled brackets and underlined 
. Quotations from scripture and mishnah are italicized or, where 
necessary, indicated by "reverse italics." 

Ala R. Aqiba said: 

Alb  We were four who went into ~ 1 1 3 . 5 ~  One looked and died, one looked and was 
smitten, one looked and cut the shoots, and I went in in peace and came out in  
peace. 

A2a W h y  did I go in in peace and come out in peaceF4 

A2b Not because I am greater than my fellows, but my deeds55 have caused me to 
fulfil the teaching that the sages taught in their mishnah: Your deeds wtll bnngyou 
near andyour deeds wtll keep you afar (m. 'Ed. 5.7). 

52 See PETER SCHAFER, ed., Synopse zur Hekhalot-Literafur (TSAJ 2; Tubingen: Mohr- 
Siebeck, 1981) 99338-339 and 55344-346 (HZ), and $5671-673 (MR); and cf. RACHEL 
ELIOR, ed., (828) 8218 ,17))-)?) "3, ~ n 7 u ) t  nl>Y;) (JSJTSup 1; Jerusalem: Magnes 
Press, 1982) 23, lines 43-58. HALPERIN ("A New Edition of  the Hekhalot Literature," 
JAOS 104 [I9841 543-552; and idem, The Faces ofthe Chariot [TSAJ 16; Tubingen: Mohr- 
Siebeck, 19881 201-204) is misled by SCHAFER'S rather confusing presentation of this 
material i n  I12  into treating the manuscripts as separate recensions. See MORRAY- 
JONES, "Paradise Revisited. Part 1," 195-196. 

" HZ(M), HZ(N), and MR(N): 0 1 1 9 j  130133W 13TI iiY2lH; MR(O), word within 
braces stricken: D?Y& 10333W 1377;1 {10133) iiY21K. 

54 HZ(N)  and MR(N) omit M a .  
55 MR(0)  and I-IZ(M) omit "my deeds" (VivYn). 

Bla And these are they that went into 0 1 1 9 : ~ ~  Ben Azzai and Ben Zoma and Aber 
and R. Aqiba. 

B 1 b { R. Aqiba said to them: Be-ware! When you approach /he pure marble stones, do not say, 
"Water! Water!"" - according to that which is wn'tten: The speaker of lies shall not 
endure before my sight (Ps. 101:7).} 

B2a Ben AzzaiSs looked <into the sLclh p a h e  and saw the brilliance of the air of the 
marble stones with which the palace was paved,j9 and his body could not bear iL and 
he opened his mouth and asked them: 'TThese wafers - what is the nature of themYdO> 
and died. Of him, scripture says: Precious in the eyes oy'"the LORD is the death of his 
saints (Ps. 11 6:15). 

B2b Ben Zotna6' looked <at the brilliance in the marble stones6' and thou~ht that they 
were water, and his body could bear that he did not ark them, but his mind could not 

and was smitten <- he went out of his mind>. Of him, scripture says: 
five you j u n d  honey? Eat what is enough f ir  you ..., etc. (Prov. 25:16). 

B2c Elisha b. Abuyah looltedb3 and cut the shoots. <IN what way dtd he cut the 
shoois' 73py say that whenwer he went into the synaxonues and study.houses and saw 
children succeedznx m Torah-study, he used to speak over them and they would be den& 
and> of him, scripture says: Do not let your mouth IeadyourJlesh into sin! (Eccl. 
5:5). 

B2d { T h q  say that when Elisha went down to the i l f  37)3 he saw Meta(ron to whom per- 
mission had been gven to sit for one hour in the day to wnte down the ments of Israel. 
He surd, 'The sages have taught On htgh there ts neither standtng nor sttttng, no nvalry, 
no contenfion, no neck and no aflictton '"' He entettarned the thought that there 

j6 HZ(N): 0 7 1 3 j  lDl31V D;r ~ 5 ~ 1 ;  H Z ( M ) :  01135 1131311V Dii 1h-Z; MR(N) and 
MR(0):  01135 10333W j;? ljX?; cf. p. 5, n. 23 above and p. 14, n. 68 below. 

57 wn Dvn nnKn L/K ?lilt3 wvw ?I>K IPK 97y73n D ~ K W ~  n i i ~ n ;  cf. p. 5, n. 25 
above. 

I MR(0): "Ben Zoma." 

j9 j37iil nl?ljD lT3V V7W a2K 1 7 7 K  13i. See pp. 92-96 below. 
" 0 1 7 ~  iin 1547 n7n 
61 MR(0): "Ben Azzai." 

I 
62 W7Wij  71>K2 1"Tl 
63 HZ(N): "went down." 
64 7?l7Y K'71~11Y ~ j i  nilnn ~ j i  i ix~i ,  K+ (ij)>?w7 17ui ii17ny IsK i i j ~ n j .  The source 

I 

and meaning of this quotation are unknown. O n  parallels to this unit in 3 Enoch and 

I bablz, see: P. S. ALEXANDER, "3 Enoch and t h e  Talmud," JSJ 18 (1987) 54-66; MORRAY- 
JONES, "Hekhalot L~terature and Talmudic Tradition: Alexander's Three Test Cases," 
JSJ 22 (1991) 17-36; and NATHANIEL DEUTSCH, Guardtans of the Gate: Angelrc VIE- 

I 
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might perhaps be two Powers in heaven. At one, thq  led Metatron outside the 71213 
and punished him with six& lashes ofjre,  and permission was given to Mefalron to 
burn the merits ofAher. A heavenly wire came forth and t h y  (sic) said: "Return, 
backsliding children oer. 3:22) - except for &er!") 

B2e R. Aqiba went in in peace and came out in peace."5 O f  him, scripture says: 
Draw me afteryou! Let us run! (Cant. 1:4a) 

Cla  R. Aqiba sald: 

C l b  At that time, when I went u p  to the heavenly height, I made more signs in  the 
entrances of Y1i71 than in the entrances of my house, 

C l c  and when I arrived at the ?lnD, angels of destruction came out to destroy me. 
The Holy One, blessed be he, said t o  them: "Leave this elder alone, for he is 
worthy to behold my   lor^.''^^ 

Taken together, sections A and C contain a statement about the ascent 
to by13 which is expressed in the first person and attributed to Aqiba. 
Section B, however, is a third-person narrative, as are the talmudic 
versions. It is therefore pobable  that the unit originally comprised A 
and C only, and that B (basic text) has been inserted by a redactor who 
was familiar with one or more talmudic versions of the story. This is 
confirmed by a genizah fragment o f  HZ, where the material i n  sections 
A and B occurs in a different orderP7 

A/BI R. Aqiba said: 

A/B2 We four were going into 0119. These are they? Ben Azzai and Ben Zoma, 
Aher and I, Aqiba. 

A/B3 Ben Azzai looked and d ~ e d .  Ben Zolna loolced and was smitten. Aher loolted 
and cut the shoots. I went up tn peace and came down In peace. 

Regency rn Lale Antrqutty (BSJS 22; Lelden and Boston: Brlll, 1999) 48-77. 
" HZ(N) and MR(N): " .... went up .... and came down ....'I 

~ o ~ o l ~ o w ~ n ~  HZ(M): 711332 5~noir4 11~7 H ~ ; I W  n i l  17~5 ln73il; HZ(N) omits 

sectlon C entirely; MR(0): 117232 ?3nu;I? 11Nl H1;IW 1775 15 lnllil; MR(N): ]?T? ln13il 
71 ?3no;1? 71~1 ;IT. 

67 Genrzah Fragment T.-S.K21,95.B, in  SCHAFER, ed. Gen~m-FragmentezurHekhalot- 
Lrteratur (TSAJ 6; Tublngen: Mohr-S~ebeck, 1984) 88, lines 6-15. 

1il 1 5 ' ~  07195 170333 1177il ;IYnK. 
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A/B4 Why did I go u p  in peace and come down in peace? 

A/B5 Not because I am greater than my fellows, but m y  deeds caused me to fulfil 
that which was taught by the sages in the Mishnah: Your deeds will bringyou 
near andyour deed will keepyou afar (m. 'Ed. 5.7). 

Cla  R. Aqiba said: 

C l b  When I went u p  to the heavenly height, I set down a sign in the entrances of 
Y'pl, more than in the entrances o f  my house, 

C l c  and when I arrived behind the 11279, angels of destruction came and wanted 
to drive me away, until the Holy One, blessed be He, said to them: "My sons, 
leave this elder alone, for he is worthy to behold my Glory."69 

C2 O f  him, scripture says: Draw me afteryou! Let us run! (Cant. 1:4a) 

The awkward transition from first to third person in A/B2 indicates 
that the names of  the four have been added by a redactor who has 
obtained them from one of the talmudic recensions. A/B3 will, there- 
fore, originaily have read: "one .... one .... one .... and I ..." as in 
HZ/MR:Alb. The underlying text of the fragment is thus virtually 
identical with HZ&MR:A-C, save that Clb ,  " .... and wanted to drive me 
away" is closer to babli, A55. The only other significant difference is 
that the fragment includes the application to Aqiba of Cant. 1:4 (C2), 
which in the H Z m R  version occurs only in the section derived from 
talmudic tradition (B2e). Since C2 reverts to the third person, it is 
probabIe that the redactor of the fragment has also borrowed this item 
from a talmudic source. 

3. Source- and Redaction-Critical Obseruations on 'Fotrr Entered Paradise" 
and the On'g'ns of the 'Zscent to Paradise" Tradition 

Despite minor differences of detail, the three talmudic sources are 
clearly derived from a single recension of the 0719 story, narrated 
exclusively in the third person. This is an extremely formal and 
formulaic composition, giving a terse, rather enigmatic account of what 
happened to the four men and applying to each in turn a verse chosen 

69 111~32 53no;I? 57K7 HliiW ;IT lph 15 ln7l;I 7713; cf. n. 66 above. 
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from the scriptures. As observed above, the key to the meaning of this 
version is provided by the names of the four dramatispersonae, o f  whom 
only Aqiba qualifies as a n3n or ordained sage, while the others have 
the lesser status of ~ ~ n 3 n  ~ n > n .  In this form, therefore, the story is 
an explicit illustration of  the restriction recorded at m.Hag. 2.1: 

.... nor concerning tlie iI231n by an individual, unless he were a sage and (had) 
understood from his own l rno~ledge?~ 

Whereas tosgta gives only the "bare bones" of this recension, both yem- 
shdlmz and hablr include additional materials about some, though not all 
of the four characters, as does Cantzcles Rabbah in the instance of 
E l i~ha .~ '  These materials are extraneous to the story and, for the most 
part, outside the scope of  the present study. Bablz, however, incorpor- 
ates two passages about Aqiba into the "Four Entered Paradise" narrat- 
ive itself. These are: Aqiba's warning (All-19) which, as we shall see, 
alludes to a story which is preserved in the hekhalot tradition, but 
outside the context of the 0711) story; and the angels' attempt to  "drive 
him away," until overruled by God (A53-60). The latter unit corre- 
sponds to HZ/MR Cla-c (also in the genizah fragment) where, however, 
it is rendered in the first person. God's statement that Aqiba is "worthy 
to behold my Glory (5711132 '73noi1'l Wl)"  alludes to m.Hag. 2.1: 

i n 3  '?Y on tiiw 537 .... D'?'IY'? ti3 K'? ii7ti) ti'? 7371~1 D 1 i n  7 ~ 2 7 ~ 3  '?>non;i $3 
051~5 ti3 K'?U l'? 737itii ill? 

He who gazes at four things, it were fitting73 for him that he had not come into 
the world .... and he who is not heedful concerning the Glory o f  his Creator, it 
were fitting73 for him that he had not come into the world. 

70 Var.: l'221. See HALPERIN, 777e Merkabah, 12, n. 5. 
7' See MORRAY-JONES, "Paradise Revisited. Part 1," 191-195, and the sources cited 

tilere; o n  the meanlng of  mHag. 2.1, see tbid., 185-190. 
72 See p. 3, n. 13 above. 
73 Var.: 77ni, ("a mercy"). See HALPERIN, 777e Merkahah, 12, n. 7.  
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The hekhalot version of this unit appears to have priority over that in 
babli, where >3nt)7? has been altered to w n n w i ~ ? . ~ ~  

Canticles Rabbah preserves essentially the same recension as tosefta 
and yemshalmi, but introduces a new element. In this version, Aqiba 
explains that he succeeded where the others failed due to the merit of 
his deeds, and cites m.'Ed. 5.7 in support of this claim (lines A43-49). 
This explanation, which is incompatible with the meaning of the three 
talmudic versions (that Aqiba alone o f  the four was a ~ 3 n ) ,  also occurs 
in HZ/MR:A2a-b (= A/B4-5 of the Genizah fragment). The fact that 
Canticles Rabbah deviates from the taimudic pattern by employing the 
first person at this point, and this point only, indicates strongly that the 
hekhalot version has priority where this item is concerned. 

The hekhalot sources have, moreover, preserved a version of the 
0719 story - the first-person narrative in HZ/MR:A-C - which is differ- 
ent from and much simpler than that found in the talmudic sources 
and Cantzcles Rabbah. A subsequent redactor has expanded this first- 
person narrative by inserting third-person materials taken from the 
talmudic tradition in section B, but, when this additional material is 
discounted, it can be seen that the hekhalot version was originally a 
statement by or attributed to Aqiba that he and three unnamed individ- 
uals went into D719, that the other three met with disaster, and that he 
alone went in/up and came out/down safely, despite the opposition of 
the angels, through the merit of his deeds. This version includes the 
citation of m . E i  5.7 (HZ:A2b = A/B5, whence Canl. R., A43-49) but 
not the scriptural verses quoted in the talmudic re~ension.~'  Since the 
other three dramatis personae are not identified, the meaning cannot be 
that they were not, like Aqiba, D m n .  Indeed, Aqiba refers to them as 
D7?3n ("feilows"), a term which implies equality of status and, possibly, 

74 SCHOLEM (Major Trendr, 358, n. 17) and JOHANN MAIER (Vom Kultuszur Gnosis: 
Sfudien zur Vor- und Fruhgeschichle der 'fliidischen Gnosis." Bundeslade, Golfesthron und 
Markdbdh [= Kairos 1;  Salzburg: Miiller, 19641 4546) have shown that the curious 
expression 711231 UnnU2'? ("to make use of  my Glory") refers to theurgic pronunci- 
ation of the divine Name, originally in the context of the  temple cult. Nonetheless, 
i3no;ii is likely to be the better reading, partly because the 0113 story is concerned 
throughout with "looking," and partly by reference to m.fjag. 2.1. 

75 As observed o n  p. 15 above, the redactor of  the  genizah fragment (A/B5) 

appears to  have copied the quotation of Cant. 1:4a from babli (as in HVMR:BZe). 



18 CHAPTER ONE 

co-membership of a formallly constituted - perhaps esoteric - society 
or  "fellowship" ( ~ T Y ~ X I ) . ~ ~  

Analysis of the textual interrelationships between the talmudic 
sources and the hekhalot writings thus reveals a fairly complex process 
of  interaction and mutual influence. In H m R : B  (still confining our 
attention to the basic text only) a later redactor has inserted material 
taken from a talmudic source, which he doubtless regarded as authorit- 
ative. It should be observed that the source of this section is unlikely 
to be babli, since the basic text includes only material which is common 
to tosefa and yemshalrni. Allusions to material which is unique to babli 
(of the talmudic sources) are encountered only in the interpolated sect- 
ions of MR(N) and HZ(N), which must, of  course, be later The 
redactor of HZ/MR:B (basic text) has interpolated his talmudic material, 
which consists basically of the names and the scriptural citiations, into 
a much simpler and more straightforward version of the story, which 
carries an altogether different meaning. I conclude, therefore, that the 
version preserved in HZ/MR:A-C represents the original form of the 
0119 story and that the redactor of the mystical collection adapted this 
source to suit his purpose by adding the names of  the three 77772517 
D'hX, thereby turning it into an illustration of m.Hag. 2.1.78 Even 
prior to this adaptation, however, this source must already have been 
associated with the restriction preserved at m.Hag. 2.1, the language of 
which is employed in C l c  (971131 j3n0i1L) W l ) .  According to this 
source, the D713 is located "behind the 71213" (Clc), which can only 
mean: in the holy of holies of the celestial temple?9 

Thus, once the priority of the hekhalot version (A and C) has been 
established, it is clear that the story is concerned with a visionary ascent 

76 The word D711n is used of  those present at Nehunyah b. HaQanah's trance- 
ascent t o  the ;1131iY in Hekhalot Rabbati (HR)  14.3 (Synopse 5203). See further pp. 67- 
73 below. 

77 See further pp. 28 and 78-82 below. 
78 For a fuller discussion of  the relationships between these sources, see MORRAY- 

JONES, "Paradise Revisited. Part 1," 199-201. Note also ROWLAND'S observation that 
inyerusbalmi, the names of the four are no t  given in the  initial story (Al-lo), but only 
in its subsequent expansion (A20-52), indicating that "originally there may have been 
a form of the story in which neither the names of  those concerned nor the scriptural 
texts commenting upon their actions in the garden were included" (see ROWLAND, f ie  
Open Heaven, 3 14). 

79 O n  the celestial 11319, see pp. 164-172 below. 

THE DANGEROUS UTTERANCE IN "FOUR ENTERED PARADISE" 19 

to the heavenly temple, in the face of fierce opposition on  the part o f  
the "angels of destruction" ( C ~ C ) . ~ '  These angels seem to be the terrify- 
ing guardians of the gateways, who are described in other passages o f  
the hekhalot literature and will be encountered again below. The pre- 
talmudic version preserved by the hekhalot redactors (Clc) makes it 
quite clear that the object at which Aqiba, alone of the four, was worthy 
to look was God's "Glory" (7113) - which is to say, the object of  
Ezekiel's vision, the >i7:"7iq (Ezek. 1:28, etc.) or >H!vl 7 ; [ ? ~  Ti23 
(Ezek. 8:4, etc.), these being the prophet's terms for the divine manifesta- 
tion in "a form like the appearance of a man" (D78 7HlD3 nm7) upon 
the heavenly throne (Ezek. l:26)." 

On the expression d71n 53~5n, see MORRAY-JONES, "Paradise Revisited. Part 1," 
201-203; and further, idem, "Paradise Revisited. Part 2" (see n. 83 below) 281-283. 

O n  the 1113 and related "divine agency" traditions in Jewish, Christian and 
Gnostic literature, see for example: GILLES QUISPEL, "Gnosticism and the New 
Testament," VC 19 (1965) 65-85 (reprinted in J. P. HYATT, ed., The Bible in Modern 
Schohrship [Nashville and New York: Abingdon, 19651 252-271; and also in  QUISPEL, 
GnosticStudies [2 vols.; Istanbul: Netherlands Historisch-Archaeologisch Institut in het 
Nubije Osten, 1974-51 1.196-212); idem, "The Origins of the Gnostic Demiurge," i n  P. 
CRANFIELD and J. A. JUNGMANN, eds., KYRLAKON: Festschu$ Johannes Quaesten 
(Miinster: Aschendorff, 1970) 271-276 (reprinted in QUISPEL, GnosficStudies, 1.213-220); 
idem, "Ezekiel 1:26 in  Jewish Mysticism and Gnosis," VC 34 (1980) 1-13; idem, 
"Judaism, Judaic Christianity and Gnosis," in A. H. B. LOGAN and A. J. M. WEDDER- 
BURN, eds., The New Testament and Gnosis (Edinburgh: T.  and T. Clark, 1983) 46-68; 
ALEXANDER ALTMANN, "Saadya's Theory of  Revelation: Its Origin and Background," 
in idem, Studies in Religion, Philosophy and Mysticism (Ithaca: Cornell University Press, 
1969) 140-160; ROWLAND, "The Visions of God in Apocalyptic Literature," JSJ 10 
(1979) 137-154; idem, The Open Heaven, 94-1 13 and 280-289; ALAN F. SEGAL, Two Powers 
in Heaven: Early Rabbinic Reports About Chrzstianity and Gnosticitm (SJLA 25; Leiden: 
Brill, 1977); idem, Paul the Convert: The Apostolate and Apostasy of Saul the Pharisee (New 
Haven and London: Yale University Press, 1990) 34-71; JARL E. FOSSUM, "Jewish- 
Christian Christology and Jewish Mysticism," VC 37 (1983) 260-287; idem, The Name 
of God and the Angel of  he Lord: Samadan and Jmish Concepts of Intermediation and the 
Ongin of Gnosticism (WUNT 36; Tiibingen: Mohr-Siebeck, 1985); idem, The Image of the 
Invisible God: Essays on the Inzuence ofJmish Mysticism on Early Christology (NTOA 30; 
Freiburg, Switzerland and Gottingen: Universitatsverlag Fre iburcandenhoeck  & Ru- 
precht, 1995); LARRY W. HURTADO, One God; One Lord: Earb Chrirtian Devotion and 
Jewish Monotheism (Philadelphia: Fortress, 1988); MARGARET BARKER, f ie  Great Angel: 
A Study of Israel's Sccond God (London: SPCK, 1992); CAREY C. NEWMAN, Paul's Glory- 
Chrzstolo~: Tradition and Rhetoric (NovTSup 69; Leiden: Brill, 1992); MORRAY;TONES, 
"Transformational Mysticism in the Apocalyptic-Merkabah Tradition," JJS 43 (1992) 
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In this earliest version of the story, then, the term 0719 is used 
without explanation as a technical term for the holy of holies o f  the 
heavenly temple. This usage is derived from ancient traditions which 
identified the Garden of Eden with the heavenly sanctuary and/or its 
earthly counterpart.82 In the second part of my previous study of  this 
material, I demonstrate that Paul the Apostle uses the term "Paradise" 
( n a p d 6 ~ t o o ~ )  in this same sense at 2 Cor. 12:4 in his account of a 
visionary ascent to the heavenly temple, during the course of which he 
clalmed to have received from Christ his apostolic commission to the 
gentiles.83 

It should be observed in  passing that, according to most versions, 
the story does not state that the four men "entered 0713" in company 
with each other. Rather than being an account of a single incident, the 
unit seeks to compare four instances or types of individuals and their 
fates. It is not said that they entered 13719 on the same occasion or, in 
other words, that they somehow participated in a shared "out of body" 

1-3 I; and APRIL D. D E  CONICK, Seek to See Him: Ascent and Vlsion Mysticism in the 
Gospd of7Bomm (VCSup 33; Leiden: Brill, 1996) 99-125. 

82 See MORRAY-JONES, "Paradise Revisited. Part 1," 204-206, and the sources cited 
there; and see in addition: ANDRE NEHER, "Le voyage mystique des quatre," RHR 140 
(1951) 59-82; E. THEODORE MULLEN, JR., TEe Divine Council in Canaanite and Early 
Hebrew Literature (HSM 24; Chico, CA: Scholars Press, 1980) 147-169; JON D. 
LEVENSON, "The Temple and the World," JR 64 (1984) 275-298, especially 297-298; 
idem, Sinai and Zion: An Entry into the Jewish Bible (Minneapolis: Winston, 1985) 127- 
133; BARKER, The Older Testament: T3e Suruival of Themesfrom the Ancient Royal Cult in 
Sectarian Judaism and Early Christianity (London: SPCK, 1987) 233-245; idem, The Gate 
of Heaven: The Histoiy and Symbolism of the Temple in Jerusalem (London: SPCK, 1991) 
57-103; MARTHA HIMMELFARB, "The Temple and the Garden of  Eden in Ezekiel, the 
Boolc of  the Watchers, and the Wisdom of ben Sira," in JAMES SCOTT and PAUL 
SIMPSON-HOUSLEY, eds., Sacred I-'laces and Prof;me Spaces: Essays in the Geographicc of 
Judaism, Christianity, and Islam (Contributions to the Study of Religion 30; New York, 
Westport, CT and London: Greenwood Press, 1991) 63-78; GARY ANDERSON, "The 
Garden of Eden and Sexuality in Early Judaism," in HOWARD EILBERGSCHWARTZ, ed., 
People of the Body: Jews and Judaism from an Embodied Perspective (Albany, NY: State 
University of New York Press, 1992) 47-68, especially 54-55; JACQUES VAN RUITEN, 
"The Garden of  Eden and Jubilees 3:l-31," Bijdagen 57 (1996) 305-317, especially 310- 
312; and C. T. R. HAYWARD, 'The Jmish Temple: A Non-Biblical Sourcebook (London and 
New York: Routledge, 1996) 4446,  89-91 and 11 1-1 12. 

" MORRAY-JONES, "Paradise Revisited (2 Cor. 12:l-12): The Jewish Mystical Back- 
ground of Paul's Apostolate. Part 2: Paul's Heavenly Ascent and its Significance," HTX 
86 (1993) 265-292. 

I visionary experience. In section C of H w R ,  Aqiba seems clearly to 
be describing a solitary ascent, for - apart from the angels and the Holy 
One - there is n o  mention of companions. The language of the geniz- 
ah fragment (A/B2): "We four were going ...." ( ~ D l 3 1  1377;1 7Y21fi) may 
perhaps indicate that this redactor believed that the four men undertook 
the practice of the heavenly ascent together, on the same occasion or 
occasions. Even this, however, may simply mean that they prformed 
certain ritual practices and/or devotional exercises together, in prepara- 
tion for the visionary ascent. Other passages of  the hekhalot literature 
seem to reflect an  historical situation rn which the practice of heavenly 
ascent was associated with cultic group activity.84 Descriptions of the 
ascent-experience itself, however, involve only one visionary traveller at 
a time and nowhere, to my knowledge, do  we find an account of a heav- 
enly group excursion. It is not, therefore, necessary to infer that any 
individual's experience of the celestial journey was believed to be other 
than internal or subjective. It is, admittedly, true that the redactor of 
bablr (Al l )  [= MR(N):Blb] seems to have believed that Aqiba instructed 
the three disciples prior to the heavenly journey and warned them of its 
danger, but this does not necessarily imply a communal experience. In 
any case, both "Four Entered Paradise" itself and this interpolated 
section are, as we shall see, the products of a complex exegetical and 
mystical tradition, not accounts of actual historical events. 

The parable of the king's garden (Bl-8 above), which is directly 
appended to the story of the four in tosejla (though not in yertlsbalmr), 
confirms our identification of the 0719 with the innermost chamber or 
chambers of the temple. As indicated in my previous study:' this par- 
able refers to the actual structure of the Jerusalem sanctuary building 
(53732). The "garden" (D119) represents the ground floor, which cont- 
ained the outer sanctuary and the holy of holies, while the "upper 
chamber" ( i ? 7 7 > ~ )  is the empty, unused space which occupied the upper 
portion of the building. Tractate m.Mzddot, which refers to this chamb 
er as the D7W7i77 7W7i7 n71 n 7 7 ? ~ ,  states that, whenever it became necess- 
ary to make repairs to the internal walls of the holy of  holies, the work- 
men were let down from here in closed boxes ".... lest they should feast 

84 See the account of  Nehunyah b. Ha-Qanah's mystical ascent/descent in HR 13- 
23 (SCHAFER, Synopse, $5198-250, discussed in more detail o n  pp. 67-73 below. The 
extensive liturgical contents of the Ilekhalot corpus are also indicativeof cultic activity. 

MORRAY-JONES, "Paradise Revisited. Part 1," 207. 
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their eyes on  the holy of holies (D'Wti?;? 'W77 ny2B ITPI3y 11177 S ~ W ) . ' " ~  
The same formula occurs in toseja's version of  the parable (B8), indicat- 

I 
ing clearly that the object at which the three unworthy travellers all 
"looked" was the celestial holy of holies. 

In m y  previous study, I argued that this interpretation of the par- 
able does not apply to the version found in yemshalmi, "which occurs 
in a different context and has a completely different meaning."87 I 
now consider this judgement to be mistaken. It was based on the obser- 
vation that  the parable in y.Ha8 77c occurs outside the immediate con- 
text of the 0713 story (though within the mystical collection) and is 
appended to another parable which concerns a king's palace (17~43). The 
parable o f  the palace will furnish a significant clue at  a later stage of 
this investigation,88 but it does not carry the same meaning as the par- 
able of the  king's garden in the context of the story o f  the four as we 
find it i n  toseja. There is no  apparent connection of meaning between 
the two parables and it is probable that an editor ofyemshalmi has com- 
bined them for no other reason than their similarity of form.89 It is 
therefore unlikely thaty.Hag. 77c is the original context of the parable 
of the garden. 

Philological considerations indicate, moreover, that in yemshalmz, as 
in tos$a, the parable of the garden is inherently connected to the story 
of the four. Lines B7-8 ofyemshalmi read: ~ l l ?  ft? h f t  Y~Y;I? l ' ?~ .  In 
my previous study, I understood the verb Y13 to mean "strike" or 
"injure" and translated: "One may look, but not damage (it),"" but 
this was almost certainly an error. HAL PER IN^' and NEUSNER~~ both 
offer: ".... look, but not touch," as is perhaps at first sight most natural. 
The translation on  page 8 above, however, is based on  the observation 
that the word ~ 1 1 5  appears to be an echo of  the saying attributed to 
Aqiba i n  babli, lines A12-13: .... l l?P V'V 733K ~ Y X .  D'Y'Xn DnKV)). 

Here, the verb Ylf, admittedly in its hlfil form, means "to approach" or 
"to arrive at," a meaning which may also be carried by the qal form of 
t h ~ s  verb.93 This linguistic connection, if valid, may just possibly 
indicate that Aqiba's saying in the form preserved by bablz, All-19 was 
also known to the redactor of yerushalmz. It is much more likely, 
however, that both occurrences of Y3.1 lyemshalmi, B8 and bablz, A12) are 
independently derived from the saying attributed to Aqiba in the earlier 
version of the 0713 story, as preserved in the hekhalot sources (Clc): 
.... 7 1 1 1 ~ 1  >K ~ n y l i I v x .  

O n  its own, this linguistic connection between the story of the four 
and the parable of the garden in yemshalmz may perhaps be considered 
rather weak and inconclusive. It is, however, strongly supported by 
another very clear link: namely, the h@l verb, ~ 7 ~ 7 4  (also in toseja, B7) 
which is used throughout the 6713  story, in all sources, of the three 
who "looked."94 I conclude, therefore, that the parable of the king's 
garden has been displaced in yerushalmz, that toseja locates it in its 
proper context, that it correctly identifies the 0719 with the (celestial) 
holy of holies, that it was originally composed as an interpretative 
comment on the story of the four, and that the author of the parable 
was very probably aware of the pre-talmudic version preserved in the 
hekhalot sources (as indicated by the verb Y11). 

In the case of the parable of  the two roads (Cl-17), no such linguist- 
ic connections are discernible and the relevance of this parable to the 
0713 story seems, therefore, to be very doubtful. MAIER associates the 
imagery of fire and snow with I Enoch 14:13, where it is stated that the 
celestial temple was "hot Iike snow and cold like ice."95 In yemshalmi 
and lii'bot deRabbi Natan, however, the parable appears in contexts which 
do not support this interpretation and it is, therefore, unlikely that it 
originally had this meaning. Nonetheless, it may be that the redactor 
of toseja's version did make the association suggested by MAIER, which 

86 m Mzd 4.5 (= b Pes 26a). Presumably, the meaning is that the boxes were closed 
o n  all sides except that facing the wall to whlch the repalrs were to  be made. 

87 MORRAY-JONES, "Paradise Revisited. Part 1," 207, n. 113. 
See further pp. 123-125 below. 

89 See further p. 124, n. 70 below. 
MORRAY-JONES, “Paradise Revisited. Part 1," 214. 

91 HALPERIN, 7 h e  Merkabah, 93. 
92 NEUSNER, trans., Hagtgah and Moed Qatan (The Talmud of the Land of  Israel 

20, Chicago and London: Unrverslty of Chicago Press, 1986) 53. 

93 See MARCUS JASTROW, A Dlctrona~ ofthe Targumrm, fhe Talmud Bablr and Yeru- 
sbalmr, and theM~drarhzc Lrterature (1886-90; reprinted Brooklyn, NY. Traditional, 1950) 
875a, and the references cited there. 

94 In the talrnudic sources and Cant~cles R lines A6-8, A20, A24 and A32; in the 
longer hekhalot recension: sections A l b  and  B2a-c; and rn the genizah fragment of 
HZ: section A/B3. 

95 MAIER, "Das Gefahrdungsmotiv be1 der Himmelsreise in der judischen Apokal- 
y p t ~ k  und 'Gnosis,"' Kalros 5 (1963) 26-27. 
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would explain why he chose to include it here. Alternatively, HALPERIN 
suggests that the parable may originally have referred to the Torah as a 
whole,96 while ROWLAND interprets it in the context of the 0?19 story 
as a warning about the dangers associated with mystical or theosophical 
speculation and as "an encouragement to moderation, an avoidance of  
infatuation and extremes.'*7 

Returning to "Four Entered Paradise" itself, the above analysis has 
shown that the story of the four was in rabbinic tradition associated 
w ~ t h  mHug 2.1 even before the redactor of the mystical collection made 
it in to  a specific illustration of the restriction concerning i113lnil by 
adding the names of the three oyn3n ~ n k .  We have also found that 
the earliest form of the story referred quite unambiguously to the 
visionary-mystical practice of ascent to the heavenly temple. This find- 
ing has significant implications regarding the meaning of the expression 
733173 iiWY)3 as encountered in rabbinic sources. Contrary to the opin- 
ions of scholars who maintain that the traditions included under this 
heading were purely biblical-exegetical in scope and nature, having no- 
thing to do with the supposedly later practice of the heavenly ascent as 
described in the hekhalot writings:' the 0719 story demonstrates that 

96 HALPERIN, TEeMerkabah, 94-97. HALPERIN cites a somewhat similar parable in 
4 Ezra 7:6-14, also found in MeR., bdodrsh, 4: " .... the Torah is of fire, was given from 
fire, and  is compared to fire. As it is tile way of  fire, that if one draws near it he is 
burnt, if he goes far from it he is cold, so one is to warm oneself by its light" (trans. 
HALPERIN, ibid., 96). 

'' ROWLAND, T2e Open Heaven, 3 16. 
98 See, for example: MAIER, K21ltus, 128-146; EPHRAIM E. URBACH, ">Y nlllO137 

D7Hln;i nslpn2 ?It)? nlln," in idem, R. J. ZVI WERBLOWSKY and CH. WIRSZUBSKI, 
'eds., Studies in Mysticism and relig-on Presented to Gershom G. Scholem on his Seventieth 
Birthday by Pupils, Colleagues and Prienhr (Jerusalem: Magnes, 1967) 1-28; GERD A. 
W E ~ R S ,  Gtheimnis und Geheimhaltung im rabbinischen Judentum ( R G W  35; Berlin and 
New York: de Gruyter, 1975) 231-235; SCHAFER, "New Testament and Welthalot Literat- 
ure: T h e  Journey into Heaven in Paul and in Merkabah Mysticism," JJS 35 (1984) 19- 
35, reprinted in idem, Hekhalot-Sludien ( I 0  (TSAJ 19; Tubingen: MohrSiebeck, 1988) 
234-249; idem, "Tradition and Redaction in Hekhalot Literature," JSJ 14 (1983) 172- 
181, reprinted in  HS, 8-16; idem, "Merkavah Mysticism and Rabbinic Judaism," JAOS 
104 (1984) 537-554; idem, "Gershorn Scholem Reconsidered: The Aim and Purpose of 
Early Jewish Mysticism" (12th Sacks Lecture; Oxford: Oxford Centre for Postgraduate 
Hebrew Studies, 1986), reprinted as "The Aim and Purpose of Early Jewish Mysticism," 
EIS, 277-295; HALPERIN, The Merkabah, especially 179-185; idem, Faces, especially 1-37 
and 45 1; JOSEPH DAN, Three Types ofiincient Jmish Mysticism (7th Rabbi Louis Feinberg 
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1 1133173 11WY73 was already associated with the visionary ascent in  the 

I earliest stages of the rabbinic literary tradition. 
This is not, of  course, to deny that biblical exegesis was a central 

I element of 11231n ;rwYn, as it was of the apocalyptic literary tradition. 
As numerous scholars have recognized, the supposed dichotomy between 
exegetical-literary activity on the one hand, and practical-experiential 
mysticism on the other is largely false, since each type of activity must 
support and inform the other.99 The following study will confirm this 

I observation and explore the interaction between these two elements of 
the 723ln  tradition.loO O n  the one hand, the t2713 story indicates 
clearly that visionary practices and heavenly ascents were known to, and 
allegedly practiced by, some members of the early rabbinic community, 
although others seem to have strongly disapproved of such practices and 
- which is at least equally important - of the exegetical traditions with 

Memorial Lecture in Judaic Studies; Cincinnati: University of  Cincinnati, 1984) 34 ;  
idem, Gershom Scholem and the Mystical Dimension .JJmish History (New York: New York 
University Press 1988), 38-76, especially 58-59; idem, The Revelation of the Secret of the 
World: The Beg-nning of Jewish Mysticism in Late Antiquip (Brown University Program 
in Judaic Studies Occasional Paper No. 2; Providence, RI: Brown University, 1992), 
especially 1-13; and idem, The Ancient Jewi~h Mysticism (Tel-Aviv: M O D  Books, 1993) 7- 
41. 

" See, for example: ALEXANDER, "The Historical Setting of  the Hebrew Book of 
Enoch," JJS 28 (1977) 173-180; idem, "3 Enoch and tile Talmud," 4143; ITHAMAR 
GRUE~UWALD, Apocajyptic and Merkavah Mysticism {AGJU 14; Leiden: Brill, 1980) 82-97; 
MOSHE IDEL, "ii52p ii?>ia>ai m'737iiii nilsol mnii  nom," JSJ;!' 1 (1981) 23-84; IRA 
CHERNUS, Mysticism in Rabbinic Judaism: Studies in the History of Midrash (StJud 11; 
Berlin and New York: De Gruyter, 1982) 11-16; ROWLAND, The Open Hraven, 271-281; 
idem, "The Parting of  the Ways: the Evidence ofJewish and Christian Apocalyptic and 
Mystical Material," in  JAMES D. G. DUNN, ed., Jews and Christians: The Parting of the 
Ways, A.D. 70 lo 135. The Second Durham-Tubingen Research Symposium on Earliest 
Christianity andJudaism (Durham, September, 1989) (WUNT 66; Tubingen: Mohr-Siebeck 
1992) 213-237, especially 222-226; MICHAEL FISHBANE, Biblical Interpretation in Ancient 
Israel (Oxford: Clarendon, 1986) 536-543; ARNOLD GOLDBERG, "Quotation of  Script- 
ure in Hekhalot Literature," in  JOSEPH DAN, ed., Proceedings ofthe First International 
Conference on the History of Jmish Mysticism: Early Jmish Mysticism (= JS]T 6:l-2; 
Jerusalem: Hebrew University Press, 1987) 37-69; SEGAL, PauIthe Convert, 38-56; ELLIOT 
R. WOLFSON, Through a Speculum That Shines: VIsion and Imagination in Medieval Jmish 
Mysticism (Princeton, NJ: Princeton University Press, 1994) 108-124; and DE~TSCH, 777e 
Gnostic Imagmation: Gnosticicm, Mandaeism and Merkabah Mysticism (BSJS 13; Leiden: 
Brill, 1995) 63-67. 

loo For a more detailed discussion of this issue, see pp. 217-225 below. 
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which they were associated.lO' O n  the other hand, we shall find that 
the hekhalot writers' descriptions of the practice of heavenly ascent are 
permeated with ideas and images derived from a rich and complex exe- 
getical tradition with ancient roots and far-reaching branches, which 
extend into rabbinic literature and beyond. 

The mystical collection is evidently older than any of  the talmudic 
sources in which it is preserved. Assuming that the earliest talmudic 
source, tos$a, achieved its final form during the mid- to late fourth 
century CE, the mystical collection must have been compiled in the 
third or very early fourth century at latest.lo2 The underlying hekhalot 
recension of "Four Entered Paradise" has in turn been found to predate 
the mystical collection, which means that it cannot have been written 
much later than the middle of the third century. This terminus ad quem 
is separated by little more than a century from the terminus a quo of the 
story its present form, namely, the lifetime of its hero, Aqiba. It is 
therefore entirely possible that the story goes back to Aqiba himself or 
to the circle of his disciples. It may even be the case that a preexistent 
unit of tradition was appropriated by or posthumously attributed to 
him. The evidence of Paul's account of his ascent to Paradise (2 Cor. 
12:l-12), the content and language of which have been found to include 
more - and more precise - parallels with the story of the four than can 
be accounted for by co in~ idence , '~~  indicates that the key components 

101 See MORRAY~ONES, "Merkabah Mystlclsm and Talmudic Tradition: A Study 
of the Traditions Concerning hammerkabab and ma'afeh merkabab in  Tannaitlc and 
Amoraic Sources" (Ph.D, dm.,  Cambridge Unlverslty, 1988); zdem, "Paradlse Rev~sited. 
Part 1," 183-190: and the sources cited there. 

Io2 See HALPERIN, The Merkabah, 105. 
103 These parallels Include the fol low~ng both Paul and Aqiba hear "unutterable 

words" durlng the course of  thelr heavenly journeys (2 Cor. 12:4, cf. HZ at SCHAFER, 
Synopse, 39348-352, rmmediately following the Dl15 story); Paul's E i v ~ h o ~  Cazava  
(2 Cor. 12:7) corresponds to  Aq~ba's 3hn 7>x'7n (HZ/MR.Clc, cf. babb, A54); Paul's 
plea that the angel should leave h ~ m  (tva &zoot7j &z '  Bpolf) [2 Cor. 12:8]) 
corresponds to  God's command that the angels should "leave thls elder alone" (117'3Z 
7tT3 lpT5 [HUMR:Clc,  cf. bablr, A%]); Paul's expression Iva p~ ~ o h a $ t < ~  (2 Cor. 
12:7) corresponds to the statement In the DflD story that one of  the four was "smit- 
ten" (Y3.51 [HZ/MR:Alb, B2b, cf. the talmudic recensions, A7 and A2.41); and  finally, 
In another account of what appears to be the same vlsion, the response o f  Paul's 
hsteners: "lt were not  fitttng for hlm to live" (06 ydp K ~ ~ ~ K E V  a 6 ~ d v  @jv [Acts 
2222]), echoes the formula: D ~ Y ?  81 K? 15'~> 15 W l ,  preserved at m.Hag 2.1. See 
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of  the tradition of ascent to 0719 had already been assembled by the 
mid-first century CE.' '~ 

4. l 3 e  Water Vision Episode in '%bur Entered Paradise" 
according to ms. N m  York of Hekhalot Zutarti 

Aqiba's enigmatic warning to refrain from saying "Water! Water!" in the 
vicinity of the "marble stones" is evidently a reference to a known 
location to or through which the visionary must travel in the course of 
his heavenly journey. O f  the talmudic and midrashic versions, the 
warning is mentioned only in babli's version o f  the 0119 story (All-19). 
It is not  found in tosefia, yemshalmi or Canlicles Rabbah, nor does it 
occur in the first-person account preserved in  HwMR:A-C, which we 
have identified as the earliest surviving version of the story. 

We have seen that section B of the hekhalot recension is an editor- 
ial expansion of the original story. Here, the material common to all 
four manuscripts appears to be lifted directly from a talmudic version 
which did not include Aqiba's warning. This interpolated text has in 
turn been expanded in different ways by the redactors of MR(N) and 
HZ(N).  The material unique to MR(N) includes Aqiba's warning (Blb) 
in a form which agrees verbatim with mss. London 400 and Vatican 171 
of  babli,'05 but there is no  way of telling which of these sources has 
priority and MR(N) provides no additional information to explain the 

further MORRAY-JONES, "Paradise Revisited. Part 2," 278-289. 
lo4 It should be remarked that my analysis of the redactional history of the 11119 

story and my interpretation of its meaning have been challenged by ALON GOSHEN 
GOTTSTEIN ("Four Entered Paradise Revisited," FITR 8 8  [I9951 69-133), who proposes 
an altogether different interpretation of the story and  maintains that its original 
context was the mystical collection in t.Hag. 2.1-7. I n  my opinion, GOSHEN GOT-  
STEIN'S theory of the story's origin and meaning is produced by an invalid method 
and proceeds from false assumptions. It is not, however, possible to provide an 
adequate rebuttal of his position without a detailed analysis of his argument and the 
extensive body of  textual material by which i t  is supported. Such an analysis requires 
more space than is available within the confines of this study and will therefore be 
published in another place (see ROWLAND and MORRAY-JONES, The Mystety of God: 
Jewish Mysfical Traditions in the New Testament [CRiNT 3; Assen/Minneapolis: Van 
Gorcum/Fortress, in preparation]). 

lo5See p. 5, n. 25, and cf. p. 13, n. 57, above. 
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unit's meaning.lo6 Turning to the material unique to HZ(N), B2c 
agrees almost verbatim with Cant. R. 1.28.'07 HZ(N):B2a-b, however, 
introduces material which is not found in any talmudic or midrashic 
source and which bears directly on the meaning of Aqiba's warning in 
babli, even though the warning itself does not occur in this version: 

B2a Ben Azzai looked into the sixth palace and saw the brilliance of the air of the 
marble stones with which the palace was paved ( n l i 1 5 ~  17ii7w V7W '31K 171x 17t 
5 3 7 ~ 3 ) L 0 8  and his body could not bear it, and he opened his mouth and asked 
them: "These waters -what is the nature of  them (7270 ;m '155;i Dm)?" and died. 
O f  h im,  scripture says: Precious in the Ta of the LORD is the death of his saints (Ps. 
116:15). 

B2b Ben Zoma loolced at the brilliance in the marble stones (IUSW? '31X1 17Tl) and 
thought that they were water, and his body could bear that he did not ask them, 
but  his mind could not bear it and was smitten - he went out of his mind. Of 
h im scripture says: Haweyoufiund honq? Eat what is enoughj6ryou ..., etc. (Prov. 
25:16). 

Here the cause of Ben Azzai's death and Ben Zoma's affliction (glossed 
as madness) are explained as the consequences of an hallucination: the 
marble stones look like, but are not really, water. When Ben Azzai sees 
this, he  is unable to refrain from asking a question which brings about 
his death. Ben Zoma manages not to ask the question, but the mental 
strain o f  resisting the urge to do so drives him mad. Both characters 
seem to know that the question should not be asked, but this fore- 
knowledge cannot easily be explained by reference to Aqiba's warning, 
which is not included in this manuscript's version of  the 0119 story. 
We are no t  told to whom the question is addressed, but the hallucina- 
tion is evidently connected with "looking" into the sixth 5378. While 

106 It is worth observing, however, that MR(N)'s rendering of  the story of Aher's 
encounter with Metatron (B2d) appears to represent a stage of  development between 
3 Enoch 16:l-5, which is probably the original source of  this unit, and the earliest 
manuscript version of b.Hag. 15a (see the discussion of  this material by ALEXANDER, 
MORRAY-JONES, and DEUTSCH, cited on  pp. 13-14, n. 64 above). The possibilty that 
babli is dependent o n  MR(N):B2d - perhaps also, B lb  - must therefore be considered. 

lo' See p. 3 above. 
'08 Literally: ".... the brilliance of the air of  the marble stones, which were paved 

i11 the palace." See further pp. 92-96 below. 
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the "brilliance" associated with the stones is perhaps natural enough, the 
mention of "air" in B2a is puzzling. 

This material is evidently related to an episode described elsewhere 
in the hekhalot writings and located, as in this passage, at the gate of 
the sixth 5375. In this episode, which makes no reference to the 0713 
story, the mystic sees (or is shown) a vision of what appears to be water, 
although this appearance is an illusion. If he fails to recognize the illu- 
sion as such and asks about the water, he is deemed unworthy to enter 
the sixth 53'lii and assaulted by its angelic guardians, who accuse him 
of being descended from the worshippers of the golden calf. It is clear 
from the immediately preceding material that the redactors of the 
surviving editions regarded this episode as a test and most modern 
commentators have interpreted it i n  this light. Two significantly differ- 
ent recensions of this episode (henceforth: "the water vision episodeD) 
are preserved in the hekhalot compilations. These are examined in 
detail in chapter three below. First, however, it is necessary to consider 
the significance of the location at the entrance to the sixth 53'7 and to 
review previous scholarly discussion of this enigmatic episode and its 
meanlng. 

5. F5e Cosmic Temple 

As we have seen, the 0113 of "Four Entered Paradise" is identified with 
the interior of the heavenly sanctuary, and especially with the celestial 
holy of holies. This equation must be understood in relation to a basic 
structural motif of the Jewish literature of heavenly ascent, in which the 
journey into heaven is typically envisaged as a procession through the 
courts of a cosmic temple.i09 In the majority of accounts, the courts 
and chambers of this temple are no t  merely "in" heaven, but are them- 
selves the discrete celestial levels o r  "heavens" of the cosmos. This 

109 See further: HIMMELFARB, "Apocalyptic Ascent and the Heavenly Temple," 
SBLSP26 (1987) 210-217; idtm, Ascent to Heaven in Jewish and Christian Apocalypses (New 
York and Oxford: Oxford University Press, 1993); and MORRAY-JONES, "The Temple 
Within: The Embodied Divine Image and its Worship in the Dead Sea Scrolls and 
Other Early Jewish and Christian Sources," SBLSP (1998) 400431. O n  the central 
significance of temple imagery in  the hekhalot corpus, see, above all, ELIOR, "From 
Earthly Temple to Heavenly Shrines: Prayer and Sacred Song in the Hekhalot 
Literature and Its Relation to Temple Traditions," JSQ4 (1997) 217-267. 
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cosmic model is already implicit in the earliest detailed account of  the 
process of heavenly ascent, 1 Enoch 14:8-25. Here, Enoch's ascent 
proceeds in three distinct stages, the first being marked by a wall, corre- 
sponding either to the balustrade (n10) which, in the Jerusalem temple, 
marked the boundary between the Court of the Gentiles and the inner 
temple, or, which is functionally the same, to the wall around the inner 
courts and sanctuary building."' This is followed by a "great house" 
(the sanctuary building), within which is a second "house" (the holy of 
holies), containing the divine throne. As I have argued elsewhere, the 
tripartite structure of this temple embodies a cosmology of three heav- 
ens,"' which is also attested in other passages of the early Enoch liter- 
ature.l12 According to most commentators, Testament ofLevi originally 
incorporated a similar three-level cosmology, although the number of 
heavens was increased to seven in later  version^."^ In this text, the 

110 HIMMELFARB (Ascent to Heaven, 14) suggests that the first stage of  the v ~ s ~ o n  
corresponds to the temple vest~bule ( D ~ K ) ,  but her statement that the Greek text of 
1 Enoch 14.9 reads "bu~ld~ng"  for "wall" IS ~naccurate and appears to be der~ved from 
J T MILIK'S very speculat~ve reconstruction of the text, wh~ch has been refuted by 
MATTHEW BLACK. See MILIK and BLACK, eds., The Books ofEnoch Aramarc Fragments 
Jrom Qumrdn Cave 4 (Oxford: Clarendon, 1976), 195 and 146-147. 

I I I  See MORRAY-JONES, "Paradise Revisited. Part 1," 203-205 (contra HIMMELFARB, 

Ascmf to Heaven, 9-31, who understands the passage to refer to a s~ngle heaven only) 
I l 2  See MILIK and BLACK, The Books ofEnod, 3341 and 231-236. 
"' See, for example: R. H .  CHARLES, APOT 2.304; zdem, 73e Greek Versrons offhe 

Testamenfs ofthe Twelve Patrrarchs (1908; repr~nted Oxford and H~ldeshe im Oxford 
Univers~ty Press and Georg Olms, 1960) XXVIII; H. C. KEE, OTP, 1775-780 and 788- 
789, nn. 2d, 3a; ROWLAND, The Open Heaven, 81; ADELA YARBRO COLLINS, "The Seven 
Heavens In Jew~sh and Chr~s t lan  Apocalypses," In JOHN J. COLLINS and MICHAEL 
FISHBANE, eds., D u d  Ecrtasy and Ofher Worldly Journeys (Albany: State Un~verslty of 
New York Press, 1995) 62-66. HIMMELFARB m a ~ n t a ~ n s  that "no form of the text w ~ t h  
three heavens ever ex~sted" (Ascent to Heaven, 126-7, n. 7) but t h ~ s  assertion appears t o  
be based on a m~sunders tand~ng o f  the analysis of  MARINUS DE JONGE ("Notes o n  
Testament of  Lev] 11-VII," In ~dem, Sfudtes on the Testaments of the Twelve Pafnarchs [SVTP 
3, Leiden: Br~ll, 19751 247-260). True, DE JONGE comments that the relevant fragment 
of the Arama~c Lev1 document from Qumran (44213, 1.11 15-18) "does not necessarily 
presuppose more than one heaven" (tbrd, 253), but t h ~ s  observat~on does no t  apply 
to the developed recensions o f  Testament of Lmr. The "nona"  Greek and A r m e n ~ a n  
recenslons, which refer twice to  an arrangement of three plus four heavens, are 
bel~eved by DE JONGE to have prlority over the "a" recenslons, w h ~ c h  have three 
heavens only. Nonetheless, h e  states that the extra four heavens In the " n o n a "  
recenslons are "clearly redact~onal" (tbrd, 259), ~ m p l y ~ n g  that a three-heaven version 
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celestial levels are clearly portrayed as the courts and chambers of the 
cosmic temple, the highest heaven being called the holy of holies.ll4 

Although Paul's account of his ascent to Paradise in "the third 
heaven" reverts to the simpler threefold cosmology, it is largely dis- 
placed by the seven-tiered model in the later apocalyptic literature. The 
sevenfold model is also encountered in the thirteen Songs ofthe Sabbath 
Samtce (nlwil n h y  nllsW) from Qumran, where the seven sanctuaries 
(tls1'17) of the celestial temple are evidently identical with the seven 
heavens. This is most clearly apparent in the description of the seventh 
sanctuary, the holy of holies: 

Sin[g praise] to Go[d who is Dr]eadful in power, [allyou spirits of knowledge and 
light] in order t o  [exallt together the splendidly shining firmament of [His] holy 
sanctuary. 
[Give praise to Hrlm, 0 you god[like] spirits, in order to pdaise for ever and elver 
the firmament of  the uppermost heaven, all [its beams] and its walls, a[l]l its 
Vor]m, the work of [its] struc[ture."' 

Here, the parallel expressions "firmament of his holy sanctuary" and 
"firmament of the uppermost heaven" indicate clearly that the inner- 
most sanctuary is the highest heaven. This is confirmed by the fact that 
the "uppermost heaven" is described as having "beams" and "walls." 

Turning to the hekhalot literature, we find in 3 Enoch 18:3-4'16 
and Mmekhet Hekhalot, 94'17 that all seven palaces are located in the 
uppermost of the seven heavens. From a formal point of  view, however, 
these two texts are somewhat atypical of the hekhalot corpus, the former 
being an apocalypse and the latter a fairly conventional midrashic com- 
pilation. Neither text describes the practice of  the heavenly ascent. In 

of the text did, in fact, precede the seven-heaven version. 
See HIMMELFARB, Ascent to Heaven, 33 and further, pp. 111-113 below. 

"' 4Q403, l.i.41-44 (= 4Q405, 6.i.3-5), ed. and trans. CAROL NEWSOM, Songs oflhe 
Sabbath Sam9u: A CCTiliurl Edition (HSS 27; Atlanta: Scholars Press, 1985) 211-213. 

' I 6  HUGO ODEBERG, ed. and trans., 3 Enoch or The Hebrew Book ofEnoch (1928; re- 
printed New York: Ktav, 1973), Hebrew, 26 and English, 53-55; cf. SCHAFER, Synopse, 
524; and trans. ALEXANDER, OTP 1.271. See further: ALEXANDER'S remarks in OTP 
1.239-240; and SCHAFER, 73e Hidden and Manifest God: Some Major Themes in Earb Jm 
ish Mysticism (Albany, NY: State University of New York Press, 1992) 124. 

KLAUS HERRMANN, ed. and trans., Marsekhef Hekhalot: Traktaf von den himml- 
ischen Pubten (TSAJ 39; Tiibingen: Mohr-Siebeck, 1994) 34*-38* and 153-155, 5510,l-5. 



32 CHAPTER ONE 

passages of the hekhalot literature which refer explicitly to this practice, 
it is nowhere described apart from the visionary journey through the 
seven nli377, which are clearly identical with the seven heavens. There 
is, for example, 110 mention of a prior ascent through the heavens in 
the very detailed account in Hekhalot Rabbati of Nehunya b. Ha-Qanah's 
visionary journey through the seven n153'7 to the ;i231n."8 Nonethe- 
less, the practice of this journey is said to be "like having a ladder in 
one's hou~e , ""~  and the voyage of "descent" through the seven n l h v  
is clearly the same as that of ascent through the seven heavens. In the 
final chapter of Mar& Merkabah, Aqiba states that he gazed "from the 
palace of the first firmament to the seventh palace" (or, according to 
ms. New York: " .... to the palace of the seventh Here 
again, the seven nli3Tl are the seven heavens. 

The seven-heaven cosmology is most commonly found in Rabbinic 
 source^,'^' but alternative traditions which enumerate two or three 
heavens are also sometimes mentioned?22 The sevenfold model doubt- 
less reflects the seven planetary spheres of Greek cosmology and/or the 
seven heavens which are encountered in some Sumerian and Babylonian 
magical texts.lZ3 A correspondence between the seven-level cosmos and 
the structure of the Jerusalem temple may be implied at m.Kelim 1.6-9, 
which lists ten areas of increasing holiness in Jerusalem, three outside 
the temple and seven within. Differing opinions are expressed about 
the precise divisions between these areas, but all agree that there were 
seven levels of holiness i n  the temple. According to R. Jose, these levels 

118 Zil< 13.2-(?)23.4; Synopse $5198-(?)250 (it is not clear exactly where Nebunyah's 
narrative ends). See further pp. 67-73 below. 

" 9  HR 13.2 and 20.3; Synopse $9199 and 237. 
I2O MM, 533 (ed. SCHOLEM, Jewish Gnusiinjm, 116; SCHAFER, Synopse 9595; cf. , 

MICHAEL D. SWARTZ, Mystical Prajer in Ancienf Judaism: An Analysis oJ Ma'aseh 
Merkabah [TSAJ 28; Tiibingen: Mohr-Siebeck, 19921 249; and NAOMI JANOWITZ, The 
Poeficr $Ascent: Theories of Language in a Rabbinic Ascenr Tent [SSJHMC; Albany: State 
University of New York Press, 19891 64). Mss. Oxford, Munich 40, and Dropsie: 
'1 52Ti lY1 i1VKl Y7i)1 '?3Yi1~ 'n7811 .... i1VKl 521;15 7 n 7 5 ~ ~ 3  (ms. Munich 40: lY1 
7Y72W 53'ii); ms. Munich 20: 'YYI~Y k 7 n  ?YI i ? v ~ l  y7i;l1'? 52nn  7n7Hll; ms. New York: 
YY72V Y7i;ll 1 Y  p K 1  Y~PT'? 537;1n 'n7~11. See further p. 171 below. 

12' See, for example: L m  R. 29.11, AdRN(AJ 37, Pes. R. 20.11-12 (see pp. 32-32, n. 
121 below), and Midrash ha-Gadoi to Exod. 7:l. 

122 For example: b.Hag. 12b, Midr. Ps. 114:2, and Deut. R. 2.32 (to Deut. 6:4). 
I2'See YARBRO COLLINS, "The Seven Heavens," 81-87. 
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I were as follows: (1) the area within the Jilt), from which gentiles were 
excluded; (2) the court of women; (3) the court of Israel; (4) the court 
of the priests; (5) the area between the altar and the entrance to the 
sanctuary; (6) the interior of the sanctuary building; and (7) the holy of 
holies.'" Comparison of this schema with the simpler tripartite 
model of I Enoch 14 reveals three points of correspondence: Jose's level 
1 corresponds to 1 Enoch's wall, and Jose's levels 6 and 7 to I Enoch's 
two houses. It thus appears that the more elaborate sevenfold division 
of the temple may have been developed on the basis of the threefold 
schema by dividing the area between the 3170 (or wall) and the sanct- 
uary building into four distinct zones of ascending sanctity (Jose's areas 
2-5). All this suggests that the seven- and three-level cosmologies 
correspond to the hierarchic structure of the Temple more or less as 
follows: 

Seuenfuld Model nrcejold Modrl 

1. Within the 3170 1. Within the 211D (or the wall 
2. The court of women around the inner temple) 
3. The court of Israel 
4. The court of priests 
5. Beyond the altar 
6. 1 he sanctuary building 2. The  sanctuary building, 

I 
7. The holy of hoi~es 3. The holy of hokes. 

When the seven-tiered celestial schema of the hekhalot writings is related 
to the structure of the temple, it appears that the gate of the sixth 3277, 
where the water vision episode occurs, corresponds to the entrance of 
the sanctuary building. That an element of danger should be associated 
with the transition across this threshold is not, perhaps, surprising, but 
the nature of that danger in the water vision episode is, as yet, unclear. 

124 See further, NEHER, "Le voyage mystique," 73-76. 
j2' Cf. MORRAY-JONES, "Paradise Revisited. Part 1," 205. 
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CHAPTER TWO 

THE 0'719 STORY AND THE WATER VISION EPISODE: 
THE STATUS QUAESTIONIS 

During the nineteenth and early twentieth centuries, most commentat- 
ors (a) assumed Aqiba's warning, as preserved in babli, to be an integral 
component of the 0719 story, (b) associated the motif of water with 
Gnostic cosmological and/or cosmogonical speculations, and (c) used 
this as a key to unlock the meaning of the 6713 story as a whole.' 
This approach was roundly rejected by SCHOLEM, who likewise believed 
Aqiba's warning to be an original element of  the story, but sought to 
explain it by reference to the water vision episode of the hekhalot tradit- 
ion. Correlating the text of babli with the hekhalot versions of "Four 
Entered Paradise," he wrote: 

Modern Interpretations of this famous passage, which clearly enough refers to  a 
real danger In the process of ascending to 'Paradise,' are extremely far-fetched and 
n o t  a little lrratlonal in their determination at all costs to preserve the character- 
i s t ~ c  essentials of rat~onalism. We are told that the passages refers (stc) to  cosmol- 
ogical speculat~ons about the materrapnma, an explanation whicl~ lacks all plaus- 
ibility and finds no  support in the context o r  In the subject matter itself. The 
fact 1s that the later Merkabah mystics showed a perfectly correct understanding 
o f  the meaning of this passage, and their interpretation offers striking proof that 
t h e  tradition of Tannaitic mysticism and theosophy was really alive among them, 
although certain details may have originated In a later period? 

HEINRICH HIRSCH GRATZ, Gnosticismus und Judenthurn (Krotoschin: Monasch, 
1846) 94-101; MANUEL JOEL, Blicke in die Religionsgeschichte zu Anfang des zweiten 
christlichen Jahrhunderts (2 vols., 1880-83; reprinted Amsterdam: Philo, 1971) 1.163-170; 
WILHELM BACHER, DieAgada der Tannaiten (2 vols.; Stragburg: Triibner, 1884) 1.339- 
346; MORIZ FRIEDLANDER, Dt.r vorchristliche jiidsche Gnosticismus (Gottingen: Vanden- 
hoeck and Ruprecht, 1898) 57-60; N. I. WEINSTEIN, Zur Genesis derqqada (Gottingen: 
Vandenhoeck and Ruprecht, 1901) 198; DAVID NEUMARK, Geschichtederjudischen Philo 
sophie (2 vols.; Berlin: Reirner, 1907-28) 1.87-95. 

SCHOLEM, Major Trends, 52 (italics his); cf. idem, Jmish Gnosticism, 14-16. 

It should be noted that SCHOLEM here assigns priority to babli, which, 
in his opinion, has been interpreted correctly by "the later Merkabah 
mystics," who, presumably, are represented by the redactor of the 0719 
story in HZ(N), B2a-b. Referring to the water vision episode itself, 
according to the recension found elsewhere in HZ: he comments: 

The authenticity of  the story's core, the ecstatic's vision of water, hardly requires 
proof. Nothing could be more far-fetched than to treat it as apostIfrstum interpr- 
etation of the Talmudic passage: there is no reason whatsoever to  doubt that the 
mystical experience of  the dangers of the ascent is really the subject of the anec- 
dote.4 

SCHOLEM, then, presupposes that Aqiba's warning in babli, A1 1-19 is the 
source of HZ(N), B2a-b. Nonetheless, he believes that the redactor of  
HZ(N) has correctly understood the warning to be an allusion to a 
"real" - or, in some sense, objective - visionary experience which had 
also been encountered by other heavenly travellers in a continuous trad- 
ition which originated in, if not before, the tannaitic period. Confirm- 
ation of this is, in SCHOLEM'S opinion, provided by the water vision 
episode itself, which he takes to be an independent account of the same 
visionary experience. The following study will confirm SCHOLEM'S fund- 
amental insight that the mystical traditions to which these texts refer are 
both authentic and early. The weakness of his source-critical analysis 
must, however, be acknowledged, since he ignores the fact that the 
passage which supposedly interprets Aqiba's warning, as found in babli, 
and the water vision episode, which allegedly confirms the accuracy of  
that "interpretation," are both found in the same source, HZ, and so 
cannot be assumed to be independent of each other. 

It should also be noted that SCHOLEM was by no means the first 
modern scholar to interpret Aqiba's warning as a reference to a vision 
encountered in the course o f  a heavenly ascent. This had already been 
proposed by BOUSSET and, later, BIETENHARD, who both maintained 
some continuity with previous scholarship by suggesting that the warn- 
ing is directed against Gnostic interpretations of the vision's rnear~ing.~ 
SCHOLEM, who, as we have seen, rejected this view, was apparently 

' See pp. 55-59 below; SCHOLEM (Major Trendi, 52-53) quotes ms. Munich 22. 
SCHOLEM, Major Trends, 53. 
BOUSSET, "Himmelsreise," 146; BIETENHARD, "hlmmlische Welt," 92-95. 
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content simply to emphasize the vision's experiential basis and offered 
no further explanation of its meaning, its illusory nature, or its danger. 

SCHOLEM'S solution did not satisfy NEHER, who, rightly recognizing 
that the 0713 of the ascent tradition is the celestial temple, interpreted 
Aqiba's words in the light of Ezekiel's eschatological vision of water 
flowing from beneath the temple (Ezek. 47:l-12). He suggested that 
Aqiba was warning the irmln '711' who experienced such visions not 
to be misled into succumbing to the catastrophic delusion of imminent 
messianic expectation.' MAIER, who likewise perceived that Aqiba's 
w~rn ing  alludes to the vision of the heavenly prototype of the Jerusalem 
temple,' explained the "pure marble stones" by reference to the brilliant 
white masonry of the actual temple, as described in several ancient 
sources.' MAIER found an especially striking parallel in the following 
baraita: 

Our rabbis taught .... 
.... He who has not seen the sanctuary on  compietion of its construction has 

never seen a beautiful building in  his life. Which one? Abaye or, some say, R. 
Hisda, said: This is the building of  Herod. O f  what did he build it? Rabbah 
said: O f  yellow and white marble stones ( ~ 7 n i n i  KtU'v ';>Hl) - there are those 
who say: O f  yellow, black and marble stones (Kln1)31 ~5m3 KV7V 7f3N1) - in  
alternately recessed and projecting rows, so that it could be plastered, for h e  
intended to cover it with gold. O u r  rabbis said to him: Leave it be - it is more 
beautiful just as it is, for it resembles the waves of the sea.9 

It certainly seems possible that this baraita is in some way related to  
Aqiba's warning. The difference of opinion about the varieties of the 
stones seems, however, to be an indication that the baraita is not  based 
on historical memory. There is, moreover, n o  mention of the wavelike 
appearance of the stones in  any contemporary description of Herod's 
temple. The possibility must therefore be considered that the baraita is 

NEHER, "Le voyage mystique," especially 59-68 and 77-82. O n  Jewish, Christian, 
Gnostic and Mandean traditions about the eschatological waters issuing from beneath 
the temple, see further ERIK PETERSON, 'Die "Taufe" im Acherusischen See," in idem, 
Priihkircht, Judt.nfum und Gnosis: Studien und Untersuchungen (1959; reprinted Darmstadt: 
Wissenschaftliche Buchgesellschaft, 1982) 310-332. 

MAIER, "Gefahrdungsmotiv," 28-38; idem, Vom Kulfus, 18-19 and 140-146. 
For example, Josepl~us, War v.223, and m.Sot. 2.2 (also cited by NEHER, "Le 

voyage mystique," 77; see further p. 92, n. 41 below). 
b.Sukk. 51b; cf. B.B. 4a; see MAIER, "Gefahrdungsmotiv," 35-36. 

in some way derivative of b.Hag. 14b and/or the hekhalot tradition. In 
the baraita, however, the appearance of water is here given a positive val- 
uation, which is contrary to both "Four Entered Paradise" and the water 
vision episode itself. Thus, although the baraita seems to confirm the 
association between the marble stones which look like water and the 
temple, it does not help us to explain the extreme danger which attaches 
to them. 

MAIER found a reference to the marble stones of the celestial temple 
in the description of Enoch's visionary ascent in 1 Enoch 14: 

(9).... and I went in until I approached a wall, built of hailstones, with tongues of 
fire surrounding it, and it began to terrify me. ('')And I went into the tongues 
of fire and approached a great house built of hailstones; and the walls of the 
house were like smooth ashlars (ht06.rrha~~q), and they were all of snow, and 
the floor was of  snow; (")and the ceiling (was) like shooting stars and lightning- 
flashes; and between them (were) fiery cherubim; and their heaven (was) water; 
("'and a flaming fire surrounded the walls; and the doors were ablaze with fire.'' 

MAIER argued, however, that although Aqiba's warning i n  babti is indeed 
derived from the ascent tradition, as SCHOLEM maintained, the saying 
is a late addition to the story of the four, which originally referred to 
non-visionary exegetical speculation about the heavenly temple and was 
only later interpreted as an account of an actual heavenly ascent." 

MAIER further associated the image of water with the primordial 
chaos waters of ancient Near Eastern and Hebrew mythology, but did 
not develop this point in detail.I2 GOLDBERG offered the important 
observation that, according to both hekhalot and midrashic tradition, 
the basic substance of the celestial realm is fire. He inferred that the 
meaning of the water vision episode is that one who misperceives the 
substance of the n1'73'ir as water thereby betrays himself to the angels 
as a "liar" who, like the Israelites who kissed the golden calf, has wor- 
shipped a false image of the deity.13 

lo I Enoch 14:9-12. This passage is examined in detail o n  pp. 105-109 below. 
" MAJER, "Gefahrdungsmotiv," 37-38; idem, Vom Kulfus, 140-141. According to 

MAZER'S thesis, this reinterpretation of the earlier exegetical and speculative tradition 
marks the emergence of hekhalot mysticism as such. 

MAIER, "Gefahrdungsmotiv," 28, n. 29, and 33-35. 
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ROWLAND, like MAIER, believed that babli's interpolation of Aqiba's 
warning into "Four Entered Paradise" marks the reinterpretation of that 
story - which, he thought, originally referred to esoteric forms of bibl- 
ical exegesis - as an account of a heavenly ascent.I4 He associated the 
image o f  marble stones which look like, but are not, water with the "sea 
of glass" mentioned at Rev. 4:6 and 15:2.j5 With regard to the derivat- 
ion and meaning of this image, he conceded that "the influence of cult- 
ic ideas is not to be ruled out," but argued that the firmament of ice in 
Ezek. 1:22 is "the more likely origin."I6 The influence of Ezek. 1:22 
is already found, ROWLAND argued, at 1 Enoch 14:lO (reading "crystal" 
in place of  "~now" '~) ,  where it is combined with the imagery of Exod. 
24:10.18 Observing that references to celestial bodies of water are also 
encountered in  other apocalyptic writings,19 ROWLAND suggested that 
Ezekiel's firmament was exegetically associated with the firmament be- I 

tween the upper and lower waters in Gen. 1:7: 

The reference to a firmament in Ezeltiel and Genesis could easily have led a later 
reader to combine the two verses and as a result water would play a part in the 
cosn~ology, whose appearance would be like the crystal which characterized the 
firmament in  Ezekiel 1.2220 

In Rev. 15:2, the sea of "glass .... mingled with fire" is symbolically 
identified with the waters of the Red Sea, by which the enemies of God 
are overwhelmed, but which the faithful are permitted to traverse in 
safety. ROWLAND suggested that Aqiba's warning in babli may be an 
oblique reference to the same tradition and, conversely, that 

I 

l 3  GOLDBERG, "Der Vortrag des Ma'asse Merkawa: elne Vermutung zur fruehen 
Merkawamystllt," Judazca 29 (1973) 7-8; tdem, "Der verltannte Gott: Prufung und 
Scheitern der Adepten in der Merkawamystik," ZRGG 26 (1974) 17-29. 

l 4  ROWLAND, The Open Heaven, 31 3-3 14. 
ROWLAND, "The Vislons of God," 147-149; rdem, The Open Heaven, 219-221 and 

225. See further pp. 129-134 below. 
'' ROWLAND, "The Vlsions of God," 148; cf. tdem, The Open Heaven, 225. 
17 See further p. 106, n. 3 below. 

See further pp. 98-100 below. 
l 9  In  additlon to Rev. 4:6 and 15:2, ROWLAND refers to Test. Lev. 2.7, 2 Enoch (J 

3:3, and Test. Abr. (B) 8:3. See hr ther  pp. 111-115 below. 
20 ROWLAND, 73e Open Heaven, 225. 

the inclusion of the sea of glass with its threatening aspect in Rev. 15 may well 
be an earlier recollection of  a danger facing visionaries as they seelc to identify 
the different contents of the heavenly world.2' 

URBACH also believed Aqiba's warning to be a late addition to "Four 
Entered Paradise," but did not think that it originated independently of 
the story. He understood the expression "Water! Water!" to be an 
idiom for ecstatic experience associated with the vision of the pavement 
below the celestial throne, and attributed the pericope to the rabbintc 
redactors of bablz, who, in his opinion, regarded the claim to have exper- 
ienced such visionary revelations as a blasphemous lie.22 O n  this basis, 
URBACH argued that the hekhalot tradition of the water-like marble 
stones, far from being the source of the talmudic unit, was originally an 
attempt to explain the talmudic pericope itself. He failed, however, to 
provide adequate justification of his claim that water is a recognizable 
metaphor for ecstatic experience as or to account for the form 
of Aqiba's warning in bablz: " W e n  you approach .... do not say ...," 
which appears to imply participation in a visionary ascent and thus 
directly to contradict the meaning that URBACH attributed to it. 

WEWERS, like URBACH, believed the warning to be a late expansion 
of the story of the f o ~ r . 2 ~  He  interpreted it by reference to the story 
of Ben Zoma's meeting with Joshua and his disciples "in the street," 
where Ben Zoma is portrayed as being deeply absorbed in misguided 
contemplation of the upper and lower waters of creation.z5 Although 
this story makes no mention of  marble stones, WEWERS evidently felt 
justified in reading it in combination with Aqiba's warning in babli, so 
that each explained the other. O n  this basis, he attributed a very literal 
and concrete - if rather fantastic - meaning to Aqiba's words, arguing 
that they may originally have referred to an hallucination which might 

'' ROWLAND, "The Visions of God," 149. ROWLAND (ibid.) observes, however, that 
in Revelation 15, the threat associated with the sea is not cosmological error, but 
persecution of  the faithful. 

22 URBACH, "nlllDnii,'' 14-17. O n  the pavement beneath the throne, he refers to 
the association of Ezelc. 1:26 with Exod. 24:10, on  which see pp. 98-99 below. 

*' O n  the motif of  seeing, hearing and/or drinking water, URBACH cites Ezek. 
1:24, 4 Ezra 14:3842, and Od. Sol. 11:4-7. 

24 WEWERS, Geheimnis, 17 1-1 88. 
2s [.Hag. 2.6,y.Hag. 77a-b (seep. 3 n. 11 above); b.Hag. 15a locates this story in the 

temple, not the street; Gen. R. 2.4 is not  specific o n  this point. 
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be experienced by a rabbinical student who became intensely absorbed 
in exegesis of the creation story while walking in the city: 

The twice-repeated "Water" refers to the rivers of Paradise and R. Aqiba warns his 
students: If you are going along the street in a state of absorption and think that 
you see this water, you are in error, for in reality this is the dazzling stones of  
the buildings that surround you. This means, however, that R. Aqiba not only 
understood the practice of entry into 0719, but also rejected it for his students. 
Even if a later era made a heroic tale out  of this, it must still be emphasized that 
in this rejection, and in  the consequences described, a defensive stance correspon- 
ding to that of [m.Jfag. 2.11 is established?' 

Thus, WEWERS agrees with URBACH that the warning was originally a 
polemic against involvement in visionary practice and experience, as 
opposed to exegetical activity. His speculation with regard to the nature 
and cause of the vision is, however, based on a very dubious intertextual 
reading of the sources and has not met with widespread support. Equal- 
ly unconvincing is the suggestion of  HENRY A. FISCHEL that Aqiba's 
words are a satirical warning against the dangers of Epicurean philos- 
~ p h ~ . ' ~  Although FISCHEL is able to find references in Epicurean and 
other Greco-Roman sources to celestial journeys involving visions of  
shining walls, gates and buildings, the supposed parallels are weaker and 
less convincing than those found in Jewish sources. They are certainly 
much too general to justify his bold conclusion that 

the resplendent stones of the Akiba warning must be reminiscent of the wall, 
gate, building or fortress which in poetry and ecstatic vision represents the 
celestial world in certain Greco-Roman traditions and which was appropriated in  
the Epicurean p s e u d o a p o ~ a l ~ ~ s e . ~ ~  

26 WEWERS, Geheimnis, 187-188 (my translation). 
27 HENRY A. FISCHEL, Rabbinic Li~erafure and Greco-Roman Philosophy: A Study of 

Epicurea and Rheforira in Early Midrasbic Writings (SPB 21; Leiden: Brill, 1973) 24-31. 
FISCMEL believes that Aqiba's warning is an independent unit of  tradition, not part 
of the  0119 story (ibid., 24-25). Nevertheless, his theory of its meaning is a develop- 
ment of his interpretation of "Four Entered Paradise" as an anti-Epicurean polemic, 
the term Dl19 standing for the garden (~- jnoq)  in  which Epicurus lived with his disc- 
iples (ibid., 1-24). Similarly, he sees the story of Ben Zoma's meeting with Joshua as 
an example o f  a ~ p ~ i a  or  satirical anecdote poking fun at the stereotype o f  the 
absent-minded, otherworldly philosopher (ibid, 78). 

Ibid., 3 1. 
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Since FISCHEL'S Greco-Roman sources furnish no explanation of  the 
significance ofwater, he concludes that the motif has n o  intrinsic mean- 
ing. Arguing that the repetitive utterance "Water! Water!" is simply a 
parody of the enthusiastic but incoherent rhetorical style of the Epicur- 
eans, he proposes the following very forced and speculative paraphrase 
of Aqiba's warning: 

When (in your discussions with Epicureans) you reach (the point at which they 
begin to speak ofj  'the place of  pure marble splendor' do not  (be carried away 
by their enthusiasm and) say (like them ecstatically) 'water, water' (or whatever 
the dialogue may toucll upon  at this point)." 

In the same category of forced interpretation, SAMSON H. LEVEY has 
suggested that the warning is a cryptic allusion to the waters of baptism, 
this being an extension of  his unconvincing argument that the word 
0713 represents the Greek term nap66oay and that the four named 
characters were all involved in study of Christian belief and d~c t r ine .~ '  

Most recent commentators, whatever their views concerning the 
original meaning of  the story of the four, have concurred with MAIER'S 
opinion that, while Aqiba's warning was not part of the original 0719 
story (contra SCHOLEM), it was derived from the Jewish ascent tradition 
(contra URBACH and WEWERS). SCHAFER summarizes this position as 
follows: 

The cornbination of  thepardes narrative with the water episode is redactional and 
thereby secondary. This is valid for Hekhalot literature as well as for the one Tal- 
mudic attestation (bHag 14b). The original Sitz im Lcben of  thepardes narrative 
is the rabbinic school; the Sifz im Lehen of  the water episode is Merlcavah mystic- 
ism?' 

SCHAFER'S opinion regarding the origin of the 0779 story is, as has been 
shown above, mistaken. His statement that the combination of the 

29 Ihrd. 
'O SAMSON H. LEVEY, "The Best Kept Secret of the Rabbinic Tradition," Judarsm 

21 (1972) 454469, especially 467468; see also rdem, "Akiba: Sage in Search of  The 
Messlah: A Closer Look," Judatsrn 41 (1992) 334-345; but cf. the devastating review by 
SOLOMON ZEITLIN, "The Plague of Pseudo-Rabbinic Scholarship," JQR 63 (1972-73) 
187-203. 

" SCHAFER, "New Testament and Hekhaiot Literature," HS, 246. 
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story with the water vision episode is a secondary development, seems, 
however, to be correct, since the earliest form of "Four Entered Para- 
dise" in H W R ,  A and C makes no mention of marble stones or the 
appearance of water. 

SCHAFER'S conclusion concerning the origin of  the water vision 
episode is supported by JOSEPH DAN'S detailed study of the hekhalot 
traditions about the dangers encountered by the i l 2 3 i n  77117 at the gate 
of the sixth b i l ,  in which he demonstrates that several layers of editor- 
ial activity can be detected in the extant sources, reflecting the growth 
and modification of these traditions over time.32 At what he believes 
to be the earliest stages of textual development, DAN observes that the 
actions of the angelic gatekeepers, especially the "tests" to which they 
subject the mystic, are portrayed as cruel, arbitrary and irrational, 
although subsequent generations of editors have tried to modify this I 

impression in various ways. In its original form, he argues, the water 
vision episode was also characterized by these qualities and was not, in 
fact, a test at all, since its outcome was ~redeter rnined.~~ He concludes 
that these traditions about the dangers of the heavenly ascent originated I 

independently of the rabbinic 0713 tradition and only penetrated the 
talmudic literature at the late stage of editorial activity represented by 
babli (A1 1-19). DAN'S careful and methodical structural analysis of the 
material yields many significant insights, but he does not offer an 

I 

explanation of  the meaning of the water vision episode and is content 
merely to emphasize its "arbitrary" nature. 

HALPERIN is skeptical regarding SCHOLEM'S insistence that Aqiba's 
warning refers to a "real" visionary experience, pointing out  that this 

I 
explanation seems to attribute a spurious objectivity to the supposed 
experience of the vision of water: 

Scholem's stress o n  the  reallty of the merkabah myst~cs' ecstatlc experiences can 
be mlsleadlng. H e  d ~ d  not, of course, mean that they "really" ascended to heav- I 

en, but that they "really" believed that they had done so. But ~t 1s easy to slip 
from thls lnto the ~ l l u s ~ o n  that we can explaln the ascension mater~als In the 
apocalypses and the Hekhalol by polntlng to the supposed reality o f  the exper- 
lence underly~ng them; whereas, of course, thls hallucinatory "exper~ence" itself 

I 

DAN, "'V7V 5272 nnf3," in rdtnt, ed., Proceedings ofthe First In~ernational ConJerence 
on .... Earb Jewrsh Mysfrcism, 197-220. 

33 Ibrd., 198-202. See further p. 70 below. 

cries out for explanation. This fallacy seems to m e  to dog much of Scholem's 
presentation.'" 

HALPERIN was at first inclined to agree with URBACH'S position that the 
hekhalot versions of both "Four Entered Paradise" and the water vision 
episode are derivative of babli?' but he subsequently reconsidered this 
opinion. Following a detailed comparative analysis of the sources, he 
argued that babli's version of the 0113 story (All-19) combines the 
imagery of the celestial temple ("pure marble stones") with that of God's 
battle with the waters of chaos, and that Aqiba's warning refers to a 
traditional belief that a traveller to the heavenly temple might be (or 
appear to be) assaulted by these waters.36 Allusions to this tradition 
are, HALPERIN believes, encountered in a variety of rabbinic, Gnostic 
and apocalyptic sources. He carefully documents and analyzes an exten- 
sive midrashic tradition in which the battle with the waters is associated 
especially with God's appearance on the ?231)9 at the Red Sea crossing, 
and in which the origin of the sin of  the golden calf is traced to the 
distorted image of the 323173, reflected in the water: 

The merkabah that appears In the waters has become part of the waters. Far from 
protecting us agalnst chaos, ~t becomes one wlth chaos. Llke the Gnosttc 
dlvlnlty, ~t has become degraded In some unspeakable and posslbly irreversible 
way. It has taken on the character of the dark and demonlc forces from 
below 37 

Although HALPERIN recognizes that the water vision episode of the 
hekhalot sources "shows no sign of  the influence of BT Hag. 14b , "~~  
he resists the conclusion that babli may be indebted to a hekhalot 
source and maintains that the water vision episode is, in its earliest 
form, "an independent witness" to the same  tradition^.^^ He con- 
cludes: 

34 HALPERIN, Faces, 7. 
3s HALPERIN, The Merkabah, 86-92. 
'' HALPERIN, Faces, 31-37, 194-249. 
37 Ibrd, 235. 

Ibrd., 206 (HALPERIN IS here referring to  the verslon In HR, whlch he believes 
to be older than that In HZ, whereas the latter has In hls oplnlon has been modlfied 
o n  the basls of bNag. 14b). See further pp. 78-82 below. 

39 Ibrd, 199. 
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.... that the marble stones in Alciba's warning are those that pave the heavenly 
Temple (thus far Maier); and that the Babylonian transmitters of thepardes story 
believed them to be the primordial waters, solidified and thus mastered. T o  
claim that they are water is to claim that chaos is still potent. This admission 
is too  dreadful to be tolerated. That is why he who says "water, water" speakslies, 
and shall not he established in God's sight.40 

RONEN REICHMAN is highly critical of HALPERIN'S method, which in 
his opinion relies too heavily on questionable parallels and fails to 
address the meanings of the hekhalot recensions i n  their own literary 
context.41 This criticism is overstated and does not justify REICHMAN'S 
sweeping dismissal of the large body of evidence that HALPERIN puts 

He is, however, right to insist on  the need for a detailed 
account of the specific structure, contents and language of the hekhalot 
materials themselves, without which the appeal to supposed parallels in 
external sources lacks a secure foundationP3 In particular, REICHMAN 
emphasizes that the vision of water, though an illusion, is not merely 
a figment of the imagination of the unworthy 7231)3 ?117, since it is 
also seen by those accounted worthy. His interpretation focuses on the 
form of  the fatal question, "These waters: what is the nature of them 
(p'U ;1%1)!"~~ REICHMAN infers that the meaning of the episode was 
originally that the 322173 711' failed the test if he was unable to demon- 
strate an  appropriate "mastery of his drive for knowledge" ("Uber- 
windung des Wissenstriebes") in the face o f  the illusion: 

With  the question, the 2131n 1117 expresses his desire to understand the meaning 
o f  the illusion. He is not satisfied with the fact that he sees the water and cries 

40 Ibid., 238. See further p. 78 below. 
4 1  RONEN REICHMAN, 'Die "Wasser-Episode" in  der Hekhalol-Literatur,' FJB 17 

(1989) 67-100 (discussion of HALPERIN on  pp. 78-79). 
42 I n  my opinion, REICHMAN has chosen to apply the methodological principles 

formulated by SCHAFER ("NewTestament and Hekhalot Literature") in an unreasonab 
ly restrictive manner, which effectively prohibits the interpretation of any text in the 
light o f  another if this means crossing a boundary between (sometimes arbitrary) 
literary categories. It is, in any case, certain that the very diverse contents of the 
helchalot compilations are drawn from several different source traditions and did not 
all orlglnate In their present context. 

43 HALPERIN IS, In fact, alert to these methodological concerns. 
44 See the water vision episode, sectlon D2 (on p. 56 below); cf. "Four Entered 

Paradise" In HZ(N), B2a (on p. 13 above). 
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out "Water! Water!" H e  gives expression to his desire for a more complete 
understanding and this, precisely, is his sin: not that he has made for himself a 
false picture, but that he wants to understand. The drive to knowledge has taken 
possession of his mind. He has not  mastered it. This is why he is unworthy 
.... The difference between the two types of iI33ln 7?117 is not that one 
understands and the other misunderstands. By itis question, the unworthy 717' 
iI131n imparts one thing only: so long as one yields to the desire for knowledge, 
one cannot attain to God. God's beauty, then, cannot be grasped by Itnowledge 
.... I t  is essential that the one who is tested does not lay claim to Itnowledge. 
This seerns to me to be the meaning of the test.4s 

Originally, REICHMAN suggests, the m 2 i n  ?117 was in fact permitted 
the simple and non-tnterrogative exclamation recorded in bablz: "Water! 
Water!" Only In the later stages of textual transmission, as the original 
meaning of the test became confused, was this too understood to be a 
sign of failure. REICHMAN fails, however, to provide textual evidence 
to support this speculative reconstruction. His "anti-Gnostic" reading 
of the episode is, moreover, unsatisfactory, since it fails to elucidate the 
central image of water, which, unless we are to believe that it was chosen 
merely at random, can hardly be devoid of significance. The pursuit of 
rational scholarly inquiry thus excludes us from the pre-critical paradise 
of REICHMAN'S 3131n 7?117, since it requires us to fail the alleged test 
by asking what this enigmatic but specific image means. 

The theory that the dangerous illusion of water can be explained by 
reference to Gnostic traditions has been revisited from time to time. 
ISRAEL EFROS understood Aqiba's warning in bablz to be directed against 
Gnostic teachings about the role in creation of emanated, intermediate 
powers, the lowest being water.46 GEDALIAHU G. STROUMSA, adopting 
a position similar to that of BOUSSET and BIETENHARD, stated that the 
motif of water is "central in Gnostic visions of ecstasy," and suggested 
that Aqiba's warning in babli (which he assumed to be an integral comp- 
onent of the 8919 story and wrongly attributed to toseja) may be direct- 
ed against "behavior similar to that of the G n o ~ t i c s . " ~ ~  It is, of course, 

41 QICHMAN, 'Die "Wasser-Episode,"' 85-86 (my translation). 
46  ISRAEL EFROS, Ancienl Jewish Philosophy: A Study in Metaphysics and Ethics (Detroit: 

Wayne State University Press, 1964) 56-59. 
'" GEDALIAHU G. STROUMSA, "Aber: A Gnostic," in BENTLEY LAYTON, ed., D e  Re- 

discovey of Gnosticism: Proceedings ofthe Internafional CbnJerence on Gnosticism at Yale, N m  
Haven, Connecticut, March 28-31, 1978 (2 vols. paginated as 1; SHR 41; Leiden: Brill, 
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widely recognized that celestial water plays an important role in some 
Gnostic cosmologies. STROUMSA'S statement that the Gnostics encount- 
ered this water in the course of  ecstatic heavenly ascents is, however, 
supported only by three short and rather inconclusive texts4' If 
accepted at face value, moreover, his explanation would seem to imply 
that the Gnostics and the hekhalot mystics experienced the same or  very 
similar visions and differed only in their interpretation of those visions. 
As HALPERIN has observed with regard to SCHOLEM'S exposition of the 
hekhalot materials, this attributes to visionary experience a degree o f  
objectivity which, from a rational point of view, is problematicP9 

More recently, NATHANIEL DEUTSCH has drawn attention to some 
striking parallels to the water vision episode in Mandean sources, which 
clearly are related in some manner to the hekhalot  tradition^.^^ The 
relevant Mandean traditions are associated especially with Abathur, a 
cosmic figure whose role and characteristics are in many respects parallel 
to those of the Jewish angel Metatron." Like Metatron, Abathur is en- 
throned as guardian and judge at  the entrance to the "World of  Light" 
or "House of Life," which is separated from the material universe by a 
body of water called the hajqia mia or "water brooks." If the ascending 
soul is judged worthy to enter the House of Life, it is helped to cross 
over these waters, but if not, it is overwhelmed by them and imprisoned 
in one of seven or eight lower "watchhouses," inhabited by demons who 
torment the soul as it awaits the final judgement.52 Whereas some 
interpreters of Mandeism have looked for an Iranian background to 
these images and ideas, DEUTSCH demonstrates that they are of  Jewish 

1981) 2.817. 
48 The three texts are: The Book ofBaruch by the Gnostic Justin, as quoted by Hip- 

polytus, R f ,  526,11-13 and 5 27,3; Melchrzrdek, N H C  ix.8,l; and Zostnanos, NHC 
vi11.18,3-9 (see STROUMSA, rbzd). 

49  See p. 42 above. 
DEUTSCH, "Dangerous Ascents: Rabbl Akiba's Water Warning and Late Antique 

Cosmolog~cal Traditions," JjTP 8 (1998) 1-12, and idem, Guardrans, 111-123. 
" See further DEUTSCH, Guardians, 78-1 11 and the sources cited there. 
5 2  Cf. E. S. DROWER, trans., The Canonrcal Prayerbook of lhe Mandaeans (Leiden: 

Brill, 1959) 62, n. 5, who comments: "The ma(araria, officers of the watch-houses, o r  
places travellers are detained at frontiers, are .... demons, spirits who torment and 
purge souls after death." It seems more than possible that these beings are related in  
some way to the gatekeepers of  the hekhalot t r a d ~ t ~ o n .  

origin.53 The expression haJiqia mia is derived ultimately from 2 Sam. 
22:16 (0: 'p738) and its parallel, Ps. 18:16 (D7b 5p'3&).54 The text in 
which these verses occur describes how God descends from his temple 
(L157i~r)?),~~ riding on a cherub and accompanied by thunder, lightning, 
fire, storm and earthquake, to save David from the waters of death and 
destruction. It may be observed in passing that this text is strongly 
associated with the ;1231)3 tradition, in part because o f  its similarity to 
Ezekiel and in part because of midrashim which apply it to the 
Red Sea t h e ~ ~ h a n ~ . ~ '  

DEUTSCH links the Mandean motif of celestial waters with the three 
Gnostic texts cited by STROUMSA, and also with the Jewish and Christ- 
ian apocalyptic sources discussed by ROW LAND.^' He regards Aqiba's 
warning in babli as a veiled polemic against the teachings of one or 
more non-rabbinic groups, who are represented by texts such as these. 
Citing evidence of hostility between Mandeans and Jews in Babylonia, 
he argues that this polemic included the Mandeans among its targets 
and may well, in fact, have been directed specifically against them. He 
concludes: 

The motif of  heavenly water appears in Jewish apocalyptic sources but its 
adoption by Christian apocalyptic circles, Gnosticism, and Mandaeism may have 
encouraged the authors of the Merliabah texts to reject it. Were it known to the 
authors of the Talmud or the Helthalot passages, the Mandaean formulation of 
the heavenly waters would have been particularly disturbing because of  its many 
close parallels with the Merkabah trad' ition ' .... 

5 3  See DEUTSCH, "Dangerous Ascents," 7-8, and rdem, Guardrans, 107-108 and 112- 
113, and the sources clted there. 

5 4  See DEUTSCH, "Dangerous Ascents," 9, and rdem, Guardrans, 113-114. 
5 5  2 Sam. 22:7; Ps. 18:7. 
S6 Note especially the parallels between 2 Sam. 22:13/Ps. 18:13: .... ilXlD W H - ~ > ~ I  

and Ezek. 1.4, 28 and 13. 
57 See, for example: Mek, beshall&, 3; Cant R 1:9; Exod R. 23:14; Tanh, shofeetzm, 

914; Mtdr Ps 18:14. See further HALPERIN, Faces, 164, n. 8, 168, and 221-223. 
Consider also V2szons of Ezekzel, 11.F2, as translated by HALPERIN, zbzd., 268 (cf. WERT- 
HEIMER, nlW77B )nl, 2.133): "The merkabah of Kemb, which God rode when he 
descended to the Red Sea," although the words: "to the Red Sea" are uncertain (see 
HALPERIN, rbzd., 268, n. 17 and 498-503); compare wlth this 3 Enoch 24:1, on  whlch 
see HALPERIN, ibzd., 41 1-412. 

'' DEUTSCH, "Dangerous Ascents," 4-5; rdem, Guardiatzs, 115-1 16 (see p. 46, n. 48 
and p. 38, n. 19 above). 
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The "Water Warning" may thus be understood as a very sophisticated pol- 
emic against the heretical belief in heavenly water, perhaps specifically focusing 
o n  Mandaean beliefs.59 

This "sophisticated polemic" is explained as follows: 

The Jewish sources acknowledge that during a heavenly ascent one may encounter 
what appears to be water. Yet they turn the widespread tradition o f  heavenly 
water on its head by declaring that the water is only an illusion. This truly 
esoteric knowledge not  only separates the qualified Jewish mystic from the un- 
qualified, but it also differentiates Jewish mysticism from its late antique com- 
petition6' 

DEUTSCH shows that the Mandean writings contain at least one signifi- 
cant and specific parallel to the water vision episode, which will be 
examined at a later stage of this inquiry!' For the present, we should 
note that, although the Mandean materials are undoubtedly relevant, 
some significant problems are left unresolved by his theory that Aqiba's 
warning in babli and the hekhalot sources to which it relates can all be 
explained in terms of sectarian polemic against the Mandeans or any 
other group. In the first place, the sources contain little or n o  internal 
evidence to suggest that their primary concern is sectarian propaganda. 
Aqiba's warning in babli, citing Ps. 101:7 with its reference to a "speaker 
of lies," is perhaps susceptible of being interpreted in this way, but the 
saying, considered in isolation, is so cryptic that, without the support 
of external evidence, such a reading is no more than speculationP2 
DEUTSCH argues that the polemical intent of the passage has been del ib  
erately concealed, reflecting a standard literary technique of rabbinic 
writers: 

In such cases, the rabb~s  adopted a terse, even enigmatic approach, at least to the 
eyes of the average reader. The method was, In fact, hlghly pragmat~c slnce expl- 
icitly descr~blng the doctrine or practlce under attack m ~ g h t  actually encourage 

59 DEUISCII, Guardtans, 122-123. 
60 (dm, "Dangerous Ascents," 12. 
6 1  The parallel concerns an expression In Mandean literature whlch 1s closely 

equivalent to the words WEt l7T/1'T 171K In the 0719 story according to HZ(N), B2a 
and in  the HZ recension o f  the water vision episode. See pp. 93-96 below. 

62 Thls point, of  course, applles to several of the theones discussed above, not only 
that of  DEUTSCH. 
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people to engage in heresy, even unintentionally introducing some readers to 
heretical positions for the first time. Such polemics are therefore directed to 
those Jews who already know and in some sense appreciate the views considered 
heretical and can read between the lines o f  a more subtle attack. These individ- 
uals do not require explicit description to  identify the target of the polemic and 
may even be more receptive to a less direct approach.63 

Although these remarks may have some validity, they do not justify the 
reading of sectarian propaganda into passages which contain no evid- 
ence of  such intent. The citation of Ps. 101:7 is not included in the 
0113 story in I-IZ(N) or in the water vision episode in either HR or 
HZ, nor do these sources make any other reference to the utterance of 
lies. ' DEUTSCH'S hypothesis is thus based primarily on Aqiba's warning 
in babli, which he appears to assume has priority over the hekhalot 
materials. The direct linguistic connection that he finds with the 
Mandean sources occurs, however, not  in babli, but in HZP4 His 
theory therefore includes the questionable assumption that the hekhalot 
writers shared the same ideological and polemical agenda as the redact- 
ors of the talmudic literature, and even used the same (alleged) literary 
technique of disguised propaganda. As DEUTSCH himself recognizes, 
many elements of the Mandean religion are derived from Hebrew biblic- 
al and later traditional Jewish sources.65 The Mandean parallels to the 
talmudic and hekhalot water vision materials may, therefore, indicate 
that they are derived from the same Jewish source tradition. The theory 
that Mandean ideas influenced Jewish i1237f3 mysticism, and that the 

63 DEUTSCH, "Dangerous Ascents," 1-2. 
64 See n. 61 above. 
6 S  O n  the probable Jewish origins of Mandeism, see further: KURT RUDOLPH, 

Mandaeism (Iconography of Religions 21; Leiden: Brill, 1978) 4-5; and idem, Gnosis: 7 3 e  
Nature and Flistory of Gnosticism (San Francisco: HarperSanFrancisco, 1987) 363-364. 
For an opposing view, see EDWIN M. YAMAUCHI, Pre-Chnitian Gnosticism: A Sum9 of 
the Proposed Evidence (2d edn.; Grand Rapids: Baker, 1983) 135-142, who believes that 
the Mandean religion came about through the fusion o f  "an eastern proto-Mandaean 
component" with "a western proto-Mandaean component" (ibid., 140) which he ident- 
ifies as a group of Aramaic-speaking non-Jewish inhabitants of Transjordan who may 
have emigrated to Babylonia following Jewish attacks on  neighboring Gentile 
communities in 66 CE. Thus, in his view, the Jewish elements in Mandeism "are the 
result no t  of consanguinity but merely of contiguity" (ibid). Note, however, that even 
if YAMAUCHI'S reconstruction is preferred, the direction of influence is still from 
Judaism to Mandeism, not vice versa. 
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talmudic and hekhalot redactors were concerned to counter such influ- 
ence, is thus unproven. 

A further deficiency of  DEUTSCH'S theory is that it leaves the r a b  
binic and hekhalot authors' objection to the motif of water unexplain- 
ed. His argument seems to imply that they rejected the idea that one 
who ascended to heaven would find (real) water there for no other 
reason than that this was believed by the Mandeans and/or other relig- 
ious groups. This explanation is inadequate. The Jewish writers doubt- 
less disagreed with many aspects of the teachings of groups such as the 
Mandeans, and several of these differences will have been perceived to 
be of fundamental theological importance. Why, then, was the specific 
motif of celestial water considered to be so objectionable? What are the 
origin and meaning of  the deceptive appearance of the marble stones? 
By drawing our attention to the Mandean sources, DEUTSCH has made 
a valuable contribution to the scholarly discussion, but he does not  
address these all-important questions. 

With regard to the relationship between the water vision episode 
and the 0719 narrative, a minority opinion has been defended by 
ITHAMAR GRUENWALD,~~ who maintained that Aqiba's words in babli 
are, in effect, "a muddled quotation" o f  words attributed to the same 
sage in HZ.67 Perceiving the source-critical weakness of SCHOLEM'S 
reconstruction, GRUENWALD argued: 

It 1s not, as Professor Scholem argues, that the Hekhalof literature contains the 
correct ~nterpretation of the saying o f  Rabbl 'Akiva, but that the words attributed 
to the sage are words virtually talcen from what already was, o r  was soon to 
become, the established Hekhalot t rad i t~on .~ '  

In GRUENWALD'S opinion, the talmudic sources preserve more or less 
abridged versions of the b713 story, which had its original sitzimleben 
in the hekhalot (or proto-hekhalot) tradition and is likely to have 
included an allusion to the dangerous vision of water from the outset. 

66 
ITHAMAR GRUENWALD, ";-imin ~ 1 1 '  n m o i  "I' ~ 3 , "  y)37n 36 (1966-7) 261- 

266; idem, Apocalyptic, 86-92. 
" GRUENWALD, ''7'1' 713179," 264, referring to the 0713 story in HZ(N), B2a-b (on 

p. 1 3  above) and to the water vlsion episode, also according to HZ(N), Fla-F2 (see pp. 
57-58 and 79-81 below), 

GRUENWALD, Apocalypfic, 88. 
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GRUENWALD expressed his view of the relationships between the sources 
as follows: 

From examination of the baraita about the four who entered 0119, we learn that 
it is extremely difficult to explain the sages' words about esoteric subjects by refer- 
ence to those words alone. O n  the contrary, comparison of the parallel versions 
of the baraita with its 'source' in LoseJa shows just how abbreviated the toseJla is 
in its language. Understanding of toseJa depends o n  its later parallels, but these 
in turn already hint that their own interpretation can only come from the 
original source of the baraita in the circle of the i1131)3 '711'. This is not to say 
that the source of  the baraita is Hekhalof Zularti. We still d o  not have much 
informat~on about the process of editing of the hekhalot literature, or about the 
time when this editing occurred. Because of this, it may be supposed from a 
formal point of  view that the text of  Hrkhalot Zutarli was written down later than 
the text found in babli. O n  the other hand, however, there can be n o  doubt  at 
all that the text in Hekhalof Zularti is the one that transmits to us, in  a clearer, 
more open form, the mystical tradition which is concealed in the baraita in tosefta 
and its parallels."9 

My analysis of the story o f  the four has confirmed that it did, in fact, 
originate in the ascent narrative preserved in HZ, as GRUENWALD main- 
tains. In the tradition from which that narrative is derived, the divine 
throne and celestial temple stand in opposition to the evil and destruct- 
ive waters of chaos, as recognized by both MAIER and HAL PER IN.^' 
Although the water vision episode is not mentioned in the earliest 
version of the 0719 story in HZ, A and C, GRUENWALD'S contention 
that the story may originally have included an allusion to the waters is, 
to some extent, supported by the work of JAMES R. DAVILA, who finds 
that the essential ingredients of the tradition of ascent to the celestial 
garden-temple, as found i n  "Four Entered Paradise," are already present 
in a thanksgiving hymn from Qumran, which DAVILA calls "The Hymn 
of the Garden."" DAWLA draws attention to the fact that: before he 
is admitted to the holy garden, the narrator of this hymn withstands an 

69 GRUENWALD, "771' '131'9," 265. 
70 See also, for example: DAVID NEIMAN, "The Supercaelian Sea," JNES 28 (1969) 

243-249; JOHN DAY, God's Confltct wrth the Dragon and the Sea (Cambridge: Cambridge 
University Press, 1985) 18-21; and BARKER, ne Gale of Heaven, 18-20, 62-67. 

7' JAMES R. DAVILA, "The Hodayot Hymnlst and the Four who Entered Paradise," 
RQ17 (1996) 457478. The text in question is lQW, WI(= viii).4-26. 
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assault by the demonic and destructive waters of chaos.72 There are 
thus gounds  for believing that the ascent to the heavenly garden-temple 
and the encounter with the threatening waters of destruction were 
closely related traditional motifs. Combining the evidence produced by 
MAIER and HALPERIN with that presented by DAVILA, it is possible to 
reconstruct a pre-rabbinic tradition according to which one who would 
enter the garden-temple must first cross over the menacing chaos waters, 
and to infer that both the hekhalot and the talmudic versions of the 
0719 story are derived from this tradition. 

Satisfying as this reconstruction undoubtedly is, several anomalous 
features of the talmudic and hekhalot textual traditions remain to be 
explained. The "marble stones" and their resemblance to water are (as 
shown by MAIER) readily explained by reference to the structure of  the 
celestial temple, but it is not clear why or how these stones are associat- 
ed with the demonic chaos waters. The hekhalot writers' insistence that 
the waters are illusory also requires explanation: granted that the stones 
look like water, why should mistaking them for such reveal the mystic 
to be unworthy or, as babli puts it (in terms reminiscent of the Qumran 
literature) a "speaker of lies?" It is also necessary to clarify the meaning 
and relevance, in this context, of  the reference to the golden calf story. 
GOLDBERG'S answers to these questions appear to have some merit, but  
require further clarification. HALPERIN'S interpretation, on  the other 
hand, contains the plausible suggestion that the illusory nature of  the 
waters is a mutation of  the eariy tradition of the menacing chaos waters 
and reflects a characteristically rabbinic concern to protect the divine 
throne and temple from any implication of contamination by proximity 
to the forces of HALPERIN'S reconstruction of the early tradition 
is supported by the work of DAVILA, and the process of redactional 
modification that his theory implies is at least broadly consistent with 
DAN'S analysis. The apocalyptic and Gnostic materials discussed by 
ROWLAND, DEUTSCH and others are clearly relevant to this discussion, 
although the exact nature of their relevance remains to be determined. 

72 Ibrd, 474477. See p. 135 below 
73 HALPERIN, Fam, 194-247. For further evidence of the hekhalot redactors' 

concern to dissociate the dlvine realm from the demonic, see MORRAYJONES, "Para- 
dise Revisited. Part 1," 201-202. It IS, however, surprising that HALPERIN should 
attribute thls motive to the hekhalot writers, whom he believes to have been members 
of  the YlK7 'nY and, hence, hostile towards the rabbis (see HALPERIN, Fares, 437455). 
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None of the theories described above succeeds, however, in accounting 
adequately for some significant peculiarities of expression at key points 
in the hekhalot renditions and REICHMAN is correct to insist that these 
demand our close attention. 



CHAPTER THREE 

THE WATER VISION EPISODE AND ITS CONTEXT 
IN HEKHALOTRABBATI AND HEKHALOTZUj2fR 77 

1. TAe Sources 

Two versions of the narrative sequence that includes the water vision 
episode are preserved in the hekhalot writings: a shorter recension in 
HekhaIot Rabbati (HR) 25.5-6,' and a longer one in HZ.' Our  first task 
will, therefore, be to investigate the relationships o f  the two recensions 
to each other and to the literary and traditional materials by which they 
are surrounded. 

In the presentation on pages 55-59 below, variations occurring in 
the text of  f f R  published by SOLOMON ~ E R T H E I M E R ~  (W) are shown 
within square brackets. Other significant manuscript variations are I 

given in  the footnotes. 

I SCHAFER, $nopse, 59258-259; also in ADOLPH JELLINEK, ed., Bet ha-Midrasch. 
Sammlung kleiner Midrasehim und vermichster Abhandlungen aus der altern jidischen Lifer- 
atur (1853-57; reprinted, 6 vols. in 2, Jerusalem: Wahrmann, 1967) 3.102. JELLINEK'S 
text is that of  ms. Oxford 1531, which is included in the Synopse. The chapter and 
section numbers of HR are cited in accordance with the majority of  the manuscripts 
(but see n. 3 below). The following translation is eclectic. 

' SCHAFER, Synopse, §§407408; ELIOR, )n7Wlt nl?3)i7, 30-31, lines 289-304. The 
following translation is eclectic, but based primarily o n  ms. Munich 22. 

' 3  SOLOMON WERTHEIMER, ed., nlv77n )I73 (2d edn.; 2 vols.; Jerusalem: 2173 
lDD1, 1968) 1.107-8. In this edition, which is based o n  a Jerusalem manuscript and 
employs an idiosyncratic set of chapter and section divisions, the following passage 
is referenced $526.1-2. 
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A. And I saw whauone who looked like the A. And I saw whal/one who looked like the 

> D W ~  (Ezek. 1:27): 3~ w n  (Ezek. 1:27)! 

B. He would meet: and stand u p  and B. who is recognized: and stands u p  
select among (-2 11121 ?niYi j?pT> 2'2) and selects from the 213in  'l??', bet- 
the 2231n ?11', between one who was ween one who is worthy to see the king 
worthy to go down to the 2 2 3 l n  and in his beauty and one who is unworthy 

one who was unworthy to go down to to see the king in his beauty. 
the i1231n. 

C1. If one was worthy to go down to C1. If one was worthy to see the king 
the ii231D, when (-W J173) they said to in his beauty, they would influence his 
him: "Enter!" and he would not enter, mind. When (-W 11'3) they said to him, 
they would again say to him: "Enter!" "Enter!" he would not enter. And again 
and then he would enter. They would they would say to him, "Enter!" Then 
praise him, saying: "Surely ('KT2), this he would enter. They would praise him, 
is one of the i1231)3 llll'!" saying, "Surely ('8112), so-and-so is 

worthy to see the king in his beauty!" 

C2. But if one was unworthy to  go C2. But if one was unworthy to see the 
down to the 213V3, when (-W 11'3) they king In hls beauty, they would influence 
said to him, "Do not enter!" [W: h ~ s  mlnd and when (-W 71'3) they sald to 
"Enter!"7] and he entered, then they him, "Enter!" he would enter. Then 

would throw iron cleavers at hlm (17n they would crushs hlm and throw hlm 
h z !  ~?TXI  1 " 7 ~  j+t3n). (in18 ]'37jWnl) into ]l7P? o f  the fiery 

coals. 

j~wn;l7'Y3 8781. Ed. WERTHEIMER of HR and ms. Oxford of HR and HZ: 
jnwn ]'Y3 XlK1, agreeing with M T  of Ezek. 1:27 (but cf. Ezek. 1:4); ms. Munich 22 
of FIR: 8811 ("And he saw ...."); mss. Dropsie and Munlch 40 of FIR: 7'Y3 KplK1 
jnvn ("and the ground [?I looked llke 5nwn"). 

The meanlng of ??TI IS obscure. SeeJASTROW, Dzctzonary, 410b; and HALPERIN, 
Faces, 200, n. 7. 

Thls word is extremely uncertain. The  above translation is a guess based on  mss. 
Oxford and Munich 40: i)Tnln (see JASTROW, Dzctzonary, 445a); mss. Munlch 22 and 
Dropsle 436: pnnn;  ms New York: i)nl)3. 

Ms. Budapest 238 glves "Enter!" as  a variant readlng. See pp. 60-65 below. 
Mss. Munlch 22 and Oxford: y a n l o ;  mss. Dropsie and Munich 40: ~79n17, 

"push"; ms. New York: p n l v ,  "slaughter." 
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i D l .  Because (-W 71f))3) the guardians of  D l .  The sixth palace'0 looked as i f '  a 
the gate of  the sixth palace w: were hundred thousand thousand myriads o f  
acting like ones who (-iU ln3 D7V?Y l1;l)] myriads of  waves of the sea were billow- 
throw and hurl upon him (- ' /~ni 1 3 ~ n  ing in it (13 ]??113), yet there was no t  a 
175y a thousand thousand waves o f  single drop of water in it (s) but only, 
water when there is not so much as a o f  brilliant air (17T ~lKn'3, the pure 
single drop there, marble stones with which the palace was 

paved," the brilliance of tile appearance 
o f  which was more terrible than water.14 

D4. He does not depart thence before D4. And he does not depart thence be- 

they throw a thousand thousand iron fore they split his head with Iron cieav- 

cleavers at h ~ m  (f73~niU l y  DWn TT K? ers (1WKl nK YYYElnV 1 Y  DVi3 TT 117K1 

5172 ~ 1 n  n79i)x 7% 73). 'in1 -1im3). 

The following material occurs only in iYZ:l7 

El This shall be for a sign to the generations, lest a inan should erri8 at the gate 
of the sixth palace ('WJ7l 5377 nnsl) and see the brilliance of the air (17t 

1 '1~'~) of the stones and ask, or say that they are water, that he may not  bring 
himself into danger, 

DZ. and lf he should say, "These waters: D2. And lo, the ministers stand before 
what IS the nature of them 15% t17)3 hlm, and ~f one should say, "These 
11713)?" - then they run after him to waters: what 1s the nature of them ( D m  
stone him and say to hlm, "Worthless 7 1 7 1 3  ?In i75K?I)?" - then they run after 
one! Perhaps you are of the calf-klssers' h lm to stone hlrn and say to hlm, 
seed'' and unworthy to see the klng and "Worthless one! Do you not see wlth 
h ~ s  throne!" your eyes? Perhaps you are of  the calf- 

klssers' seedI6 and unworthy to see the 
k ~ n g  In hls beauty!" 

EZ because even if one is unworthy to see the king in his beauty, and does no t  ask 
them about the brilliant air (17T 1 7 1 ~ ~ ~ )  of the pure marble stones with which 
the palace is paved, they will not destroy him but judge him according to  the 
scale of merit, saying, "If he is unworthy to see the king in his beauty, how did 
he get into the (first) six nl437;??'' 

Fla R. Aqiba said: 
D3. If he is such a one, a heavenly D3. If so, a heavenly voice comes forth 
voice issues from Y'i)l nlnY, saying: from the seventh palace, and the herald 
"You have spoken well! He is of  the comes forth before him and trumpets 
calf-kissers' seed,'' and unworthy to see and proclaims, saying to them, "You 
the king and his throne!" have spoken well! He is indeed pK7113) 

of the calf-kissers' seedI6 and unworthy 
to see the king in his beauty!" 

Flb A certain person2' was worthy, and stood at the gate of  the sixth palace, and 
saw tile brilliance of the air (171K 1 7 ~ ~ ~ )  of the stones, and he opened his mouth 
twice and said, "Water! Water!" In the blink of an eye, they cut off his head. 
And eleven thousand iron cleavers shall be upon himP3 

I 
l7 SCHAFER, Synopsc, §§409-412; ELIOR, )J"l7U)t n ) b ) i 7 ,  31-32, lines 305-348. 

Sect~ons G H  have not been Included In previous dlscusslons of  t h ~ s  mater~al, but  they 
are clearly ~ntended to be the cllmax of thls narrative sequence. See further pp. 100- Ed. WERTMEIMER and ms. New York omit  p7'?~)31. 

'O Ms. Munlch 22: "And the gate of  the s ~ x t h  palace ...." See pp. 74-78 below. 
" Corrupt word. See pp. 74-78 below. 
'"Thus mss. Mun~ch 22 and Oxford. Mss. Dropsle and M u n ~ c h  40 omlt 1'7. Ms. 

New York reads: 1'1 llxn, whlch could be either llT 1lKD ("of brilliant Ilght") or 
1'rllRn ("the Ilght of the bnlllance"). See pp. 93-96 below. 

l3 537ii1 n h 5 o  17?Iw ll;lt3 W7iU 711K, accordlng to all mss. 
j4 D7nn 8171 Oi17Kl)3 lST ;iSiliU. n;lyxln occurs only In ms. Munlch 22, but appears 

to  be requlred by the syntax. See further p. 100 below. 
HR, ms. New York: $1~2  7i)V11 5~ PYlTn; ms. Vatlcan: $ 1 ~  7i)vln L ~ w  ]Ylm; 

mss. Oxford, Munlch 22, Munlch 40 and Dropsle: $ 2 ~  7i)WIn b W  1YlTn; rns. Budapest 
agrees wlth mss. Oxford, etc. In D2, but with ms. Vatlcan In D3. 

Id  5 1 ~  7j7v1n 5 W  DYlTh In both D2 and D3, accord~ng to all mss. of HZ except 
Drops~e,  whlch reads 1YiTn In D3, and Munich 40, which omits D3 entirely. 

104 below. 
la Following ms. Munlch 40: ?!ID1; mss. New York, Oxford and M u n ~ c h  22: ?IYn1 

("should be misled"); ms. Dropsle: n i l 7  ("should be exposed"). Compare n. 24 below. 
l9 19'8 19 accordlng to mss. Munich 22 and Oxford; mss. Dropsle and Munlch 

40 omit 1YK; ms. New York: lllK 31 ("this air"). 
171 111K according to mss. Munich 22, Oxford and New York. Mss. Dropsie and 

Munich 40: 111K llT. 

" 711n?~ 71159 in all mss. except New York, which reads: "Ben Azzai." See pp. 79- 
81 below. 

22 1'lK 17T In all mss. 
Meanlng uncertain: 5~13 7 1 T m  .... 175~ 17;131; Ms. New York: .... l7iY li7tl;i7 ("and 

they threw ....'I). Mss. Dropsle and Munlch 40: "twelve thousand." See pp. 81-82 

I beiow. 
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F2 This shall be for a sign to the generations, lest a man should e d 4  at the gate 
o f  the sixth palace. 

F3 "The LORD is icing! The LORD was king! The LORD will be king for ever and 
ever (?Y1 DjlYj 775~'  ;il;i7 7 h  218' ;+a n;i7)!" 

G l a  R. Aqiba said: 

G l b  Thus does the face of Jacob our father shine with light in the presence of  
lll7l77K, the LORD God of Israel, our Father who is in heaven, and thus shall 
his love be received with love in the presence of Ill'?'lU the LORD God of 
Israel, our  Father who is in heaven, beneath the clouds and thunder-clouds that 
sprinlcle blood!5 

G2 And in  the seventh 5377, the wheels of  light sprinkle perfume and pure 
balsam,26 and a doubled wheel2' sounds a plain note, a tremolo, and a plain 
note, saying: "Everyone who is worthy to see the king in his beauty, let him 
enter and let him see!" 

G3 And, if so, the wheels of power would embrace him, and the cherubim of glory 
would kiss him, and rhe living creatures would raise him up, and the brightness 
(;1111il)~~ would go leaping before him, and the "7vnz9 would go singing 
before him, and a living wind of brilliance3' would raise him up, until they had 
lifted h im and seated him before the throne o f  glory. 

24 MSS. Dropsze, Munich 40 and New Yorlc: 3Yb7; mss. Oxford and Munlch 22 
;iYn7 Compare n. 18 above. 

*' D-T nlZ)51)3~ D71Yl D711Y nnn. The significance of  thls Image 1s obscure. Possib- 
ly, ~t alludes to  the reception In heaven of the sacrlficlal blood of  the Jewish martyrs. 
A contrast wlth the "perfume and pure basalm" which are "sprinkled" i n  the seventh 
43'3 In G2 must be intended. A very slmllar blood-spr~nkllng cloud appears above 
the heads of the guardians of the seventh '?37il at HR 16.2 (SCHAFER, Synopse, $215; 
WERTHEIMER, n)W77)3 'n3, 1.94, 918.2). See further p. 103 below. 

26 ~lt3~'?~3K (apparently Heb. Dl&, "gum-mastich," w ~ t h  the Greek prefix i.rrC) and 
~ ~ D D ' ? ~ ~ D K  (= Gk. 8n1f3dhcrayov). 

27 5193 191K, possibly: "a palr of Wheels," but more likely an al lus~on to  Ezek. 

1:16: "a wheel wlthin a wheel." 
28 SCHAFER (Ubersetzung der Hekhalot-Lrteratur, [4 vols.; TSAJ 17, 23, 29, and 46; 

Tublngen: Mohr-Slebeck, 1987-941 3.15 1; cf. tdem, 7le Htdden and Manifest God, 74) 
translates thls word: "the mornlng star," but In this context, ~t must surely be an 
allusion to  Ezek. 1:4 and/or 1:28. 

29 MS. Oxford: '?~1nWnr7; all other mss.: '?nwn;i. 
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H 1  And he would gaze and see: 

H2 The hidden king! The kindly king! The benign king! 
The perfect king! The gracious king! The righteous king! 
The holy king! The supreme king!31 The pure king! 
The blessed king! The beloved king! The comely king! 
The king who is desired! The king who is worshipped! 

The king who is praised! 
The powerful king! The mighty king! The terrible king! 
The innocent King! The solitary king! The distinguished king!j2 

H 3  Him and all his ministers, and this is his Glory! 

2. T h e  One .... Like > B W ~  

In both recensions, the narrative sequence opens (A) with a quotation 
of Ezek. 1:27, which refers, in its biblical context, to the appearance of 
the ;1];171123 on the chariot throne. The original meaning of the word 
'?nun is obscure,33 but in the ;1231n tradition it was evidently regarded 
as a radiant celestial substance and closely associated with the theme of 
danger. A talmudic story tells of  a student (note: not a D3n)  who 
attempted to "expound the >nwn" and, in consequence, was consumed 

30 F o i i o w ~ n ~  ms. Oxford: inlH Hvln 2'n 177 n117. Compare Ezelc. 1:20-21 and see 
further pp. 101-102 below. Mss. Munich 22, Munlch 40 and Dropsie read nlll?/nl?l, 

"and an extended space," for n11t ms. Munich 22 reads 1KW3n for lnlu Kvln; ms. 
New York reads 1Wln ;i7? 171 ZHll but records 1KWln ;i7n 1'7 nl'l (agreeing with ms. 
Munlch 22) as a variant. 

" Following ms. M u n ~ c h  22: ~ 1 7 > ~  1'7723, admittedly against lectto dz@n[zor, 
represented by mss. Oxford, Drops~e  and Munlch 40: 315~ 7jm ("the lowly king"); 
cf. ms. New York: 115~  171Y 75nl ("the meek, lowly king.") 

'' Ms. New York glves a markedly different llst of attributes in H2. The other 
mss. contaln only minor variations. Save where othenvlse Indicated, the above trans- 
lation is based o n  ms. Oxford. 

33 See further: G. R. DRIVER, "Ezekiel's Inaugural Vislon," VT (1951) 60-62; 
WILLIAM A. IRWIN, "Hashrnal," I T  2 (1952) 169-170; WALTHER ZIMMERLI, Ezekzel 1. 
A Commentary on the Book 4 the Prophet Ezektel; Chapters 1-24 (Philadelphia: Fortress, 
1979) 122-123; MOSHE GREENBERG, Ezekrel 1-20: A N m  Translatzon wtfh Introductzon 
and Commentary (AB 22; Garden C ~ t y ,  NY: Doubleday, 1983) 43; WILLIAM H. 
BROWNLEE, Ezekzel 1-19 (Word Blbllcal Commentary 28; Waco, 'IX Word Books, 
1986) 16-17. 
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by heavenly fire.j4 The most straightforward translation of T7Y3 EtlHl 
> ~ W n i i  is "And I saw something like the appearance of intun," or  ".... 
what looked like the inwn," but HALPERIN renders the verse in the 
hekhalot passage literally: "I saw something like the eye of 'lnWn," and 
associates this with his Freudian interpretation of the eyes of the nlyn 
as described elsewhere in HR.~' It seems, however, to be clear that in 
section B of this passage, the expression must refer to a personal being. 
HALPERIN has "was . .  standing" in place of "would ... stand up," but 
the word TWY, thus interpreted, is redundant. In this context, the "one 
who looks like the '7nWti" is almost certainly an exalted angel, who is 
responsible for determining whether or not the mystic is worthy to pro- 
ceed,j6 and who, perhaps, is required - like Meratron at the gate of the 
seuenrh in 3 Enoih 16:l-5 - to stand up when approached." 

3. 73e Keepers ofthe Gate and the Saying: "(Do Not) Enter''' 

In section C, it seems, in both HR and HZ, that the gatekeepers already 
know whether the nlxn 711' is worthy or  unworthy, this having been 
determined in advance by the one who looks like inwn. Nonetheless, 
there are important differences between the two recensions. According 
to HZ:C2, one who is known to be unworthy is induced to enter and 
so led to  his destruction. In most manuscripts of HR:C2, in contrast, 
he is forbidden to enter and only attacked when or  if he ignores the pro- 
hibition: "Do not enter!" although a few witnesses agree with the HZ 

34 h.Hag. 13b. See further HALPERIN, 17ieMerkabah, 156-157, and MORRAY-JONES, 

"Merlzabah Mysticism and TalmudicTradition," 128-135. For an interesting shorr dis- 
cussion of traditions about the inwn, see GRUENWALD, Apocalyptic, 77, n. 13. 

35 HALPERIN, Fam, 200-201,393-396. Compare idcm, "A Sexual Image in Hekhalot 

Rabbati a n d  its Implications," in DAN, ed., Proceedings ofthe First International Conference 
on .... Earb jewish Mysticijm, 117-132; and see also HALPERIN, Seeking Ediel: Text and 
Psychology (University Park, PA: Pennsylvania State University Press, 1993) 14. 

36 Thus  SCHAFER, Ubersetzung, 2.238, n. 3 (HR) and 3.145, n. 3 (HZ); and thus 

also, by implication, DAN, "7W7V b7;1 nn9," 198-199. SCHAFER (ljbersetzung, 2, ibid.) 
reports that rns. Leiden 4730 of HR does in fact read: intun2 p Y  HlKl, "I saw the eye 
of (the?) ?awn," but this does not justify HALPERIN'S speculations. 

37 See p. 13, n. 64 and p. 28, n. 106 above, and the sources cited there. Also 
relevant may be the traditions concerning the title: "Standing One" (6 ko.rt5cjD'Yp) 
in Samaritanism and Sirnonian gnosticism, o n  which see FossffM, 7ke Name $God, 
55-58 and 120-124. 
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reading: "Enter!" Close examination reveals, moreover, that the manu- 
scripts of HR:C2 contain several less obvious variations, which, though 
small in themselves, significantly affect the meaning of the narrative 
unit as a whole. These variations produce four distinct versions of the 
unit, apparently reflecting the different ways in which it was understood 
by the redactors and copyists who were responsible for its transmission. 
These four versions are presented for comparison on pages 62-63 be- 
low,'8 together with a single representative of the tiZ recension, which 
is different again.39 

The starkest contrast is between the HZ recension and the version 
represented by HR(0) .  In HZ, the first invitation to enter is a delib 
erate deception. if the ?137%1 -171' is known to be worthy, the angels 
will induce him to refrain from responding to the summons, but if he 
is known to be unworthy, they will induce him to fall into the trap that 
has been prepared for him. Since the angels already know his status 
and control both his actions and their outcomes, the situation described 
is not a test, but the execution of  a prior decision (presumably, of the 
one who looks like in~n) .~O These two elements of predetermination 
and deliberate deception are entirely absent in HR(O), where, in C2, the 
unworthy iil31D receives a straightforward instruction to refrain 
from entering. Although he is known to be unworthy, there is no  ind- 
ication that his fate is predetermined and we are told only that if he 
ignores the warning, the angels will attack him. By implication, it 
follows that if he were to heed the warning, no harm would come to 
him. Similarly, HR(0):Cl  does not state that the invitation to enter is 
a test, or that the worthy 71131n 711' is induced not to enter, but simply 
that ifhe holds back he will be invited a second time and commended 
by the angels for having been appropriately reticent. This version, then, 

-~~ 

38 O = ms. Oxford; W = ed. WERTHEIMER; M22 = ms. Munich 22; B = ms. Buda- 
pest. Mss. New York, D r o ~ s i e ,  Munich 40, and Vatican 228 agree in all important 
respects with ms. Oxford. 

39 Although variations are found in  the manuscripts of HZ, they do not  alter the 
structural meaning of the unit. Ms. Munich 22 is followed in the presentation below 
(words in parentheses from rns. New York). 

40 Roughly the same point is made by DAN, "3W'V $377 nn9," 198-199, but I 
cannot follow him in the inference that he draws from this, which appears to  be based 
on  an argument from silence. It is true that we are not told how the one Like ?awn 
decides whether or not the 813ln 111' is worthy, but this need not mean that the 
decision itself is therefore arbitrary. See further below. 
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z3nn4 114 'lui ;I'Z nti 11'3 ;1mn2 ~ - 1 3 4  71u1 nu ii331n - 1 ' i ~ 4  7 9 ~ - ,  nu 
013'il 14 jqniuw j173 0333 1 1 ~ ~ 1  0333 14 'lniuw 0333 14 o?ntxw 1773 
1'iniut plnn~ mn nlui D I ~  1'7 y3n1~1 j7ti:n l7~n?rr1 ~ n 1 n  on]  n7m 
tli? 0131 ilnl u13';i 14 ymwn 173 0131 r n i  ll;i 0131 y7n ~ 3 x 1  14 

7~1111 lnl i  iniH j1n2wn -iiln m -in14 7~111 intu 7~132 ln74 ~ n i u  j~n2wn 
32310 7 1 ~ l y n  ; i ~  ;i113~n '1 2231n 7i1l1n ; i ~  

C1. If one was worthy to 
go down to  the ii131n, 

when they said to him, 
"Enter," and he d ~ d  not  
enter, and they said to 
him again, "Enter," and 
then he entered, they 
would praise him, saylng, 
"Surely, this is one o f  the 
m3in ?ti3." 

C1. If one was worthy to 
go down to the ;i33in, 
when they said to him, 
"Enter," and he did not 
enter, they would say to 
him again, "Enter," and 
then he entered. They 
would surely praise him, 
saying, "This is one of 
the ;1231n '7111." 

C1. If one was worthy to 
go down to  the m3in,  
when they said to  h im,  
"Enter," and he did not  I 

enter, they would say to I 

h ~ m  agaln, "Enter." 
Then he entered. They 1 
would p r a s e  him, saying, I 

"Surely, this is one o f  the 
17231n '7117." 

C2. But if one was not  C2. But if one was not C2. But if one  was not 
worthy to go down to worthy to go down to worthy to  go down to 
the ;1131n, when they the ;1231n, when they the ii23i)s, when they 
said to him, "Do not  said to  him, "Enter," and s a ~ d  to h ~ m ,  "Do not  
enter," and he entered, he entered, then they enter," then he entered. 
then they would throw would throw two thou- Then they would throw 
iron cleavers at him. sand iron cleavers at lron cleavers at h ~ m .  

him. 
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4 1 u i i  nu niuii 77x1 K ~ W  'n nu 
013'ii 15 j ~ n l u  i7;iv 1173 1243 n73ni3 i7;i 1'914 74n 
p1niu1 1 m n  0131 irui u5 01x1 14 '?nluw 11'3 

i7;i 0131 i5n1 0133 i i  j~n iu i  j t~ in i  0131 ;is;i 
1ui113 tnw Inlwn 0131 ;in i-nl 01x1 14 

n231n 71117~ ZT (1ni4 inw) yo4i7n rm 
nim4 ~ u i  311'75 1~i12 

i ' ~ i ~ 3  i i n  

C1. If one was worthy to 
go down to the ill3ln, 

when they s a ~ d  to hirn, 
"Enter," and he d ~ d  not 
enter, they would say to 
hirn again, "Enter," and 
then he entered. They 
would praise him, say~ng, 
"Surely, t h ~ s  1s one of the 
it231n 'ill7." 

C2. But ~f one was not 
worthy to go down to 
the ;i231n, when they 
s a ~ d  to hlm, "Enter" 
(var~ant reading: "Do not 
enter"), then he entered, 
and then they would 
throw iron cleavers at 
him. 

C1. H e  who was worthy 
to see the king in his 
beauty, they would influ- 
ence his mind:when they 
said to  him, "Enter," he 
would not enter, and 
they would say to  him 
again, "Enter," and then 
he would enter, and they 
would praise (him, say- 
ing), "Surely, so-and-so is 
worthy to see the king in 
his beauty." 

C2. And he who was not 
worthy to  see the king in 
his beauty, they would 
influence his mind and 
when they said to him, 
"Enter," he would enter. 
Then they would crush 
him and cast h im into 
Rigyon of the fiery coals. 
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presents a straightforward contrast between two types of  behavior and 
is best understood as a cautionary tale, the moral being that it is better 
to hold back, since one will then be invited again and commended for 
one's modesty, than to be heedless of  warnings to desist, since such 
arrogance will incur disaster. 

The other three versions of HR represent positions falling between 
the extremes represented by HZ and HR(0) .  HR(M22):C2 intensifies 
the contrast between the two types of 7 2 3 1 ~  711' by stating that if the 
mystic is unworthy he wzll ignore the command to desist, with the 
consequences described. The element of deception reappears in HR(V(I? 
and in the primary text of HR(B), both of which read "Enter!" in C2. 
H R O  is somewhat incoherent, but clearly intends us to  understand 
that the unworthy i r23 in  711' will enter at the first invitation, whereas 
the worthy 3 2 3 1 ~  17119 will not. The syntax of this version does not 
make it entirely clear whether this is a test of the i123in 711' or, as in 
HZ, the execution of a judgement previously made. Nor is it certain 
whether the doom of the unworthy 723172 711' is inevitable, although 
it seems that this is probably intended. HR(B) leaves n o  room for 
uncertainty on this point and is, moreover, the only one of these five 
versions to interpret the first invitation unambiguously as a test: 'ifhe 
was unworthy .... when they said to him "Enter," then he entered." I f ,  
however, the variant reading noted by the copyist in C2 is followed, 
HR(B) corresponds to HR(M22). 

All of the significant differences between the H R  recensions occur 
in section C2, HR:C1 being basically the same in a11 four cases. If the 
structural syntax of HR:C1 is reduced to its essentials, it expresses the 
thought: 

If one who was worthy .... did not enter .... they would praise him. 

HR(O):C2 provides a logical counterpoint to this: 

But if one  who was not worthy .... did enter .... they would attack him. 

Each of the other three versions of HR:C2, however, expresses the 
following thought, which is also found in HZ:C2: 
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The syntactic logic of these versions thus requires that C1 be under- 
stood to mean: 

If one was worthy .... one would no t  enter .... and then they wouid praise him. 

This statement is not found in any version of HR:Cl. It does, however, 
correspond to the syntactic logic of  HZ:Cl.  

I t  is, therefore, apparent that HRCW), HR(M22) and HR(B) combine 
the narrative logic of H R ( 0 )  in C 1  with that of HZ in C2. Since this 
destroys the coherence of the account as a whole, it is safe to conclude 
that HR(O):Cl-2 represents the original form of this recension. The 
modifications that have occurred in the other versions are attributable 
to redactors whose understanding of  the unit was influenced by that 
expressed in the HZ recension and/or the material in D-G. It is unlike- 
ly that HR:(O) is a modification of any other HR version, since all four 
begin with the same syntax in C1. 

H R ( 0 )  and HZ, then, represent two alternative versions of C1-2, 
both coherent in themselves, but embodying two very interpretations of 
the meaning of this unit. The decision as to which of these two recens- 
ions has ~ r io r i ty  is finely balanced. HALPERIN objects to the reading 
"Do not Enter!" in HR(O):C2 on the grounds that 

it is hard to lmaglne that any traveller t o  the merltabah, no  matter how 
"unworthy," could be so stupid as to  disregard an expllcit command not to  
proceed.4' 

He concludes that HZ preserves the original tradition and that the alter- 
ation of "Enter!" to "Do not enter!" in HR(O):C2 (thus also most HR 
manuscripts42) was made by a copyist who was uncomfortable with the 
idea that the angels would attempt to deceive the i1231B 17117. This 
objection is not very convincing, since the theme of danger is a central 
feature of the i123ln tradition, in which stories such as this are clearly 
intended to warn about the consequences of  disregarding the conditions 
and prohibitions with which the subject o f  the vision of  the 713173 was 
surrounded. HALPERIN assumes, moreover, that the narrative describes 

But if one  was unworthy .... one would enter .... and then they would attack him. 
4 1 HALPERIN, Faces, 209. 

42 See p. 61, n. 38 above. 
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a test of worthiness:' which the above analysis has shown not be the 
case in either HZ or the "standard version" of HR, as represented above 
by ms. Oxford. The narrative in H R ( 0 )  is simply a warning about what 
will happen if the 2331n 71t7 does disregard the instruction to desist. 
In other words, it is a cautionary tale with the straightforward moral 
that "pride goes before a fall." In HZ, the words: "they would influence 
his mind (7251 tl?n?l)" are slightly awkward owing to the absence of  a 
prepositional llnk with what follows ("so that"), which might perhaps 
suggest that these words may have been added in order to explain a text 
i n  which the formula of C1: "Enter (D337)" has mistakenly been repeat- 
ed in place of "Do not Enter (01331 ' 7 ~ ) "  in C2. O n  the other hand, 
however, this change cannot be explained as a straightforward accidental 
omission, and there are grounds for suspecting that it may have been 
deliberate. The reading "enter" in C2 is, on the face of things, Zectio 
dt@ciltor and HALPERIN may be right to associate this version with the 
biblical and midrashic traditions that God "hardened the hearts" of the 
Egyptians at the Red Sea in order to  lead them to d e s t r u ~ t i o n . ~ ~  
HALPERIN also finds a talmudic parallel which, if valid, strongly 
supports the priority of HZ and sheds light on its meaning: according 
to b.Ber. 34a, one who is asked to "pass before the Ark" ('195 121Y2 
7lPI7) and lead the prayers of  the community in the synagogue should 
at the first invitation refuse this privilege and only afterwards accept. 
Referring to SCHOLEM'S suggestion that the puzzling expression 717 
81131135 may be based on the standard rabbinic expression 7195 717 
71PI;1,45 HALPERIN suggests that in HZ:C ".... the etiquette of the 
synagogue ritual is transferred to the approach to the Divine 
T h r ~ n e . " ~ ~  The validity of this parallel is supported by the facts that 
the sixth 53'77 corresponds to the sanctuary of the temple and that the 
7131)3 711' therefore assumes a quasi-priestly role.47 

4 3  Although HALPERIN bases his translation of HR:Al-C2 on ms. Oxford, his 

understanding of the meaning of the narrative corresponds to the version in ms. 
Munich 22. In  HZ, he takes C1-C2 to be a test, rather than the execution of  a prior 
decision. See HALPERIN, Faces, 200, n. 8. 

44  HALPERIN, Facts, 208-227. See further pp. 87-89 and 116-117 below. 
45 SCHOLEM, Jewish Gnosricism, 20, n. 1.  The formula: ;ilnii 51$71 T5 occurs in  

b.Ber. 34a and very frequently elsewhere (see JASTROW, Dicfionaly, 1643b). 
46 HALPERIN, The Merkabah, 88., n. 80. 
4 7  See pp. 33 above, 91-92 and 192-205 below. 
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1 It is, perhaps, not possible to achieve a final resolution of  this 
i problem at this stage of our inquiry. The clarity and simplicity of 

structure of HR(O) seems at first sight to support the suspicion that 
this version may have preserved the structural meaning, at least, o f  the 
original tradition. There are, however, very good grounds for the 

i decision that H Z  has priority and that HR(O) is, in reality, a false 
"correction" of this difficult text. Evidence to be considered below 
suggests, moreover, that the reading "do not enter" in C2 was known 
at an early stage of the H R  textual traditionP8 

4. The Keepers of the Gate in the Ascent oJ Rabbi Netjtlnya b. Ha-Qanah 

The penalty inflicted on the unworthy mystic (C2) is different in  the 

I two recensions. At this point, despite the one uncertain word i n  the 
HZ m a n ~ s c r i p t s , ~ ~  there are compelling reasons for attributing priority 
to HZ. HR's strange and unexplained statement that the angels "throw 
$711 71T113 at him" appears to be an awkward combination of two elem- 
ents borrowed from the following material: 1'j'~n in HR:D1 and D4; 
and 5511 '1TIn in HR and HZ:D4. The expression hill ?lTX itself has 
not, to my knowledge, been satisfactorily explained. The word >f l2  
simply means iron, while tfln evidently refers to some kind of cutting 
implement.50 The significance of this expression may, perhaps, be 
explained by reference to b.B.Qam. 81b, where "to split the joints with 
an iron implement (Aramaic: K ? T ~ E ) I ~  K151)" is a metaphor for excom- 
munication. In the context of the heavenly temple, moreover, the 
reference to iron seems to  carry a clear implication of ritual impurity.5' 

I 

It is interesting to compare this with the account in HR of  what 
happens when Nehunya b. Ha-Qanah, in the course of his visionary 
ascent, arrives at the gate of the sixth $3'3. Nehunya, who has entered 
into a self-induced state of trance, is using automatic speech to tell his 

48 See p. 73 below. 
49 See p. 55, n. 8 above. 

I 

In biblical Hebrew, only the feminine form nl/mnn occurs, at 2 Sam. 12:31 
(cf. 1 Chron. 20:3), where David makes his Ammonite captives ".... labor with saws 
and iron piclts and iron axes (51733 nYTJn77 9ll37 i17293)." JASTROW 
(Dicfionaly, 727b) lists only the Aramaic form KJTJD, meaning: "cutting tool, sickle, 
pruning knife." In modern Hebrew, ,772.n means "a saw." 

See m.Middof 3.4 on  1 Kgs. 6:7. 
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colleagues, who are seated before him, what he sees during his heavenly 
journey (HR 17.6-18.4):52 

17.6 Because (-V 1390) the guardians of  the sixth palace5' used to destroy thosei4 
who descended to  the i1131R, but not those who descended to  the i123in 
without permission and about whom they had been commanded, (andii) they 
were flogged and burned, and others were set in their place.i6 But the others 
who stand in their stead are of the same nature (Onin  X1;i 73). They neither 
fear, nor  does it occur to them to say, "Why are we being burned, and what 
does it profit us that we are destroying those who descend to the ;1231%1, but 
not those who descend to the i113in without permission!" And this is still the 
nature ( l n??~  K17 13 7 ~ ~ 1 )  of the guardians of the gate of the sixth palace. 

18.1 R. Ishmael said. 
All the members of  the fellowship said to me, 'Son of the noble ones, you 

have mastery over the light of the Torah, as does R Nebunya b. Ha-Qanah. 
Attract his attention and bring him back from the vlsion that he has been 
beholding to sit with us, so that he may explain to us the meaning of  "one 
who is of those who descend to the i1131)9, but not of those who descend to 
the il231)3," whom the guardians of the gate of the sixth palace attack, 
although they would not  molest "those who descend to the Zl3lD" in  any way. 
What is the difference between these and those?' 

18.2 R. Ishmael said: 
At once I took a piece o f  fine white woollen cloth, and gave it to  R. Aqiba, 

and R. Aqiba gave it to  our  servant, saying, 'Go and place t h ~ s  cloth beslde a 
I 

woman who has Immersed herself, but whose lmmerslon is no t  valid, and 
make her immerse herself again, so that if that same woman should come and 
declare the state o f  her menstruation before the fellowship, surely one would 
declare her forbidden, but the majority would declare her permitted. Say to 
that woman, "Touch thls cloth with the tip of the middle finger o f  your hand, 
but wlthout pressing o n  it, as a person removing a halr that has fallen In his 
eye wlpes it away, ever so gently."' 

52 SCHAFER, Synopse, §§224-228; WERTHEIMER, n)W77%3 'nf ,  1.96-98, 9519.6-20.4. 
" Mss. New Yorlc, Munich 22, Vatican and Budapest: ".... of the gate of  the sixth 

palace ...." 
" Mss. Vatican and Munich 22: " .... some of those ...." (TllY! ~n place of 171173). 

'' The conjunction is present in all mss., but has to be disregarded given the 
present structure o f  the sentence. See further p. 69 below. 

l6 Following ms. Budapest (the other mss. contaln only very mlnor variations): 
n l v i z  tz5v m 3 i n  ~ i n ~ 5 i  i i 33 in  1-111~1 01n7nwn 7n 7rnm;r h l i 1  nni, lin?ww am 
on1pn1 n l i n ~  1171n~ni nnx  1 l i , i ~w i  ~ n w  j 7 ~ n i  0;174~ Tim rm.  
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18.3 They went and did so, and laid the cloth before R. Ishmael. He inserted it into 
a myrtle twig filled with nard oil, which had been soaked in pure basalm, and 
they laid it o n  the knees of R. Nellunya b. Ha-Qanah. At once, he was dismiss- 
ed from before the throne of glory, where he had been sitting and beholding a 
wondrous pride and a strange dominion, an exalted pride and a sublime 
dominion, which wells up before the throne of glory, three times each day, on 
high, from the time that the world was created until now, for praise. 

18.4a And we asked h ~ m :  
Who is he who is "of those that descend to  the ;1131n, but not of those 

who descend to the ;1131D!" 

18.4b He said to us: 
These are the men whom those who descend to the i1231n take and place 

above them, and make them sit before them, and say to  them, "Observe, see, 
listen and write down everything that 1 say and everything that we hear before 
the throne of glory." And if those men are not  worthy of this, the guardians 
of  the gateway to the sixth palace attack them. Take care, then, that you 
choose for yourself suitable men who are tried and tested members of the 
fellowship. 

This passage, which has been the subject of several studies:' contains 
several problems. The syntax of the first sentence of section 17.6, which 
appears to consist entirely of an extended relative clause, is clearly 
defective. In order to create a main clause, the conjunction "and" (in 
parentheses) before "they were flogged" has to be disregarded, although 
it is present in all the manuscripts. Alternatively, the conjunction ceases 
to be troublesome if the opening expression, -V) '19)3, is disregarded: 

The guardians of the sixth palace used to destroy those who descended to the 
;1331n, but not those who descended to the ;1231n without permission, and 
about whom they had been commanded, and they were flogged and burned, and 
others were set in their place. 

17 LAWKENCE H .  SCHIFFMAN, "The Recall of  Rabbi Nehuniah Ben Ha-Qanah from 
Ecstasy in the Hrkhalot Rahhali," AJS Review 1 (1976) 269-281; SAUL LIEBERMAN, "The 
Knowledge of Halakha by the Author (or Authors) o f  the Heikhalolh," Appendix 2 of 
GRUENWALD, Apocabp~ic, 241-244; SCHAFER, "Engel und Menschen in der Helzhalot- 
Literatur," Kairos 22 (1980) 207-208, revised and reprinted in HS, 256-257; MARGARETE 
SCHLUTER, "Die Erzahlung von der Riickholung des R. Nehunya ben Haqana aus der 
Mrrkava-Schau in  ihrem redalctionelien Rahmen," FjB 10 (1982) 65-109; DAN, "nn9 

'W'W 53V," 206-208. 
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In 18.1, Nehunya's statement in 17.6 is taken to mean that the gatekeep- 
ers destroy "those who descend to the i l22ln but do not descend to the 
r723in," despite the fact that they (the gatekeepers) have no permission 
to destroy them. Nehunya is then recalled from his trance to explain 
what this puzzling expression means. As observed by DAN, however, his 
explanation is both inadequate and inconsistent with 17.6, where it is 
clear that "worthiness" provides no protection against the gatekeepers' 
attacks.58 In fact, the whole sequence is based on  a misunderstanding 
of 17.6 and quite clearly belongs to a subsequent stage of literary act- 
ivity. The real meaning of 17.6 is that the gatekeepers, contrary to their 
proper function, destroy the properly authorized ii231n '711' but do  
not destroy the 7231)3 '711' who lack permission (for what and from 
whom are not stated at this point). Although there is nothing in the 
present context of the passage to explain this strange statement, DAN 
argues that it belongs to the earliest layer of  tradition about gate of the 
sixth ?Y?. In his opinion, the sixth gateway represents the boundary 
of  the divine world, where the heavenly traveller is exposed to the terri- 
fying, chaotic powers of the demonic realm, which are beyond the cont- 
rol of  justice and of reason.59 

In the narrative produced by this misunderstanding, the method 
used by Ishmael to recall Nehunya from his trance is significant to this 
study. H e  evidently intends Nehunya to be dismissed from the presence 
of  the divine Glory in the heavenly temple, but does not want him to 
be expelled from the holy place so abruptly as to cause him injury. His 
solution is to bring Nehunya's body into contact with the faintest poss- 
ible trace of  impurity and, as will emerge in the course of this inquiry, 
the form of  impurity chosen is by no means incidental. The degree of 
uncleanness contracted through indirect contact with the questionable 
773, which is so weak as to be negligible in an ordinary human situat- 
ion, is further attenuated by layers of "insulating" material of the 
highest purity. This merest hint or suspicion of impurity is, however, 
enough to cause Nehunya to be immediately expelled from the heavenly 
world, albeit in a gentle, controlled manner which contrasts markedly 
with the violent rejection of one who mistakes the marble stones for 
water. The criterion of ritual purity thus seems to have been a signif- 

58 DAN, " ~ w ~ w  $373 nno," 208. 
5 9  Ibid., 206-208, 215. 
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I 
icant factor in determining the worthiness or unworthiness of the '711' 
7131)3 at the gate of the sixth h ; ~ ,  which, as we have seen, corresponds 
to the sanctuary of the temple. 

5. T h e  Strange Expression: %ecause .... " 

Turning to the HR recension of the water vision episode itself, sections 
D l 4  state that the guardians of the palace pretend to throw water at the 
mystic but that this water is an illusion. If he is deceived into asking 
about the nature of the waters, he  betrays himself as unworthy and is 
condemned. We are not, however, told why this should be so and the 
passage does not help us to understand either Aqiba's warning in bublr 
(All-19) or the corresponding material in the HZ(N) recension of the 

1 O f 1 3  story (B2a-b). There does no t  seem to be any intrinsic or causal 
connection between the "Enter/Do not enter!" incident in C1-2 and the 
water vision episode in D 1 4 ,  and the two must therefore be regarded 
as originally independent units o f  tradition6' This being so, the expr- 
ession -V '1373 in D l  is again rather puzzling, as it is in HR 17.6. AS 
translated on p. 56 above, the expression refers forwards ("Because the 
guardians .... throw .... and if  he should say .... then they throw ...." etc.) 
but this is rather forced and the expression really seems redundant. 
According to both HR:D and HZ:D, in apparent contrast to HR/E-iZ:C, I 

the guardians do not seem to know in advance whether the n331n 771' 
is worthy. In the HR recension, where the illusion of water is produced 
by the guardians, it clearly functions as a test. 

As we have seen, HR includes two blocks of material concerning the I 

sixth gate and its guardians: Nehunya's encounter with the destructive 
gatekeepers (17.6-18.4); and the sequence which includes the encounter 
with the "one like >nun," the "Enter/Do not enter!" incident, and the 
water vision episode (25.5-6). These two passages occur at different 

I 

points in a narrative sequence which constitutes the final portion of HR 
in its present form (excluding the ; r im  ltr, appendix). The main comp- 

60 Against HALPERIN, who suggests that the original text is preserved by ms. 
Dropsre, which runs C2 and D l  together: 'And rf he was worthy to descend to the 
i i m n ,  when they sald to him: "Enter!" and he entered, they would throw and hurl 
a thousand thousand waves o f  water at him, and there is not a single drop there, and 

1 rf he should say ....' Thrs, however, IS certainly an acc~dental (or deliberate) elision. 
See REICHMAN, 'Die "Wasser-Episode,"' 75, n. 10. 
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onents of this narrative sequence, which has evidently been compiled 
from a variety of sources, are as  follow^:^' 

A. (HR 17.1-5") A sequence describing the journey of the 7131n 771' through the 
gateways of the n l ' ? ~ ? ; ~ ,  at each of  which he must show "seals" to the guardians 
who will thereupon escort him through the following '?3'7 to the next gate. As 
observed by  DAN,"^ the language of this passage is formulaic, rhythmic and 
repetitive, creating the impression of a serene and orderly ritual procession, in 
which the element of danger, though present, is under control. 

B. ( H R  17.6-18.464) The above sequence is interrupted, between gates 5 and 6, by 
the strange statement that the guardians of the sixth gate "destroy the '711' 

;1131)3, but not the 7131n '7117 without permissioi~," and the appended story of  
R. Nehunya's recall and "explanation," as given on pages 68-69 above. 

C. ( H R  18.5-20.365) The continuatlon of  the "processlonal ascent," through gates 
6 and 7,  including the exarninatlon of  the 7331n 711' by the angels I K ~ D Y ~  and 
5 ~ ~ ~ 1 1  at the sixth gate. The qualities requlred of the n13ln 717' are Torah 
observance and talmudlc learning. Again, the element of danger, though present, 
is muted.6b 

D ( H R  21 1-22 367) An account o f  how R Nehunya was induced to reveal the 
names of  the guardians of the slxth 5337, whlch are not included in the previous 
account. Two different llsts of  names are glven, rationalized as one for the 
"ascent" and one for the "descent." We are ~ntroduced to the chief guardian of  
the seventh gate, I K ~ D I Y ,  "whose name 1s like the name of his master." 

6 1  O n  the form and content of  HR as a whole, see: GOLDBERG, "Elnige Bemerk- 
ungen zu den Quellen und den redaktlonellen Elnheiten der grossen Hekhalot," FJB 
1 (1973) 149; SCHAFER,  "Zum Problem der redaktionellen Identltat von Hekhalo~ 
Rahhatr," FJB 13 (1985) 1-22, reprinted In HS, 63-74; and DAVILA, "Prolegomena to a 
Critlcal Edition of the Hekhalot Rabbatl," JJS 45 (1994) 208-226. 

62  SCHAFER, Synopse, $3219-223; WERTHEIMER , n)W17D )nl, 1.95-96 5919.1-5. 
63 DAN, r'?w7ru 1 s i l  nng," 204-206. 
64 SCHAFER, Synnpse, $5224-228; W E R T H E I M E R ,  nIW77D )n3, 1.96-98 $919.6-20.4. 
6 5 S ~ ~ ~ ~ ~ ~ , ~ n ~ p ~ t . ,  §§229-237; W E R T H E I M E R , ~ ) W I Y D  )nf, 1.98-100, $320.5-22.3. 

See further pp. 204-205 below. 
66 DAN ( " ~ w ' W  5377 nnE)," 208-210) treats thls as an independent unit, but h ~ s  

reasons for dolng so are unclear to me. The passage IS, admittedly, slightly muddled 
and some material has evidently been added to ~ t .  The core of the account IS, how- 
ever, clearly recognizable as the continuatlon of 17.1-5. 

67SCHAFER,$nopse,$$238-243;WERTHEIMER,n)w7f~ ,n3 1.100-102,9922.4-23.4. 
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E. ( H R  22.4-23.468) A second, more detailed account of the admission of the 111' 

7131n into the sevellth '7377 and hls presentation before the throne of glory. 

F. ( H R  24.1-26.869) A long series of hymns, which are said to be recited daily by 
the throne of glory, and which the 7131n 111' also recites, thereby symbolically 
identifying himself with the throne which bears the divine image or 7113!0 

This sequence forms the "grand finale" of I-fR in its present form, but is inter- 
rupted by: 

G. (I-IR 25:5-67') Appended to Ezek. 1:27, the encounter of the worthy and un- 
worthy 7131n '7117 with the "one like 'inrun" and the guardians o f  the sixth gate 
("Enter/Do not enter!"), followed by the water vision episode, as given on  pages 
55-57 above. 

The passage with which we are primarily concerned, G (255-6), is quite 
out of place in this narrative sequence and alien to the hymnic material 
with which it is s ~ r r o u n d e d . ~ ~  In its present location, it looks like a 
left-over item of tradition for which a redactor had found n o  place, but 
which he wanted to include. HR 17.6-18.4 occurs at the appropriate 
point in the narrative sequence but is alien to the stylized account of 
the ritual ascent (17.1-20.3) into which it has been inserted. Both, then, 
have been added to this narrative from another source. The fact that 
the awkward and unexplained expression -[U '13n occurs in  both HR 
25.6 (D l )  and HR 17.6 suggests that the two units may be derived from 
a single context in which they were closely associated with each other. 
This hypothesis enables us to interpret the difficult formulation of HR 
17.6 as a garbled reference to a version of the episode described in HR 
25.5, in which C2 read "do not enter." If this is correct, Nehunya 
seems to be saying that the gatekeepers were destroying the 7231D "T11' 
who had been given permission to enter the sixth palace, but  not those 
to whom such permission had been ref~sed. '~  

68 SCHAFER, $nopse, 99244-250;WERTHEIMER, nIW77D 'n3 1.102-105,9923.5-24.5. 
b9 SCHAFER,$nopse, § § ~ ~ ~ - ~ ~ ~ ; W E R T H E I M E R , ~ ) W ~ ~ D  'n3 1.105-1 12, 9925.1-28.2. 
7 9 e e  further MORRAY-JONES, "Transformational Mysticism," 26-27. 
7' SCHAFER, Synnpse, 39258-9; W E R T H E I M E R ,  nlw17n )n3, 1.107-8, 3926.1-2. 
72 See the remarks o f  GOLDBERG, "Elnige Bemerltungen," 28. 

I 73 I resist the temptation to speculate that an early vers~on of  the story may have 
offered the readings: "Do not enter!" In C1, and "Enter!" In C2. 
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6. n e  Beginning of the Water Elion Episode: 
Tatuul Problems and Relationships 

I 

In the HZ recension of the water vision episode, the text of the first 
clause of D l  is evidently corrupt and the translation given on page 56 
above must, therefore, be justified. The manuscript readings published 
by SCHAFER are as follows:74 

M22: n7n 92 .... 11 j7~~1uw 757n3 Z K ~ I  ;i7;l 7 w 7 ~ ~  5 3 7 ~  nntii 
~ 4 3 6 :  nv 7 5 2  . 12 1 7 7 i 1 ~ ~  mi Z H T I  ;i'n 7tv'v~ 5 r n  
M ~ O :  o3 '$1 . '131 j 9 - 1 1 ~ ~  ~n4 Z K T I  ;iTn ~ w ~ w n  5 3 ~  
01531: D7 "72 .... 11 7'7llt3W 767')3~1 ;iKl3 ;i'17 'V7Vil 53'3 
N8128: D 2 .... 12 j7711UW 71'3 i?Hl1 ?TI 'V'WZ 53771 

SCHOLEM translates: 

And at the gate o f  the s ~ x t h  palace, tt seemed as though hundreds of thousands 
and mllltons of  waves of water stormed agalnst h ~ m  ....77 

This translation, however, glosses over several problems. The primary I 

cause of difficulty is the corrupt word following 8Hf1. Ms. New York's 
-W 119 - meaning either "when" or, much less frequently, "since" in the 
sense: "because"78 - makes no sense at all in this context. The express- 
ion occurs twice in HR:C1-2 and HZ:Cl-2, in all cases meaning "when." I 

If, however, it is taken in this instance to mean "since" o r  "because," a 
potentially significant correspondence with the recension in HR:Dl be- 
comes apparent: 

I 

HZ(N): W 11'3 281 3 Z'ii UTm $ 3 ' ~  
HR: 7 v ~ ~ 5 3 ~ ~ ~  nn~, 7in?w w asn 

HZ(N): 
HR: 

71 SCHAFER, Synopse, 9408 (omttttng the numbers of the waves, which vary slightly). 
I 

M = Munich; D = Dropsie; 0 = Oxford; N = New York. 
75 Letter 3 doubtful. 
76 Letter H deleted; letter n doubtful. 
77 SCHOLEM, .&faj0r Trends, 53 (following M22). 
78 

I 
See JASTROW, D~c~lonaly, 63 la-b. 
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HZ(N): The sixth palace looked because (-W 71'3) they 
HR: Because (-tU 'Itin) the guardians of the gate of 

HZ(N):  drive at him .... waves of the sea .... 79 

HR: the sixth palace cast and throw upon him .... waves of water .... 

If this correspondence is not merely coincidental, several considerations 
support the view that HZ(N) has priority at this point. In addition to 
the awkwardness of -rt, 71313 in HR, it is unlikely that the redactor of 
HZ(N) has adopted the expression from H R  and changed it to the more 
ambiguous -W 11'3, since either expression makes nonsense of his sent- 
ence. It is therefore probable that -w 7173 in HZ(N):Dl is a scribal error 
arising from the occurrence of the same word in the previous paragraph 
(Cl-2) and that the redactor of HR, faced with the meaningless sentence 
which resulted from this mistake, has attempted to make sense of it by 
(a) interpreting -v 1173 (in this instance) in the sense: "because"; (b) 
changing it to the unambiguous -w 713)3 to make this meaning clear and 
to distinguish it from the previous occurrences of -W 11'3, meaning 
"when"; (c) dropping the opening words o f  the HZ version ('lW7W8 53'3 
i 7XX 378); and (d) explaining that the implicit "they" of HZ(N): lSfllD 
(changed in HR to l&.Vni p h n )  refers to the angelic guardians. If 
the expression -W 733n at HR 17.6 indicates a link with HR 25.6 (= Dl), 
as suggested above, then HR 25.6, which is derivative at this point of 
HZ(N), must in turn have priority over H R  17.6. 

The uncertain word in the remaining HZ mss. appears to mean "to 
someone who" (in D and M40) or "by/with someone who" (in M22 and 
0). The doubtful letter 1 should certainly be read as the graphically 
similar 3, meaning "as" or "like." O n  this basis, HALPERIN translates 
as follows: 

The s ~ x t h  palace looked ltlce someone [!I at whom a hundred thousand thousands 
and myriad rnyr~ads of waves of  the sea were b e ~ n g  driven ....''I 

This, of course, makes no sense at all. HALPERIN attempts to solve the 
problem by postulating an earlier version of the HR recension in which 

79 Accepttng this construction for the purpose of  the comparison, but see pp. 76- 
77 below. 

HALPERIN, Faces, 201. 
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the unworthy ir23in 711' experienced the hallucination that he was be- 
ing thrown into the illusory water, but there is no evidence to support 
this reconstruction. In fact, the emended text of HZ(M22), reading '733 
for 'n1, corresponds closely to WERTHEIMER'S version of HR: 

I-IZ(M22): And the gate of the sixth palace 
H R :  Because the guardians of  the gate of  the sixth palace 

HZ(M22): looked like someone who pn3 Z X f 3  ;i';i) were driving at him 
HRCXI): were acting iike ones who D'VlY ?'Z) were throwing upon him 

HZ(M22): .... waves of the sea .... 
H R O :  .... waves of water .... 

The most immediately obvious explanation of this similarity is that 
WERTHEIMER'S text has priority. In this case, HZ(M22) has lost the 
words: "Because the guardians of ...," with the result that the subject has 
become "the gate" which is (a) singular and (b) incapable of acting, 
hence the alteration of U'UlY 172 ("were acting") to 2K13 3'2 ("was seen" 
or  "seerned"). As indicated by the remaining mss. of HZ, ".... the gate 
of  ...." was subsequently lost, so that the subject became "the sixth 
palace." This reconstruction, however, contradicts the conclusion reach- 
ed above that HZ is, at this point, the earlier source. I therefore suggest 
that the redactor of H R O  has added the words DSUIY 1'3 in an 
attempt to make sense of the difficult word '733 ("like someone who"), 
which h e  found at this point in his source - namely, the version pre- 
served i n  HZ(M22) and, less clearly, HZ (0). 

Two further considerations support this hypothesis. In the first 
place, i t  is unlikely that NR's ?'$Y (~'ll'iw73l) ~"7'073 ("throw [and hurl] 
upon him") has been changed to HZ'S 12 'j77110, which is lectzo dz@cilior 
for two reasons: firstly because 12 (%/with him/itV) is, if the HR recen- 
sion is presupposed, much less appropriate than 13~ ("upon," "at," or 
"against him") and secondly because the verb 71D, where it occurs in 
connection with water, is elsewhere either intransitive or, where transit- 
ive, normally has water (or waves) as its subject, not its object?' In 

81 Adm~ttedly, 7 1 D  1s used of  the effect of  wind o n  water at HR 9:l (SCHAFER, 
Synopse, $162; cf. WERTHEIMER, n)W77M )n3, 1.85, $10.4; full quotation on  p. 211 
below). Even here, however, the verb does no t  take the waves (1U'Wln 753) as I ~ S  dlrect 

other words, the verb usually refers to the movement of water in and of 
itself. Again, if the priority of HR is to be maintained, the verb must 
here be understood to be transitive, having "waves of the sea (or water)" 
as its object, as in HALPERIN'S translation. SCHOLEM'S translation 
avoids this difficulty, but is unsatisfactory in other respects. Both 
SCHOLEM and HALPERIN understand 12 to refer to the 723173 711'. The 
word recurs, however, in the following clause, where it can only refer to 
the palace: tl7n nnK 23'0 15?3? I2 j7K1 (neither SCHOLEM nor HALPERIN 
account for the word at this point).82 

All these difficulties are resolved if the doubtful word in HZ is 
assumed to be la3 ("like"). The translation offered on page 56 above 
is based on this emendation, which has been accepted by most translat- 
o r ~ . ~ ~  The outcome is a perfectly comprehensible sentence in which 
1'711D assumes its most natural, intransitive meaning and 12 refers back 
to the palace, as it does in the following clause: 

The sixth palace looked as if (-W 1133) .... waves of the sea were billowing in it 
(13 7~1113) ....84 

It has become apparent that the HR recension is confused at  the point 
of transition between C2 and D l ,  where a redactor has attempted to 
resolve the difficulties posed by a corrupt text of E-IZ:Dl. It follows 
that the I-iZ recension must have priority in D. HR's statement that 
the gatekeepers are responsible for throwing the illusory water at the 
323173 7117 is a product of the confused transition and distorts the 
significance of what follows. In HZ:Dl, the illusion of water is not 
produced by the guardians, but is a feature of the palace itself, produced 
by the appearance of marble stones. The illusion is dangerous, since it 
provides an opportunity for error, whereby the 2231n 71'1' may betray 

object, being related to them by the preposition -3. 

~ > Y I I  is a masculine noun, despite the misleading plural form. See BDB (1977), 
228a-b and JASTROW, Dictionary, 345b. 

83 Thus, in addition to SCHOLEM, SCHAFER, ~bersefzun~, 146, and REICHMAN, 'Die 
"Wasser-Episode,"' 70. 

" Thus the translation o n  p. 56 above. An almost equally attractive alternative 
is to read the corrupt word as n7n2 ("iike water"), yielding: "The sixth palace looked 
iike water in which were billowing (13 1 '7 f lDV nm3) .... waves of  the sea ...." This 
does, however, impose a strain o n  the syntax, since 13 must refer to the palace, not the 
water, which is, of course, a plural noun in Hebrew. 



78 CHAPTER THREE 

his unworthiness, but  it is not certain that this is its primary purpose, 
or that the episode is formally a test. There is no indication that the 
question o f  the unworthy (7231n 7117 is predetermined, or  prompted by 
the angels, and the episode does not seem to involve the execution of 
a prior decision, as in H Z C .  A careful reading of the text reveals, 
moreover, that in E-IZ:D-F the 7231B 71'17 is n o  longer standing outside 
the sixth gate, as he is in HR.  In HZ:D3, the 517 n2 comes forth from 
the seventh 5377, and in E2 we are told that the 7131n 7115 has already 
been admitted to "the (first) six n1'7377." If we accept the narrative 
unity that the redactor of this recension has imposed on this sequence, 
the 7231n 7117, having been found worthy and permitted to enter (C), 
is now standing inside the sixth 535ir.85 This point, although i t  may, 
perhaps, seem at first sight to be relatively minor, profoundly affects the 
significance of the episode, as will emerge below. It follows that the 
"ministers" who "stand before him" (17113 1'7nlY l~niUn7)  in H E D 2  
must be either the inhabitants of the sixth 5377 or the gatekeepers of 
the ~eventh . '~  

7. Conclusion: The Water Ksion Episode and the Paradise Tradition 

The few commentators who have attempted a detailed investigation of  
the relationships between the HR and HZ versions of these materials 
have come to different conclusions. HALPERIN believes that FIZ has 
priority in A-C, but that HR's version of D, the water vision episode 
itself, is older than that in HZa7 REICHMAN treats HR:D and HZ:D 
as independent developments of a pre-literary source tradition (A-C are 

85 In E-F, unless this passage is hopelessly confused, nnD2 must presumably mean 
"inside the gate." See further below. 

86 Since the only clear reference to the keepers of the sixth gate in  either recension 
ofA-D occurs at the beginning o f  HR:Dl ,  where the text of this recension is confused, 
it might be possible to  conclude that they are alien to the whole sequence and to 
attribute their appearance to  the contaminating influence of HR 17.6. I am unwilling 
to go this far, for two reasons: firstly, because it would undercut my strong suspicion 
that HR 17.6 is a garbled reference to 25.6 (= C); and secondly, and more importantly, 
because -W '33n at HR 25.6 (= Dl) has been found to have priority over -W '33n at 
HR:17.6, and it is not possible t o  separate this expression from the keepers o f  the 
sixth gate. 

87 HALPERIN, Faces, 204-208. 
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I outside the scope of his inquiry).88 The above analysis has, however, 
confirmed DAN'S judgement that the whole of HR:A-D, including the 
water vision episode, is a confused and abbreviated version of the older 
HZ re~ension. '~ 

HALPERIN, who wrongly attributes priority to HR:D, proposes the 
following reconstruction of the tradition history of  the water vision epi- 
sode: Aqiba's warning at b.Hag. 14b: 'Do not say, "Water, Water ...,"' is 
an allusion to the early tradition about this episode; HR 25.6 (= D) is 
an independent witness to the same tradition; the redactor of babli also 
included a reference to the "pure marble stones" of  the heavenly temple, 
which are not mentioned'in HR:D and are not part of the water vision 
episode in its earliest form; subsequently, the redactor of HZ:D inter- 
preted HR:D in the light of babli, and vice versa, and inferred that the 
"marble stones" were those of the sixth 5377; finally, the references to 
these stones in the HZ(N) version of the 6113 story (B2a-b) represent 
a further stage in this process of 'mutual contamination of the pardes 
story and the "water" test."' The finding that H Z D  has priority over 
HR:D undermines this unnecessarily complicated reconstruction and 
indicates a much simpler set of relationships between these texts. In 
H Z D ,  the pavement of marble stones is clearly an integral component 
of the narrative, which makes no reference to the story of the four who 
entered 6773. The image of the marble stones is derived from the 
tradition of  the heavenly sanctuary, to which the sixth 539il corresponds, 
and can be traced at least as far back in time as 1 Enoch 14. There is, 

j therefore, n o  reason to assume that the redactor of  HZ:D has borrowed 

I 
this image from babli. It is both simpler and more reasonable to concl- 

I 
! 

ude that the marble stones and the saying, "water" in babli are both 
I allusions to the water vision episode and that they were derived from a 
! single source in the tradition represented by N E D .  

HALPERIN discerns a reference to the talmudic 6713 story in HZ:F, 
I where he prefers the variant reading of ms. New York (Flb): "Ben 

Azzai" for "a certain person."91 He justifies this preference on the 
grounds that the majority version 

88 REICHMAN, 'Die 'Wasser-Episode,"' 69-97. 
89 DAN, ' ' ~ W ~ ~ U  4 3 ~  nm," 210-11. 
90 HALPERIN, Faces, 204-208 (quotation, 206). 
91 See p. 57, n. 21 above. 
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.... leaves the anecdote completely pointless and is best explained as an alteration 
by scribes who did not want to attribute to the saintly Ben Azzai a fate reserved 
for the descendants of calf-worshippers.92 

A circular logic underlies this argument: the variant reading is preferred 
on the assumption that bablz has priority over HZ,  and then cited as 
evidence in  support of that assumption. The motive that HALPERIN 
attributes to the copyist is, moreover, unconvincing, since one affected 
by this scrupie could easily have adopted the widely attested talmudic 
alternative: "Ben Z ~ m a . " ~ ~  It is much more probable that the copyist 
of HZ(N):F has identified the unnamed person with Ben Azzai on the 
basis o f  the talmudic version of the 0'713 story. It should further be 
noted that this change occurs only in ms. New York, which is also the 
only source, other than babli, to connect the 0713 story with the water 
vision episode.94 

Most commentators, including HALPERIN, believe on the basis of 
perceived narrative inconsistencies that the material in HZ:E-F was 
added at  a later stage of literary development than that represented by 
HZ:D. HALPERIN bases his case on the observation that HZ:E, where 
the unworthy il331D 711' can apparently fool the angels, is inconsistent 
with HZ:C, where they know his status in advanceY5 This, however, 
is irrelevant unless we grant HALPERIN'S assumption that HZ:C-D are a 
single unit  of tradition. This is unlikely to be the case, since, as 
observed above, the two units are inconsistent: in HZ:C, the angels 
know in  advance whether the i l l3ln 7117 is worthy or unworthy, but in 
H Z D ,  they d o  not. DAN regards F E E  and HZ:F as two separate units. 
In his opinion, HZ:E represents a redactor's attempt to moderate the 
"arbitrariness and harshness" of HZ:D, whereas these qualities are, if 
anything, exacerbated in HZF.  He considers it possible that HZ:D and 
HZ:F are a single unit, into which HZ:E has been interpolated?' 
REICHMAN maintains that the "forbidden utterance" motif in HZ:E-F 

92 HALPERIN, Faces, 533, note g. 
'' See pages 4-5, l~nes  A20-24, above. 
94 See "Four Entered Paradise," B2a-b (above, p. 13); and further, p. 82 below. 

HALPERIN Faces, 206. It should be observed that HALPERIN here undermines his 
own argument, since the mentlon of Ben Azzai In HZ:Flb, tf late, can have no  
bearing o n  the orlgin or meanlng of HZ:D. 

96 DAN, "~IU'V 5373 nns," 200-202. 
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is inconsistent with the meaning of the "test" in N E D ,  as he wrongly 
understands it.97 

We should certainly allow for the possibility that the text of HZ:D- 
F was expanded over time. The narrative structure of these units is not, 
however, disjointed or discontinuous, as these scholars have maintained. 
If the majority reading: '11n5~ 71153 is followed in HZ:Flb, the narrative 
sequence in H2:E-F is, in fact, an internally consistent development of 
HZ:D2:8 where the unworthy ;7231%I 7117 betrays himself as such by 
asking the question: "These waters: what is the nature of them?" The 
unidentified unfortunate of HZ:F does not ask this question, but merely 
says the word "water" twice. This is consistent with HZ:El, which 
warns that one should not "ask, or say that they are water." The mean- 
ing appears to be that, even if one does not ask the question, merely to 
say the word the word "water" is enough to cause disaster. H E E  makes 
the point that, even if one is unworthy, one may avoid discovery if one 
refrains from mentioning water, and H E F  provides the counterpoint to 
this: even though the unnamed 223173 '7117 "was worthy," he made the 
mistake of saying "water7' and, for this reason, was assaulted by the 
angels. 

The meaning of i t l l  ?nu .... 1 7 5 ~  17;731 (HZ:Flb) is obscure, and 
the variant in ms. New York: 1 ' 5 ~  l '>?b i~~  is almost certainly an 
attempted clarification of this strange reading. The verb i5ui-i does not 
occur anywhere else in the HZ recension and it is possible that the 
copyist of HZ(N) has been influenced by HR, where l75'bb occurs in 
C2, D l  and D4. We have observed, however, that each occurrence of 
this verb in HR is at a point of  narrative and textual confusionY9 It 
seems more likely, therefore, that the redactor of HR has taken the verb 
from the variant reading in HZ(N):Flb (compare l'3'5t~n in HR:Dl, 
which is a product of the same confusion and has almost certainly been 
taken from EIZ:C2). If this is correct, HZ:F has priority over HR:C-D. 
These narrative and textual considerations indicate that the sequence 
HZ:E-F, though possibly later than HZ:D, nonetheless represents a relat- 
ively early stage in the development o f  the literary tradition. Whether 
this be so or not, the crucial point to  be made in this connection is 

97 REICHMAN, 'Die "Wasser-Episode,"' 91-97. 
98 Contra HALPERIN, DAN and REICHMAN (see the previous three notes). 
99 See pp. 67 and 74-77 above. 
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that in all of HZ:A-F there is n o  single element that requires to be expl- 
ained by reference to babli. O n  the contrary, the saying "Water! Water!" 
in babli (A1.5) appears to be derived from the (perhaps secondary) stage 
of literary development represented by U : F .  

Nor, except in ms. New York, is there any point of direct contact 
between the HZ recension of  the water vision episode and the story o f  
the four who entered 0713. Returning to the hekhalot version o f  that 
story (pages 12-14 above), it has been observed that, although sections 
A and C reflect the pre-talmudic version, the material common to all 
four manuscripts in B is derived from a talmudic source which, since 
it mentions neither water nor marble stones, is unlikely to be babli. At 
B2a and B2b, however, ms. New York of HZ interpolates into this text 
material which can only be derived from the water vision episode 
according to the HZ recension, which we have found to be independent 
of and prior to babli In other words, the redactor of the O712 story in 
HZ(N) has interpreted it in the light of the water vision episode, which 
is described elsewhere in the HZ collection, and there is n o  reason to 
suppose that he has been influenced at this point by babli. It is very 
probable, therefore, that the context in which the story of the four first 
came to be associated with the water vision episode was the relatively 
late literary tradition represented by HZ(N), and that this tradition was 
employed as a source by the redactor of the O719 story in badli. 

CHAPTER FOUR 

THE CELESTIAL PAVEMENT AND THE "ASCENT MIDRASH" 
IN HEKHALOTZUT;;': : ' 

1. 736 Hekhalot Zutarti Literaly Tradition 

The conclusion reached at the end of the previous chapter has signifi- 
cant implications with regard to the origins and development of the 
hekhalot literary tradition, especially the collection known to us as HZ, 
and its relationship to the talmudic sources. In SCHOLEM'S opinion, 
supported by GRUENWALD, HZ is "the oldest [hekhalot] text available 
to us."' The contents of this loosely organized collection are extremely 
diverse, prompting SCHOLEM to remark that "the text of  the Lesser 
I-Iekhalot as it is preserved is something of a hodgepodge.'" The title 
Hekhalot Zutarti is derived from Hai Gaon's well-known responsum on 
the story of the four, which cites the water vision episode according to 
the text of HZ:DI .~  JELLINEK identified an untitled portion of ms. 
Oxford 1531, following HR, as the text which Hai Gaon calls H Z 4  
The collection is no t  called by this title in any extant manuscript, 
although SCHOLEM reported that he saw the title in an Italian manu- 
script which, unfortunately, was lost during World War 11.5 ELIOR 
observes that the materials identified as HZ by JELLINEK d o  not const- 
itute a coherent or clearly defined text: 

' SCHOLEM, Malor Trends, 45; and see further, rbzd., 358, n. 15; and mdem, Jmrsh 
Gnostrasm, 75-83; cf. GRUENWALD, Apocalypt~c, 142-149. 

SCHOLEM, Jmtsh Gnostrnsm," 83. 
Hal Gaon, responsum on b Hag. 14b-15b, in BERNHARD M. LEWIN, ed., Oturha- 

Geonrm: 73/esaums of the Gaonzc Responsa and Commentaries, vol. 4: Tractate Yom TOW, 
Chagga and Macchkzn (Haifa and Jerusalem: Hebrew Unlverslty Press Assoclatlon, 
1931) 3.13-15. 

TELLINEK,  Bet ha-Mzdrarch, 6.xliv. SCHOLEM (Imozsh Cnostinsm, 127, addendum to 
rbzd., 6 ,  n. 12) observes that LEOPOLD ZUNZ apparently also "knew of the correct 
~dentl ty of the Lesser Helchalot." See ZUNZ, Dtesynagogale Poesze dzsMztteIalters (2 vols.; 
Berlln: J. Springer, 1855-59) 1.148, note c (on the name ;1211M, which ZUNZ finds in 
"the Lesser Hekhalot," see SCHOLEM, Jmzsh Gnostrnsm, 66-67). 

SCHOLEM, Jmrsh Gnostmsm, 127, addendum to rbrd, 6, n. 13. 
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.... the passages containing Hekhalot Zutarti, according to Jel l i~~ek's  suggestion, 
do not  present a continuous composition or  a textual unit but rather a conglom- 
eration of somewhat related bits and pieces .... 

This author [i.e., ELIOR] sees them as most probably representing various 
mystical traditions from different circles of  Yordi Merkava, copied in a haphaz- 
ard manner with no  attempt to attain textual unity. Hekhalot Zutarti should not 
be considered as an unfolding narrative or book but rather different forms of 
literature which grew from a nucleus of idea, situation, o r  perhaps a true mystical 
experience and to which has beer] grafted, with the passing o f  time, other similar 
traditions and new material. 

If these passages must be seen as a unit, then their nucleus must be the well 
known archetypical mystical experience of Rabbi Altiva - the four who entered 
the orchard - since their uniqueness is obviously founded on  the visionaryexper- 
lence. 

However, it is doubtful that at any time these parts were truly compiled to- 
gether in a more coherent manner than we now possess? 

SCHAFER'S detailed analysis of the materials included in HZ results in 
an even more radical deconstruction of the text than that proposed by 
ELIOR.' Owing to its lack of internal organization, the fluidity of the 
manuscripts, and a high degree of textual overlap with other hekhalot 
and midrashic collections, it is, in SCHAFER'S opinion, not possible to 
determine the specific content and precise boundaries of the collection: 

O n  grounds of  neither content nor formal criteria is it possible to define a "text" 
which can properly be so called, as possessing any kind of  unified redactional 
structure. The designation of  this textual complex as HZ is a convention which 
quite obviously originated in an attempt to give a name to  the materials which 
follow HR in  the manuscripts, and to distinguish those materials from HR itself. 
This phenomenon of the delimitation of textual units as Rabhah and Zuta' is 
sufficiently well known from the midrashic literature, where the text designated 
Zuta' should more often than not be regarded as redactionally the later. 
"Hekhalor Zutarti' thus turns out to be a classic example of  a fictitious text, 
which apparently never existed as a redactional 

Elsewhere, S C H ~ ~ F E R  observes, in partial agreement with ELIOR, that the 
first part of  the HZ collection (Synapse, 55335-374) appears to have coal- 

ELIOR, ~- tn-~u)~  n)=)3);1 (English summary), ii-iii. 
' SCHAFER, "Aufbau und redaktionelle Identitat der Hekhalot Zularti," jlS 33, 

(1982) 569-582, reprinted in HS, 50-62. 
Ibid., 582/62. 

,- esced around the central theme of the ascensions into heaven of Moses 
and R. Aqiba. These figures are  resented as archetypical parallels and 

.... obvlously functlon as prototypes o f  the Merkavah mystic and possibly as 
heroes of  the past as well (Moses as the role model for 'Aqlva and 'Aq~va as role 
model for the yorrd merka~ah).~ 

With regard to the dating of the materials included in HZ, SCHAFER 
concludes: 

Speculatron about the antiquity of HZ in companson to other texts of the hekh- 
alot literature are completely out of place. D ~ s c u s s ~ o n  is only possibie, lf at all, 
w ~ t h  regard to the age of the individual textual unlts, not the age of a redactional 
unlty called IIekhalot Zularf~ l o  

This pornt 1s undoubtedly valid and, moreover, has much wider appltca- 
tions. While it may be true that, in SCHAFER'S words, "of all the anal- 
yzed macroforms of the Ilekhalot literature, Heirhalot Zufartz is the least 
hom~genous ,"~ '  this is only a matter of degree. As SCHAFER is at 

pains to point out, the entire hekhalot corpus is made up of more or 
less loosely organized and frequently overlapping compilations ("macro- 
forms") of quite variegated textual  material^.'^ In this respect, the 

I hekhalot compilations are not markedly different from the "main- 
stream" talmudic and midrashic collections. These too are composite 
documents, the contents of which are derived from a variety of sources 
and, in  many cases, "migrate" freely from one collection to another. 
Although these sources may, in most cases, have been subjected to a 
more systematic process of organization and redaction than the majority 
of the hekhalot compilations, this again is a matter only of degree. 
Thus, the methodological principle enunciated by SCHAFER- that issues 
o f  provenance and dating should primarily be addressed with regard to 

SCI~AFER, 73/e Hidden and Manifest God, 67. 
lo SCHAFER, "Auibau und redaktionelle Identitat," 62. A similar opinion is 

expressed by ELIOR, '7YJ-tVIt f))33'r), iii. 
SCHAFER, l%r Hidden and Manlfesc God, 55. 

'' See, especially, SCW~FER, "Prolegomena zu einer kritischen Editionund Analyse 
der Merkava Rabba," i;jB 5 [I9771 76-77, reprinted in HS, 1749; idem, "Tradition and 
Redaction in Hekhalot Literature"; idem, "Zum Problem der redaktionellen Identitat 
von I;leRhalot Rabbali'; and idem, Synopse, v-viii. 
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small units of textual tradition and that the date of redaction of a larger 
compilation of such units (or "macroform"), where known, provides 
only a terninus ad gnem for its contents - applies not only to HZ but 
to the entire hekhalot corpus and, indeed to rabbinic literacure as a 
whole.I3 

This does not mean, however, that there is no point in exi7loring 
the processes of accumulation and redaction of traditional materl ils by 
which the various hekhalot and rabbinic collections were produced, or 
in examining the relationships between these and other streams of liter 
ary tradition. On the contrary, a detailed source-critical and tradit:n:l- 
historical inquiry into the origins and development of these 1iteri.y 
streams may yield important new insights about the original meanings 
and Sitze im Leben of the textual units, and about the redactional 
agendas which shaped the literary sequences and longer collections in 
which they are combined. Thus, while the notion of HZ as a single text 
should clearly be abandoned, this does not  prevent us from inquiring 
into the sources and stages of formation o f  the HZ literary tradition. 

AS we have seen, SCHAFER believes that the collection came to be 
known by the title HZ because it was appended in the manuscripts to 
HR. For this reason, he is inclined to think that HZ represents a later 
phase of editorial activity than NR." His suggestion about the origin 
of the title HZ is entirely plausible, but the fact that the HZ materials 
were appended to fiR by the copyists of these relatively late manuscripts 
proves nothing about their dates of  origin. Arguably, the collection's 
looseness of structure and lack of redactional definition are grounds for 
supposing that it may, at least in part, represent an early stage in the 
literary development of the hekhalot tradition. This is supported by the 
results of our inquiry thus far. HZ preserves the earliest form of the 
0713  story, which appears, by all accounts, to be one of the nuclear 
components around which the collection as a whole accumulated and 

'' n11s polnt 1s made by SCHAFER; see ~dem, "Tradltlon and Redaction," f-IS, 16. 
'' See p. 84 above. Cf. SCHAFER, T2e Hrdden and Manf is~  God, 8, 61, 73-75 and 

156, n. 35. HALPERIN (Faus, 206-207, n. 18) lncilnes towards the same posltlon, but 
thls 1s based on  111s faulty analysls of the relat~onshlps between the HR and HZ ver- 
slons o f  "Four Entered Paradise" and the water vlslon eplsode (see pp. 78-79 above). 

grew to assume such shape as it possesses.'5 The water vision episode, 
to which bablt's version of the 0713 story makes reference, is also best 
preserved in this collection. We have found, moreover, that the redact- 
or of babli has been influenced by a source in which the D"f9 story and 
the water vision episode had already been brought into contact with one 
another, and that this source, preserved in HZ(N), was part of the same 
complex of developing literary traditions. SCHAFER has observed that 
the opening paragraph of HZ (Synopse, 5335) contains several echoes of 
m.t-lag. 2.1, the lemma of the mystical c~llection, '~ and this paragraph 
is separated from "Four Entered Paradise" only by a short account of 
the revelation of God's secret name to Moses and Aqiba during their 
ascents to heaven." It is therefore very possible, as I observed in my 
previous study of the 0779 story, that the context in which that story 
first came to be associated with m.t-lag. 2.1 (or its source) was an early 
version of HZ, or, to put the matter differently, that the layer of tradit- 
ion in which that association first occurred has been preserved in this 
colle~tion. '~ In this qualified sense, these findings tend to support 
SCHOLEM'S and GRUENWALD'S estimation of the antiquity of HZ. At 
the very least, this stew of traditions contains substantial morsels of pre- 
talmudic ;rl3in 7wyn material. The evidence considered above suggests 
strongly, moreover, that, even before the talmudic redactors dipped their 
spoons in it, it had already started cooking. 

2. The Chaos Waters Theme 

HALPERIN argues convincingly that the motif of a heavenly traveller 
being attacked by the waters of chaos is rooted in the well documented 
traditions about Israel's passage through the waters of the Red Sea, inter- 
preted as a symbol of deliverance from the forces of cosmic evi1.l9 The 
traditional theme of  opposition between the temple and the waters of 

l5 SCHAFER has demonstrated that the version of "Four Entered Paradise" in MR 
is secondary to that in HZ (see SCHAFER, "Prolegomena zu einer kritischen Edition," 
HS, 25; idem, "Aufbau und redaktionelle Identitat," HS, 57; and idem, The Hidden and 
Man@( God, 117-1 18). 

l 6  SCHAFER, The Hidden and Man$jt God, 69-71. 
l7 SCHAFER, Synopse, $9336-337. 

MORRAY-JONES, "Paradise Revisited. Part 1," 207-208, n. 116. 
l 9  See HALPERIN, Faces, 208-249. 
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chaos is equally well attested, the legend of the i i77UW j2K being perhaps 
the most obvious exampleZO HALPERIN'S interpretation accords well 
wlth DAN'S understanding of  the location of the sixth gate as the 
boundary between the celestial temple and the realm of chaos:' while 
DAVILA has shown that the motif of assault by the demonic waters on 
one attempting to enter the garden-temple may, indeed, be quite 
early.22 Returning to the water vision episode, the relevance of all thls 
material is confirmed by the liturgical formula in NZF3, the signifi- 
chnce of which has not, to my knowledge, been explained before. The 
forinuia occurs in the standard daily liturgy as part of the morning 
service and is also included in the confession of faith to be made at the 
point of dying.23 Its significance in the context of the water vision 
episode is surely derived from the biblical settings of two o f  its three 
components. The perfect-tense form T>Q i - r l i ~  occurs at the beginning 
of Psalms 93, 97 and 99, the first of which reads as follows: 

pas he LORD reigns; h e  is clothed wlth majesty 
The LORD 1s robed; he is glrded with power. 

Yea, the world is established; it shall not be moved. 
'*'Thy throne 1s established of  old; tliou art from everlastlng. 

( j ' ~ h e  floods have lifted up, 0 LORD; the floods have llfted up their volce; 
the floods lift up thelr roarlng; 

(4)M~ghtier than the nolse of  many waters, might~er than the waves o f  the sea, 
the LORD on high 1s rnlghty; 

'5'Thy decrees are very sure; hollness befits thy house, 
0 LORD, for evermore. 

This correspondence might perhaps be dismissed as merely coincidental, 
were it not for the fact that the imperfect tense component of  the form- 
ula: ?$] D ) Y ~  35~7 is derived from Exod. 15:18, the final verse o f  

20 See LOUIS GINZBERG, T 2 e  Legend of the Jms (7 vols.; Philadelphia: Jewish 

Publication Society of America, 1911-38) 1.12-13 and 5.14-17, n. 39; RAPHAEL PATAI, 
Man and Temple in Ancient Jewish Myth and Ritual (2d ed.; New York: Ktav, 1967) 84-85; 
FOSSUM, 7Ze NamtoJGori, 250-253. See also p. 51, n. 70 above and pp. 199-201 below. 

*'  See p. 70 above. 
'* See p p  51-52 above. 
23 See JOSEPH H. HERTZ, ed. and trans., 7Ze Authorizd Daib Prayer Book (revised 

edn.; New York: Bloch, 1961) 82-85 and 1064-1065; and ISMAR ELBOGEN, Derjiidiscbe 
Gottesdienst in seinergeschichtiicben Entwicklung (4th edn.; Hildesheim: Georg Ofms, 1962) 
85. 
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the .Song of Moses," which recounts and celebrates the events of the 
Red Sea crossing and the destruction of Pharaoh and his host. 

Thus far, then, HALPERIN'S explanation of the general background 
of the water vision episode is well supported, and his ground-breaking 
research has significantly advanced our understanding of this material. 
His analysis of the textual tradition has, however, been found to be 
flawed, and our finding that the HZ version of the episode has priority 
over that in HR raises problems for his theory. The image of an assault 
on the heavenly traveiler by the chaos waters (whether real or illusory) 
may, perhaps, have colored HR's presentation of the episode, but it is 
nowhere to be detected in the earlier HZ recension. A more precisely 
nuanced interpretation of the imagery and specific terminolon of this 
version is, therefore, now required. 

3.  T%e Celestial Paving Stones 

The i U s v  7 1 z 8  are, as is now widely recogn~zed, a standard feature of the 
earthly and, by extension, the celestial temple.24 At 1 Chr. 29:2, the 
expression occurs at the end of a list of materials bequeathed by David 
to Solomon, to be used in the building of the temple (interestingly 
enough, the list also includes >TD, despite the later ban on iron in the 
temple).'' Along with these materials, David also gives Solomon the 
plans according to which the temple is to be built (1 C h r  28:ll-19). It 
is very possible that this passage is the basis of the myth of the revelat- 
ion of the ? T i n  7 W  to the returning exiles, as described in HR 29:3-6.'6 
Here God, who wishes to give a gift to Israel in compensation for their 
recent suffering, recites a similar list of  precious materials which he 
possesses in heaven but, since all these things are already to be found 
in the worid beiow, decides that what they really need are the secret 
names of the ? ~ ' I R  l w .  Although t V 7 ~  is not included in this list of 
treasures, the connection with 1 Chr. 28:ll-29:5 is confirmed by what 
follows. The W-tli'??~ rill descends and appears on the throne of glory 
to the elders of the people "from the great gateway of the house of the 

24 See pp. 36-44 above. 
A .  

2S See p. 67 above. 
26 SCHAFER, Synopse, $3294-298; WERTHEIMER, n)w77n '373, 1.116-118, $531.2- 

32.3. For an English translation of the 31tn 1 W  appendix to HR, see HALPERIN, Faces 
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LORD ('17 n722 1 W H  h71;r 712nn) .... between the vestibule and the altar 
(t11t)3;1 '(721 t l > l ~ i l  ' (7~) '"~ in the precinct of  the temple, which has not 
yet been rebuilt, but the plan of which is marked out on the ground?' 
A further point of contact between the scriptural passage and the hekh- 
alot tradition occurs at 1 Chr. 29:1, where David calls Solomon "youth" 
( W ) ,  a title of  the angelic vice-regent, usually identified as Metatron, 
according to 3 Enoch and several ;lnli;, l l Y 7 W  sources.29 The term W1Z' 
(= W7W; "alabaster" or "white marble") occurs twice at Esther 1:6, with 
reference to the pillars and mosaic pavement of  King Ahasuerus' palace, 
and once at Cant. 5:15, where the legs of the Beloved are compared to 
marble columns (WW '71DY). O f  more direct relevance to this study is 
the following passage of HR 9.5:30 

For in  the place where they praise him, there shine, glisten, glitter, gleam and 
sparlcle (?) topaz, onyx, sapphire, carbuncle, emerald and pure marble. 

The language of  this passage clearly echoes the HZ recension of the 
water vision episode. In addition to the 11713 W"W, the word 1 7 K n  may 
be a slightly distorted echo of the expression, 17T 171Nn in HZ.Dl?' 
The verb 71lt3, meaning "stirred up" or "constantly in motion," does 

27 HR 29.4; SCHAFER, Synopse, 5297, WER~HEIMER,  nIW77)3 ' I n ,  1.117, $31 5. 

Mss Budapest, Vatrcan and Munlch 22 read "thlrd" in place o f  "great." 
28  For  reasons w h ~ c h  I do not  understand, HALPERIN decllnes to translate the 

statement that the temple plan was drawn on the ground, on  the ground that ~t con- 
slsts of  "a serles o f  very difficult and posslbly corrupt phrases ...," whlch " .... seem to 
be parenthetical, and do not advance the narrative" (see HALPERIN, Faces, 432, n. 77) 
Ms. Budapest, for example, reads as follows. 17112 112 ~ ' 7  ?Ytu ;lmH ?Y 1771Yt0 I )  Y tlW 
nlln '721 nlrnm 4 3 v m  n h x n  nn+y i h v i  nllnlvl min oiltu n1in;r mpn 4y u ' 7 ~  
1'713, "for although they had not, up to that tlme, bullt the bullding, but (the holy 
splrlt s tood) on  the place of  the forms that had been outlined and stood ready for the 
vestibule, the sanctuary, the altar, and the whole o f  the entlre house to be completed 
upon them" (compare SCHAFER, Ubeetzung, 2.283-284). 

29 See, for example: SCHOLEM, Jmzsb Gnosttnsm, 49-52; and MARTIN SAMUEL 

COHEN, 73e Sbrirr Qomah: Lzturgy and neurgy zn Pre-Kabbalrstzc]~ Mystznsm (Lan- 
ham, New York and London: Unlverslty Press of Amerlca, 1983) 131-132. 

30 HR 9.5; SCHAFER, Synopse, 5166; WERTHEIMER, n)W77%1 'n3, 1.86, 511.4. 
See pp. 93-96 below. 
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not really fit this context and is probably derived, directly or indirectly, 
from HZ'S description of the sixth ~ a l a c e ,  where the pure marble stones 
resemble water in which waves of the sea are billowing ( 7 9 1 l l ~ ) ? ~  All 
this material confirms what we already know, namely, that marble is an 
important feature of the heavenly and earthly temples, and that this 
precious substance appears to resemble water, but it does not seem at 
first sight, to convey much further information. We should not, how- 
ever, overlook the significance of a detail found in HZ:Dl, repeated in 
HR 9.5 and bablz (A13). According to these sources, the substance of 
the stones is said to be 11;1U, that is, uncontaminated by levitical un- 
cleanness. In this connection, it is interesting to observe that in HR, 
when Nehunya b. Ha-Qanah makes his visionary journey through the 
seven n1'757~1, he is said to be seated "at the (great) third gateway of the 
temple" ('i[ nvU ~ v K  'w'?w~-[ [ilflr'l] 712n?), on "a bench of  pure 
marble (1liTu v 7 W  >W '1030)," which is the inherited property of R. Ish- 
mael, the priest.33 The (great) third gateway of the temple is, according 
to some manuscripts, also the location of the appearance of the holy 
spirit in the ;inn ltu myth:4 where i t  appears to be the entrance to the 
sanctuary building, to which the gate of the sixth '73'8 corresponds. If 
Nehunya is indeed seated at the entrance to the sanctuary, priestly status 
is clearly attributed to him. Another parallel is suggested by HR 19.3, 
where Nehunya tells his listeners that "Prince Dumiel, the threshold- 
guardian at the right of the gate of the sixth '735;1, sits on a bench of 
pure stone [?] (11213 j?lns> >W ' 7 0 9 ~  >y ~wV)."" At all events, the 
substance of "pure marble" appears in  the context of Nehunya's ascent 
to be associated with the conditions of extreme cultic and priestly, or 

32 See pp. 74-77 above. 
33 HR 14.2; SCHAFER, Synopse, 9202; WERTHEIMER, n)W'77D )R2, 1.91, 316.2. 

"Great" is lacking in mss. New York, Munich 22, Vatican, and Budapest; all mss. 
incluile "third." 

" HR 29.4 (see n. 27 and compare n .  33 above). The parallel is noted by 

i ['ERIN, Faces, 432, n. 76. 
'' HR 19.3; SCHAFEK, Synopse, 3233; WERTHEIMER, n)w77n 'n2, 1.99, $21.3. The 

uncertain word jlln+ is given according t o  mss. Oxford, Budapest, Dropsie (mss. 
Vatican and Munich 40: j?'n3; ms. Munich 22: j?ln'7" ms. New York: i)lnll; ed. 
WERTHEIMER: pln3. WERTHEIMER ( ibid,  n. 93) comments that the word and its 
meaning are unknown. I surmise that its origin is somehow traceable to the Greek 
hleog. See fi~rther p. 205 below. 
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quasi-priestly, purity required of one seeking admission to the celestial 
temple, where the divine Glory is enthroned. 

A key to the meaning of the water vision episode is provided by the 
expression 43'311 ~ I??>u  in HZ:Dl, repeated in HZ:EZ and also in the 
I?Z(N) recension of the O7f9 story (B2a). HALPERIN, who finds this 
expression puzzling, guesses that it means ".... built into the palace."36 
SCHOLEM, presumably associating the expression with the description 
of the marble facing stones of the Jerusalem sanctuary in b.Sukk. 51b 
and B.B. 4a,37 offers: ".... with which the palace was te~sellated."~~ In 
biblical Hebrew, the verb 5'70 means "to lift or cast up."39 It is used 
at Isa. 57:14 and 62:lO of "raising up" (i.e. making or paving) a road. 
At Jer. 18:15, the expression ; I>?~P ~ ' 7  717 means "an unpaved road." 
Prov. 15:19 states that the path of the righteous is ;i>?>~ (RSV: "a level 
highway"). In rabbinic Hebrew, 5'70 can mean either "to tread, press, 
make a path, or pave," or "to be light (of weight)," in which case the 

participle means "high," "light" or  "swinging."40 It is probable 
that both of these meanings are intended here, but the primary refer- 
ence must be to the pavement of the heavenly sanctuary.4' A further 
dimension of meaning is provided by t.Miqwabt 3.4, where '714~ occurs 
as a dialect form of  hi^, meaning "clear" or "transparent" (of water). 
This word is used by Rashi (on Hag. 14b), who explains that the stones 
were "shining like clear water7' (1'51'7~ D7)3> i7>311n), and by Hai Gaon, 
who appears to misquote HZ: 53'33 niii'7r ("transparent like the pal- 
ace").42 HALPERIN finds this strange, because the word "is normally 
used of liquids."43 

Hananael b. Hushiel explains Aqiba's warning in babli by reference 
to the water vision episode. He cites only HR by name and quotes the 
opening words of HR:Dl, but also includes a part of the text of HZ:D1, 
which he attributes to Aqiba, misquoting the word nl'71'70: 

36 See HALPERIN, Faces, 201, 204, and 533, note e. 
37 See p. 36 above. 
38 SCHOLEM, Major Trendx, 53; rdem, Jrwlsh Gnosrlmm, 15. 

39 See BDB, 699b-700b. 
40 See JASTROW, Drcttona~, 995a-b. 

4 1  Compare m.Sot 2.2, which states that the earthly sanctuary was paved with 
marble flagstones. 

See p. 83, n. 3 above. 
4 3  HALPERIN, Fam, 533, note e. 

And R. Aqiba commanded thern: When you come to look, in the depth of your 
mind, towards the stones of  pure marble, do not say, 'Water! Water!" for there 
is no water there at at1 - but a worldly image ( ~ ' 7 ~ 3  nln?) is seen and he who 
says, "Water!" is thrust away, for he has been found to be a liar. It is explained 
in these terms in FirRhaiot Rahhati: Because the guardians of the gate of the sixth 
palace cast and throw a thousand thousand waves ofwater when there is not so  
much as a drop there. R. Aqiba said: It seems as though there are waves of  water 
in it (D7 351 11 &W ?%I:, ;iN?>), but there is not so much as a single drop in  it, 
but only the brilliant air (IT 1'18) of the pure marble stones which are included 
within the palace (53331 nl>h:, Iilw), the brilliance of the appearance of which 
was like water. And he who says, "These waters: what is the nature of them (3n  
]27t3)?" is thrust away .... e t ~ . ~ ~  

Returning to FIZ:D1 itself, HALPERIN also finds the expression 1'T l'lHn 
incomprehensible He therefore argues that the reading of m s  New 
York: l'T f1Kn ("light of the brilliance") should be preferred'5 If this 
were correct, it would mean that HZ:El, E2 and Flb, and HZ(N):B2a 
of the 0119 story, all of which read either 171K 177 ("brilliance of air") 
or 1'7 l ? K  ("air of brilliance"), must be based on the supposedly corrupt 
text of HZ:Dl. The reading of the majority of the witnesses is, how- 
ever, kctio dficzlior, and it is hard to account for an arbitrary alteration 
of "light," which is naturally associated with "brilliance," to "air," which 
normally is not. 

DEUTSCH finds a parallel to the expression 1'78 l'T/?'T ?Ti? in . the . 
Mandean sources, where a "divine being called Radiance or ziwa leads 
the sou1 over the haJiqia mia to the world of light."46 In other passages 
of the Mandean literature, reference is made to a substance called the 
avar ziwa ("air of radiance") which forms a kind of subtle atmosphere 
surrounding the world, and which is also sometimes personified as a 
J 

divine being. E. S. DROWER explains: 

Ayar-Ziwa. 'Ether-Brilliance' or "radiant ether' .... this rare and purer atmosphere 
is represented as interpenetrating the thick air round the earth, and givingit vital 

46 Hananael b. Hushiel, commentary o n  b Hag 14b (in the margln of the printed 
ed~tion). 

4 5  HALPERIN, Faces, 206. See p. 56, n. 12 above. 
4b DEUTSCH, Guardzans, 119. See pp. 46-50 above. 
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qualities .... This Ether is personified, and is sometimes mentioned as a source of 
life.n7 

In the Mandean sources, radiance and light are connected not only with 
air, but also with water. DROWER comments: 

Water, which reflects the light, is considered a form of light .... A freshly baptized 
person is 'clothed in light'. The conception that the firmament is filled with a 
fluid light and that water is a grosser form of it appears in the doctrine o f  the 
planetary boats.48 

DEUTSCH believes the water vision episode to be a veiled or coded pol- 
emic against these Mandean beliefs: 

The Mandaean terms for alr (ajar) and radtance (zrwa) parallel the expresstons 
a~n~rz rw  and uw awir whlch appear In the Hekhalot verslons of  the "Water Warn- 
~ng." Indeed, both Hekhalot and Mandaean sources agree that connected wtth 
the cosmlc waters (or lIIuslon ofwaters) 1s some klnd ofllght o r  rad~ance and alr. 
Once again, however, there 1s a cruc~al d~fference between the Jewlsh and 
Mandaean tradttlons. The Mandaeans personify the radlance and alr, even trans- 
forming them Into belngs who help the soul over the waters. They also poslt 
that the light actually becomes man~fest In the form of water. By contrast, the 
Helchalot authors connect the radlance and alr to the stones whlch only appear 
lilte water. The Helthalot texts therefore provide an dlternate expla~iatron for the 
appearance o f  the radiance and alr (they are not dlvlne belngs) just as they 
suggest an alternate explanation for the appearance of  the water. In both cases, 
the source o f  the ~llusron IS actually the stones of  the palace o r  hekhal. 7'hls 
etiology prlorltlzes the hekhalot over other cosmological structures whlch may 
appear 111 competing tradlttons such as Mandaelsm. As In the case o f  the waters, 
rather than d e n y ~ n g  that rad~ance and alr appear at the end of  the heavenly 
journey, the Hekhalot authors offer thelr own definitive verslon of  the tradition, 
thereby subtly undermlnlng other cosmolog~cal traditions wtthout explic~tly 
rejecting them by 

DEUTSCH must certainly be right to suggest that the Mandean ayar-ziwa 
is related in some manner to the 7YK ~ ? T / > T  7'1X of  the water vision 
episode in HZ. As observed above, however, his theory that the water 

47 DROVER, 71/e Mandaeans ofIraq and Iran: nerr C u 4  Customs, Mags  Legen& and 
Folklore (Letden: Brt11, 1962) 58, n. 13 (also quoted by DEUTSCH, Guardrans, 119). 

48 DROVER, 71/e Mandaeans, 100 (also quoted by DEUTSCH, Guardrans, 120). 
49 DEUTSCH, Guardrans, 120. 
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vision episode is basically a piece of anti-Mandean propaganda is less 
than wholly convincing and leaves several questions unanswered:' 
Moreover, the association between "radiance" and water in Mandeism 
is not really relevant to the context of the water vision episode, since it 
occurs primarily in connection with the life-giving waters of the celestial 
riveryardna and with purificatory baptismal rites." It does not, to my 
knowledge, feature in accounts of the soul's transition 3cic.-i; the haJiqia 
mia at the end of its heavenly journey after death. There, the ziwu is 
clearly opposed to the waters or huJCqia mia, which are associated more 
with darkness than with light." DEUTSCH seems here to have conflat- 
ed two motifs in Mandean tradition which are really quite disparate. 
As has already been remarked, moreover, many elements of  Mandean 
belief and practice are either of  Jewish origin o r  derived from a cultural 
matrix which was common to both religions, whereas there is no  clear 
.evidence of Mandean influence on Jewish belief or practice:3 DROWER 
sees a correspondence between the Mandp-n a:i.zr-ziwa as the source of 
life and Josephus' report (War ii.154) tl:,, ,>c,iciing to the doctrine of 

! the Essenes, human souls "emanate from the most subtle ether" ($K 700 
i 

1 h~nzozoizou $otzci)oac; a i Q ~ p o q ) . ~ ~  If this is correct, it implies 

i 
-- - 

50 See pp. 48-50 above 
See DROWER, ne Mandaeans, 100-123; anA PIJDOLPH, Gnosa, 360-362. 

52 See RUDOLPH, Gnosrs, 357-360 
53 An excellent example IS, as ~t happens, provlded by Marldean bellef about water, 

only one part tn nlne of whlch is constdered to  be mra hra or "living water" (= Heb 
r~-n DQ), comlng from and return~ng to the heavenly rlveryardna (from Heb 77!1), 

whereas the other ninr parts are d I~feless substance called tahma (= Web. 013n [?I) 
whlch ends up In the bltter waters of the sea (see DROWER, The Mandeans, 101-102) 
The orlglns of thls belief are clearly related to  Jew~sh teachings that only "l~ving" water 
1s effectlve for purrficatlon, and to the practjce - described In rabbinic sources but 
shown by archeological evidence to be eariler - of causlng a i?li)n C O I > L ~ I I ~ I I ~ ~  drawn 
water to be valld by mixlng Into ~t a much smaller amount of  "liviiig" water (see 
m Mtqvaor 6 8 and further, for example, E. P SANDERS,]udaum Pracirce and BelreJ; 63 
ACE - 66 CE [2d Impression, London and Philadelphia: SCM/Trinity Press Interna- 
tional, 19941 224-227) The early evtdence for these Jewish pract~ces means that they 
cannot be derlved from Mandean sources. We must, therefore, conclude etther that 
the Mandean beliefs about water are derlved from Judatsm, or that both reltg~ons drew 
thelr bel~efs and practices from a common source. 

54 See DROWER, 726 Mandeans, 58, n. 13. The Greek text of  Josephus IS taken 
from H. ST J. THACKERAY, RALPH MARCUS, ALLEN WIKGREN, and LOUIS H. FELD- 
MAN, eds. and trans., Josrphus, (10 vols.; LCL; London, New York and Cambridge, MA: 
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either that the Mandean belief has a sectarian Jewish origin, or that it 
is derived from a source tradition within the oriental and hellenistic 
background which was common to both groups. Whatever the truth of  
this matter, many technical terms in the Mandean religious literature 
are quite clearly of Hebrew origin.55 It is, therefore, much more p r o b  
able that the Mandean expression ayar-zzwa is derived from a Jewish 
source tradition than that the 171K 7'T/771 1'1K of the water vision 
episode in HZ has been imported from Mandeism. 

If, conlra HALPERIN, 1'7 3'1KD is accepted as the correct reading in 
HZ:D1 (as in the translation on page 56 above), the meaning is 
apparently that the substance of the "pure marble stones," although it 
looks like turbulent water, is in fact "brilliallt air." It thus seems that 
the visionary is looking down through the floor of  the palace, which is 

evidently transparent, into the air of the world below. From the 
perspective of  the ethereal realm in which he is standing, this air looks 
as dense and substantial as water. At the same time, the floor of the 
palace is the firmament dividing this celestial level from the one 
beneath it and, since the inhabitants of this realm are able to walk upon 
it, it  is for them something solid, like stone. Thus, "the pure marble 
stones with which the palace was paved (mi.rio)" could also be said to 
be "high" or "light" (111'715~) and "transparent" (nl?lL7~), and are not 
water but solid air. The visionary traveller is literally "walking on air." 

4. 7Ee Celestial Pavement in Midrashic and Biblical Tradition 

In rabbinic midrash, the image of walking on the firmament occurs in 
the context of Moses' heavenly ascent at Sinai to obtain the Torah. The 
theme of angelic opposition to the admission into the heavenly realm 
of a human being is also encountered in these sources, although the 
ascending hero's response to this challenge is noticeably different from 
that o f  the hekhalot visionary:56 

Heinemann, Putnam and Harvard Unlverslty Press, 1926-65) 2.382. 
is O f  many posslble examples: hafirjra mta, yardna, mta bra, and fahma (see pp. 46- 

47 and n. 53 above). 
56 Pes. R. 20.1 1-12 rn RIM ULMER, ed., Pestg~a Rabbafc A Synoptrc Edzt~on ofPesrgta 

Rabbaft Based upon All Extant Manusmpfs and the Edrfro Pnnceps, vol. I (SFSHR 155; 
Atlanta: Scholars Press, 1997) 422-425; correspondlng to Pes. R. 20.3 In EPHRAIM 
ZALMAN MARGALIYOT, ed., NJ33 177 'n37 Nn/7 'U9 (1892; reprinted New York: 
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And Moses entered into the midst of/he cloud (Exod. 24:18) and the cloud covered him 
(Exod. 24:16) and the cloud carried h i m  up. And he was walking (1 '73~)  on  the 
firmament (YTi712) and the angel 5Hlni7, who is in charge of the twelve thousand 
angels of destruction who are seated at the gates of the firmament," met him. 
He rebuked Moses:" "What are you doing (14 3 ~ ) ~ ~  amidst the holy ones of 
the Most High?" You come from a place of womb-filthiness (n911D ~ l i 7 n n ) ! ~ '  
What are you doing (75 ;in)6z in  a place of purity (iilii'd ~ 7 i ) n l ) P ~  You are 
born of a woman!64 What are you doing (15 ;in)65 in the place of fire?"66 
He replied, ''I am Moses be11 Amram, and I have come to receive the Torah for 
I~raei!'"~ When he would not iet him pass, Moses struck him a single blow and 
made him perish out of the world.68 And Moses was walking about ( 7 ' 7 ~ ~ )  on  
the firmament as a man wallts about o n  the earth .... 

Following this incident, Moses has to overcome a series of such chall- 
enges by angels before he reaches the throne of glory, where God opens 
the seven firmaments beneath him and reveals the celestial sanctuary as 

Menorah, 1959) 169; and see also KARL-ERICH GROZINGER, Ich bin deri-ien; dein Goft! 
Eine rabbinische Nomilit zum Ersfen Grhot (PesR 20) (FJS 2; Frankfurt am Main: Peter 
Lang, 1976) 300-301 (= 6"-7") and 295 (= 1 2 3  who gives the text according to ms. 
Casanata 3324 and an excerpt from Pes. R. 20 in a medieval source according to ms., 
Oxford 135 (in both cases, this passage is numbered 20.11,l-3); and WILLIAM G. 
BRAUDE, trans., Pesikta Rabbati: Discourses for Frats, Fats and Special Sabbaths (2 vols.; 
YJS 18:l-2; New Haven: Yale University Press, 1968) 1.405406 (where this passage is 
numbered 20.4). For a survey of the manuscripts and editions of this text, see ULMER, 
I-'esigfa Rahbati, xxviii-xxxix. 

j7 Following mss. Parma 3122, Dropsie 26 and Casanata 3324; ed. princ. (Prague, 
1656) and ed. MARAGALIYOT: " .... at the gate ...." ; rns. Oxford (see tile previous note): 
" .... who stand at the gates of  heaven (DV3W '1YW 5~ D'lnlY Di?V)." 

Ed princ, ed. MARGAL~YOT and ms. Oxford add: "and said to him." 
59 Ms. Parma: l h n .  
60 MS. Oxford omits this sentence. 
'' Thus mss. Parma and Dropsie; ms. Casanata: n 9 1 ~  Dii7nn; ed. princ, ed. 

MARGALIYOT: niDil'd3 Dlpnn; ms. Oxford: n 9 i l ~ i l  Dli7)3)3. The root 711.1 means to be 
soiled with excrement or, especially, blood or  mucus from the womb (see JASTROW, 
Dictionary, 54 1 b). 

6Z Ed, princ: 14 ?Dl; ed. MARGALIYOT: 153nl. 
63 MS. Oxford: 113D Dlpn2. 
64 According to BRAUDE: " .... a woman in heat." 
65 Ed princ, ed. MARGALIYOT: j'7i~n. 
66 BRAUDE adds: " .... that is pure!" 
67 ?x?D~>, except in ms. Parma: 'lVY2; and ed. princ: !7HlVl'?. 

MS. Oxford omits this sentence. 
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the template of its future earthly counterpart. Although the literary 
relationships between the various recensions of this material in the 
midrashic literature and the hekhalot writings are neither clear nor  
straightforward, there can be no doubt that both draw from a common 
matrix of ancient tradition.69 As we have observed, the ascent of  
Moses is a central theme o f  the HZ collection. in the passage quoted 
above, the angel's accusation of Moses expresses a common theme o f  
angelic opposition to the ascent of  human beings into heaven, on  the 
grounds that the process o f  conception and birth renders one born of 
woman substantially and inherently impure. 

The biblical roots of  the image of the transparent firmament as the 
floor of the celestial world can be traced to Ezek. 1:2t .lad 1:26, 
interpreted in the light of  Exod. 24:10: 

Ezek. 1:22 Ezk .  1:26 Exod 24:lO 

And over the heads of  And from above the And they saw the God of 
the llvlng creatures was firmament whlch was Israel and, under his feet, 
an image like the appear- over then  heads, 11lte the someth~ng l ~ k e  tilework 
ance of the terrible Ice appearance of sapphire of sapphire, and 11ke the 
(or: crystal), stretched out stone, was the Image of  a substance of  heaven for 
over thelr heads, from throne and, on  the lmage purlty. 
above of  the throne, was an 

image like the appearance 
o f  a man, upon it from 
above. 

69 See: G R ~ Z I N G E R ,  Ich bin der Hen, esp. 142-149 and %43-248; HALPERIN, Faces, 

289-322. O n  the pre-rabbinic origins of  these traditions, 'iii:l extra-rabbinic parallels, 
see: WAYNE MEEKS, The Prophet-King (NovTSup 14; I.ciiiril: Brill, 1967), esp. 122-125, 
156-159, 190-195, 205-215, and 232-246; idem, "Moscs as God and King," i n  JACOB 
NEUSNER, ed., Religians in Antiquity. Essays in Memofy of Erwin Ramsdell Goodenough 
(SHR 14; Leiden: Brill, 1968) 354-371;JOSEPH P. SCHULTZ, "Angelic Opposition to  the 
Ascension of  Moses and the Revelation o f  the Law," JQR 61 (1971) 282-307; and 
FOSSUM, The Name ofGod, 112-155. See also MORRAY-JONES, "Transformational Myst- 
icism," 13-14, and the references cited there. 
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As observed by ZIMMERLI, the term Y'i77, "firmament," is derived from 
i a verb meaning "to stamp," or "beat According to traditional 

Hebrew cosmology, the Y'p! was, of course, the solid barrier with which 
God divided the "upper" waters from the "lower" waters (Gen. 1:6-7).~' 
In Ezek. 1:26, however, the firmament is the floor of the divine throne 
room. It thus corresponds to the sapphire pavement of  Exod. 24:10, 
which is said to be made of "the substance of heaven." The word 773, 
"purity," applied to this substance, should be noted. The term n?i7, 

applied to the appearance of the substance out of which this firmament 
is made (Ezek. 1:22), refers elsewhere in the Hebrew Bible to ice or frost, 
but LXX translates: ~puozdhhou.  Most translators and commentators 
have chosen to apply the words 179Q-12K ?Kin3 in MT Ezek. 1:26 to 
the throne," but the clear parallel with ft!lliJ n2p;r in Ezek. 1:22 

I seems to indicate that they really refer to the firmament. If this is 

correct, Ezek. 1:26 itself embodies an exegesis of  Exod. 24:10.73 This 
was probably understood by the translator of LXX, who rendered Ezek. 
1:25-26 as follows:74 

I 
~ a i  t600 $wvq bnspcIvo0av TOO crzspa6 p a z o ~  zo6  b v z o ~  0n8p ~ s $ a h q  5 
a 0 ~ G v  Bpacrtq hl0ov cran$alpov, d p o l o p a  0p6vov 6.n' a0700 ... 

And behold, a volce from above the firmament that was above their head, as the 
, appearance of sapph~re  stone; the likeness of a throne (was) upon  ~t .... 

70 ZIMMERLI, Ezekiel 1, 122; cf. BDB, 955b956a. 
71 See M. GORG, "Y'i)i," n W A T  7.668-675; cf, ROWLAND, "The Visions of God," 

147-149; and idem, n e  Open Heaven,.225 (see p. 38 above). 
72 Thus, for example, RSV, and see further: C.  A. COOKE, A Critiral and Exegetical 

Cnmmentaly on the Book oJ Ezekiel (ICC 21; New York: Scribner, 1937) 21; DRIVER, 
"Ezekiel's Inaugural Vision," 61-62; ZIMMERLI, Ezekiel 1, 122; and GREENBERG, Ezekiel 
1-20, 50. 

" Thus, for example, WALTHER EICHRODT, Ezekiel: A Commentaly (Philadelph~a: 
Westmlnster, 1970) 58; and BROWNLEE, Ezektell-19, 13. GREENBERG (see the prev~ous 
note) argues that Ezek. 10:1 militates agalnst this lnterpretat~on but thls seems less 
than certaln and, in any case, the verse may ~tseif be exegetical o f  Ezek. 1:26 (see 
HALPERIN, Faces, 3848). See further E. W NIctroisoN, "The Interpretation of Exod 
24.9-1 1," IT 24 (1974) 77-97 

74 Text follows JOSEPH ZIEGLER, ed., Septuagmta Vetus Testarnentum GraenrmAuctont 
ate Sonetatts Lztterarum Go~tzgensrs edrtum, vol. 16.1, Ezchzel (Gottingen: Vandenhoeck 
& Ruprecht, 1952) 95-96, except that ZIEGLER (wrongly, in  my view) places the comma 
after a f i ~ O v ,  in accordance with the usual understanding o f  thls verse. 
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At Ezek. 1:22, the Greek recension does not represent K;ilIJ and many 
authorities therefore believe this word to be an editorial gloss on the 
original Hebrew text.75 GREENBERG, however, translates it by "dazzl- 
ing,"76 while BROWNLEE comments concerning the Yyj7?: 

This dome (or firmament) was thought of as sapphire in color, and as crystalline 
and transparent. This is the pavement on which the Lord himself rested his feet 
in the vision of  Moses and the elders .... In Ezekiel's vision, this dome is 
"glistening like an awesome sheet of ice." It may be that the word ti7132 here 
means not  only "awesome," as derived from the root ti?', but "transparent," 
deriving from the root iitil "to see."77 

Regardless of whether this perhaps rather speculative interpretation is 
considered acceptable, it is important to note that, in the HZ recension 
of the water vision episode, the term is applied to the appearance 
(D;i7Kln) of the marble paving stones of the sixth palace (HZ:D1).78 
There can, then, be n o  doubt that, according to this source, the floor 
of the sixth palace is Ezekiel's firmament, seen by the visionary traveller 
from above. It appears that the hekhalot writer, perhaps taking his cue 
from the strangely redundant word ;i>~)ain (literally: "from above") 
(Ezek. 1:22, 1:26), and perhaps also believing that ~'j7!> i ~ ) 3 n i  ("and 
from above the firmament") (Ezek. 1:26) expresses the prophet-narrator's 
point of view, has interpreted the scriptural description o f  Ezekiel's 
vision as an account o f  a heavenly ascent. 

5. i?e Ascent Midrash 

Although most commentators believe that narrative descriptions of  heav- 
enly ascents represent an exclusively post-biblical d e ~ e l o p r n e n t , ~ ~  this 

75 Thus, for example, ZIMMERLI, Ezekiell, 87 The word is marked as an addltlon 
to the text in BI-iS (3rd. ed.; 1987) and omitted by RSV. 

76 GRELNBERG, Ezekiel 1-20, 48. 
77 BROWNLEE, Eztktel 1-19, 13 (see also rbrd., 9, n. 22a). 
78 See p. 56, n. 14 above. 
79 See, for example: MAIER, Vom Kultus, 14-15 and 106-128; GRUENWALD, 'Know- 

ledge and Vision: Towards a Clarification of two "Gnostic" Concepts in  the L~ght  of  
their Alleged Ongins,' IOS 3 (1973), reprinted in idem, Fmm Aporabpfic fo Gnostrnsm 
(BEATAJ 14; Frankfurt a m  M a ~ n ,  etc.: Peter Lang, 1988) 69-70 and 98-115; rdem, 
Apocaiyptlc, 32; rdem, "Priests, Prophets, Apocalyptic Vlslonaries, and Mystics," In idem, 
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interpretation of Ezekiel's vision is, arguably, well supported by the text. 
Having fallen on his face (Ezek. 1:28), the prophet gets up and interacts 
with the figure on the throne, eating the scroll that he offers him, and 
so forth (Ezek. 2:9-3:3). All this makes excellent sense if we understand 
the prophet to be in the presence of the l~;lr'7i13, i.e., in his vision, 
above the firmament!' Whatever the meaning intended by the biblical 
author may have been, the interpretation that I have attributed to the 
hekhalot writer is thus a viable and reasonable reading of the scriptural 
account.*' If, as appears to be the case, he understands Ezek. 1:26 to 
mean that the prophet is standing upon the firmament and looking 
down, he has presumably inferred that, when the 3 7 ' 1 3 ~  and the ~'93iK 
"ascended from the earth" (Ezek. 1:21), the prophet ascended with them. 
This inference was doubtless confirmed by Ezek. 3:12-14, where a wind 
or spirit lifts the prophet up ('1n2nl '1p8i2)l n711 .... n'ri s?fipn!) and, 
apparently, returns him to earth. This experience is accompanied by 
"the sound of the wings of the ni" touching one another, and the 
sound of  the D'Jg'ifi beside them, like the sound of a great earthquake" 
(Ezek. 3:13, compare 1:24). According to the hekhalot writer's interpret- 
ation, the wind that returns the prophet to earth in Ezek. 3:l-12 must 
be the ;l:fllg Dn of Ezek. 1:2@21, conventionally translated: "spirit of 
the living creatures" but here, perhaps, interpreted as the wind generated 
by their wings, which had previously carried him up to the realm above 
the firmament. 

This exegesis of Ezekiel's vision is further developed in the passage 
that follows the water vision episode, where the visionary is raised from 
the sixth to the seventh i3'7 by the living creatures and by "a wind of 
living brilliance" (;iT i? ni l ,  HZG3).  The alternative reading nl? 

("extended space") for which in no way obscures the reference 
to Ezek. 1:20.21, identifies the "wind" by which the ??17 is raised 

From Aporalyptic to Gnostinsm, 125-144; GEORGE W. E. NICKELSBURG, "Enoch, Levi, 
and Peter: Recipients of Revelation in Upper Galilee," JBL 100 (1981) 576-582; 

I 
HALPERIN, Faces, 63-74; and HIMMELFARB, Ascent to Heaven, 9-28. 

See further GEO WIDENGREN, The Ascension ofthe Apostle and the Heavenly Book 
(Uppsala Universitets Arsskrift 1950:7; Uppsala: Lundequistska, 1950) 30-32. 

" The suggestion that this interpretation may, in fact, accurately reflect the biblical 
author's meaning will doubtless encounter a skeptical response, perhaps deservedly so, 
but I submit that this possibility cannot wholly be excluded. 

See p. 59, n. 30 above. 
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with the pavement of air (Ezekiel's shining firmament), and this is con- 
firmed by the qualifying noun 177, which has previously been applied to 
the "air" of the "pure marble" paving stones (HED1, El, Flb; cf. the 
0'713 story in HZ(N):B2a-b). The vocabulary of the passage is full of 
allusions to Ezekiel 1-3 and it is especially noteworthy that the state- 
ment  that the cherubim "kiss" the adept ( 1 n l K  17~tVt.'3n) contains a verbal 
echo of the "touching" ( m p t u Q )  o f  the wings of the n7V in Ezek. 3:13. 

It appears, then, that the literary sequence which provides the 
context of the water vision episode, as preserved in HZ, is, at least in 
part, an exegetical exposition of  Ezekiel's vision, and specifically of 
Ezek. 1:19-28 (from the rising of the wheels and the living creatures, at 
the instigation of the 73ng D l l ,  to the vision of >DUD l Y 7 )  and, second- 
arily, of Ezek. 3:12-14. This observation provides a key to the narrative 
structure of the sequence as a whole, which appears to have been constr- 
ucted as a mystical midrash or chain of midrashim on the first words 
of Ezek. 1:27: ~ D W ?  1Y3 K l K J .  In this midrashic composition, the b i b  
lical verse (section A, the lemma) is interpreted in the context of an 
ascent to, or entry into, the outer and innermost sanctuaries of the cel- 
estial temple, which are the sixth and seventh mh77 of this system. 
Section B, the first of three separate midrashic expositions, explains that 
"the one who looks like ~nwn" is the guardian of the entrance to the 
sixth i3m,  whose function is to distinguish between those who are 
worthy and those who are unworthy. Section C is a secondary expans- 
ion of  section B, developing the theme o f  selection amongst the 7 - 1 1 1 ~  
723ln. This episode is not directly connected to the scriptural lemma 
and does not appear to be derived by exegesis from Ezekiel 1. It has, 
therefore, almost certainly been imported from another source.83 HAL- 
PERIN'S suggestion that the episode is derived from a convention of  reti- 
cence on the part of one called to officiate during synagogue worship 
may well have merit.84 

Section D, the water vision episode, is the second midrash and 
refers directly to the lemma without reference to B-C. Here, the appear- 
ance of 5 n t V n  is explained, not as the description of an angelic temple 
guardian, but rather as a reference to the substance of Ezekiel's shining 
firmament of solid and transparent air, which is identified with the 

83 See further DAN, " ~ t U y t U  53'n nnf3," 197-199. 
84 See p. 66 above. 
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floor of the sixth $277, "the brilliance of which was more terrible than 
water."" Sections E and F are, of course, secondary expansions of this 
midrash, not directly connected to the lemma. While the composition 
of this material may, perhaps, be subsequent to that of section D, it 
develops the narrative in a coherent manner and so appears to be deriv- 
ed directly from the midrash. It is therefore unlikely to have been 
imported into this midrashic sequence from an outside source. Aqiba's 
words in babli, All-19 appear to be derived from this stage of develop- 
ment of the HZ literary t r ad i t i~n .~ '  

Section G describes the triumphant finale of the ascent, in which 
the i 7 2 3 l n  7 1 1 7  is admitted to the divine throne room or seventh 5377. 
This section refers back to the lemma and introduces a third midrashic 
exposition, explaining that the appearance of ~nwn seen by the prophet 
Ezekiel, and by the worthy m3in mi7, is the light of the countenance 
of Jacoba7 This vision is, however, obscured by a covering of dark 
clouds,88 which are said to "sprinkle blood" (HZ:Glb). This defiling 
substance is contrasted with the "perfume and pure basalm" sprinkled 
by the "wheels of light" in the innermost $357 (G2), a juxtaposition of  
pure and impure substances which calls to mind the recall of Nehunyah 
b. Ha-@nab from the innermost $377 in HR 18.2-3.89 The narrative 
concludes (section H) with a hymn of praise to the divine king on his 

85 An allusion to  this exegesis may, just possibly, be preserved in the strange 
misquotation $ ) 3 ~ n  1373 Ki)Wl, found in mss. Dropsie and Munich 40 at HR:A. See 
p. 55, n. 4 above. 

86 See pp. 79-82 above. 
87 It is worth noting that a variant reading added to ms. Montefiore of  Tg. Ezek 

1:26 identifies the figure o n  the throne with "the form of Jacob our father, upon  it 
from on  high" ( I ~ Y $ Y ~  i??$!J K3111X 3pY' nllli) (ALEXANDER SPERBER, ed., The Bible in 
Ararnaic [4 vols. in 5; Leiden; Brill, 1959-681 3.267). The tradition that the image of  
Jacob's face was engraved on  or, alternatively, attached to the throne of  glory is very 
widespread, being found in Targums PseudoJonatban, Neofiti, and the Fragment Targum 
to Gen 28:12 (E. G. CLARKE, ed., Targum Pseudojonathan of the Pentateuch:Tcxt and Con- 
cordance [Hoboken, NJ: Ktav, 19841 53; ALEJANDRO D ~ E Z  MACHO, ed., Neophyti I [6 
vols.; Madrid and Barcelona, 1968-791 1.179; MICHAEL L. R E I N ,  ed. and trans., 73/e 
Fragment-Targums the Pentateuch According to their Exlant Sources [AnBib 76; 2 vols.; 
Rome: Biblical Institute Press, 19801, 1.57, 2.20) and also in Gen. R. 68:12, 82.2, Numb. 
R. 4.1, Lam. R. 2.1, PdRE, 935, and HR 9.2 (SCHAFER, Synopse, 9163; cf. WERTHEIMER, 
nIW77D ,373, 1.86, 912.2). O n  this material, see further FossuM, The Image, 135-151. 

On the "veil" o f  dark cloud before the throne, see further pp. 164-165 below. 
89 See p. 58, n. 25 and pp. 68-70 above. 
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throne, possibly quoted from another source. It is probable that the 
three primary components of this midrashic compilation (B, D, and G) 
were originally independent units and that an early redactor of  HZ has 
used them as building blocks with which to construct this account of  
the mystic's progress from the gate of the sixth 5377, or sanctuary 
threshold, to the holy of  holies and the vision of the divine '7123. 

The structure of this midrashic sequence can be represented in 
schematic form, as shown below: 

6 .  Structural AnaEysis of the Ascent Midrash in Hekhalo t Zu tarti 
(ed. SCMPER, Synopse, $5407-412) 

A Lemma: i ~ v h  I!-!? Nlv ]  (Ezek. 1:27). 

B First midrmh: .... who is recognized .... and selects .... between one who is 
worthy to see the king .... and one who is unworthy to see the king .... 

C1-2 Deveiopment oSJist mrdrash: If one was worthy to see the king .... But i f  
one was unworthy to see the k ~ n g  .... 

D l  Second mrdrasb: .... looked as if .... waves of the sea were b~llowlng .... but 
only, of b r ~ l l ~ a n t  alr, the pure marble stones .... the br~ l l~ance  of  the appear- 
ance of wh~ch was more terr~ble than water .... 

D2-4 Deuelopmetz~ oJ secotzd tnzdrash: .... and ~f one should say, "Tllese waters: 
what is the nature of them?" .... they spllt his head w ~ t h  iron cleavers. 

El-2 Furlher deuelopment oJsecond mldrash .... lest a man should err .... 
and see the bnllrance of the alr of  tile stones and ask, o r  say that 
they are water .... because even if one is unworthy ..., etc. 

Further dmelopmenl gsecond mrdrash (counterpornt to El-2): A 
certaln person was worthy .... and saw .... and said: 'Water! 
Water!' .... They cut off his head ..., etc. 

Gla-3 7hird midrasb: Thus does the face ofJacob our father shine .... everyone who 
is worthy .... let him enter .... until they had lifted him up and seated h i m  
before the throne of  glory. 

H 1-3 DeveIoprnent of third midrash: And he would gaze and see ..., etc. 

CHAPTER FIVE 

THE CELESTIAL PAVEMENT AND TI-IE WATERS OF IMPURITY 

1. Some Jewish and Christian Apocaiyptlc Sources 

The previous chapter has shown that the narrative sequence which incl- 
I udes the water vision episode In HZ is organized around a series of 

mystlcal midrashim attached to Ezek. 1:27a: ? ~ v n  1373 tilti!, in which 
the text of Ezekiel 1 is interpreted as an account of an ascent to the 
divine throne room in the sanctuary of the celestial temple. The glitter- 

I ing floor of this sanctuary, which resembles water, but  which is really 
made of solidified transparent alr, is Ezekiel's firmament (and also that 
of Exod. 24:lO) viewed from above. This exegetical tradition is evident- 
ly quite closely related to the mrdrashrc accounts of  Moses' ascent to the 

I pure realm of celestial fire above the firmament, to which HZ itself 
makes reference. These findings have advanced our understanding of 
this material, but the full significance of the error of  mistaking the 
"brilllant air" of  the firmament for water remains elusive. The tradi- 
tional opposition between the temple and the chaos waters is surely rel- 

I 
evant, but provides only a partial explanation of this episode. TO gain 

I a deeper understanding of its meaning, we must enquire into the origins 
and background of the belief that Ezekiel 1 should be understood as an 
account of a heavenly ascent, this belng the central premise on which 

I 
the "ascent midrash" in HZ is based. 

The beginnings of  this exegetical development can be clearly detect- 
ed as early as the pre-Maccabean period. In I Enoch 14, Enoch's ascent 
to the celestial sanctuary is described as follows:' 

I 

' 1 Enoch 14:8-17 (compare p. 37 above). Greek text In M. BLACK, ed.,Apoca[ypssrs 
1 

Henochr Graece (PVTG 3:1; Leiden: Brlll, 1970) 28-29. The Arama~c  text preserved at 
Qumran, 4QEnochc, v1.20-25, is very fragmentary (see MILIK and BLACK, 7he Boob 
Enoch, 194-199). With regard to the Ethlopic versions, I have relled on  the authorrt~es 
c ~ t e d  below. O n  the date of  1 Enoch 12-16, see NICKELSBURG, Jmtsh Lrferature Between 

I fbe Btble and fbc Mrsbnab A H/s&on*zi and Lrterary lntroductton (Philadelphia: Fortress, 
1981) 48-52; E. ISAAC, OTP, 1.6-7; and the many sources clted there. 
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(8'.... and winds, in my vision, were bearing m e  aloft: (9iand they lifted me 
upwards and carried me into heaven. And I went in until I approached a wall 
built of  hailstones, with tongues of  fire surrounding it, and it began to terrify 
me. ( 'O)~nd I went into the tongues of  fire and approached a great house built 
o f  hailstones; and the walls of the house were like smooth ashlars, and they were 
all o f  snow, and the floor was of snow;3 (")and the ceiling (was)4 like shooting 
stars and lightning-flashes;' and between them (were) fiery cherubim; and their 

heaven (was) water;" i'2)and a flaming fire surrounded the walls; and the doors 
were ablaze with fire. (")And I went in to  the house, hot as fire and cold as ice, 
and there was in it no sustenance for life: and fear overcame me and trembling 
seized me. (I4)And, shaking and trembling, I fell on  my face. And I saw in my 
vi~ion"~'and beheld another llouse greater than this one, with its d ~ u r  wide open 
before me: all built of tongues of  fire. ('"And in every respect it excelled, in 
glory and honor and greatness, so that I am unable to express its glory and its 
greatness. ('?)And its floor was of  fire, above which were9 lightning-flashes and 
shooting stars; and its ceiling was of  blazing fire. (l8)A1ld I looked and saw a 
lofty throne; and its appearance was, as it were, cry~talline, '~ and its wheels 
(were) like the shining sun, and (there was) the sound of cherubim." 

Gk.: ~ a i  &VEJJOL .... 8tcn6raudv pc. Thus MATTHEW BLACK, ed. and trans., 
The Book ofEnoch or I Enoch: A N m  English Edition (SVTP 7; Leiden: Brill, 1985) 33, 
and see ibid., 147. Most other translations: " .... were making me fly." 

Gk.: .... ~ a i  flyytoa E ~ S  o i ~ o v  p2yav oi~o6opqp&'vov kv hiQotq xahcijqq, 
K C X ~  0 i  ~ o i x o l  roc  oik-ou hq h ~ 8 6 n h a ~ ~ q ,  Kcti n 8 o a l  q o a v  8~ ~ ~ 6 ~ 0 5 ,  K ~ C  
86&$q X I O V L K ~ .  One Ethioplc ms. reads ".... of pearl-crystals," for Glc.: 8v hlQotq 
x a h c i r q ~  ("of hallstones"), reflecting an alternative sense of (presumed) Aram. '31K 
111 (see BLACK, ?he Book ofEnoch, 146-147). Gk.: 8~ xt6voq .... xtovucci ("of snow") 
renders Aram. h n  (extant); the Ethlopic word used here can, apparently, mean elther 
"hall" o r  "snow" (see MICHAEL A. KNIBB, wlth EDWARD ULLENDORF, eds. and trans., 
The Ethroprc Book o/Enoch: A NEW Edztzon In  he L~ght o/the Aramarc Dead Sea Fragments 
[2 vois.; Oxford: Clarendon, 19781 2.98). Gk.: h ~ 8 6 n h a ~ ~ ~  ("smooth ashiars") is a 
hapax legomenon which appears to  mean literally: "smooth stone siabs" (see MILIK and 
BLACK, 7Ee Books ofEnoch, 198-199). Note, however, that the compound comblnes 
hiQoq, "stone," w ~ t h  nhdt ,  a word frequently appi~ed  in Jewlsh and Christian sources 
to the tablets o f  the Law (See BAG 666a and, further, pp. 201 and 205-210 below). 
Published translat~ons of  this verse include the followtng: ".... and drew nigh to  a large 
house which was built o f  crystals: and the walls o f  the house were Ilke a tessellated 
floor (made) of crystals, and its groundwork was o f  crystal" (CHARLES,APOT, 2.197); 
".... and came near to a large fiouse whlch was bullt o f  hallstones, and the wall of that 
house (was) like a mosalc (made) of hailstones, and its floor (was) snow" (KNIBB and 
ULLENDORF, The Ethzoprc Book of Enoch, 2.98); " ... and came near to a large house 
whlch was bullt of hall stones, and the wall of  that house was like a mosalc made of  
hall stones, and ~ t s  floor mm snow" (A. PENNINGTON In H. F. D. SPARKS, ed., T2e 
Apoqphal  Old Testament [Oxford: Clarendon, 19841 201); " .... and drew near to a large 
house built of  hallstones; and the walls of the house were like tessellated pavlng 
stones, all of snow, and its floor was of snow" (BLACK, The Book of Enoch, 147); ".... 
and d l rw near to a great house wh~ch was bullt of whlte marble, and the inner wall(s) 
were like mosalcs of whlte marble, the floor of cryst~l"  (ISAAC, OTP, 1.20). See also 
GRUENWALD, Apocalyp~rc, 33, n. 11. 

Gk.: ~ a i  ai cstbya~ ..., "and the cel l~i~gs (were) ...."; BLACK (The Book ofEnoch, 
147): "its upper storeys were ...." 

Gk.: . .. cbq F~atipopai &or$pov (lit., "courses of stars") ~ a i  &ozpanal.  
Translation follows NICKELSBURG, "Enoch, Len, and Peter," 579. 

The extent to which this description o f  a visionary ascent is indebted to 
Ezekiel 1 has been noted by several commentators and does not require 

Gk.: ~ a i  ~ r a t d  a 6 ~ Q v  xcpoupl'v ndptva, ~ a i  o6pav8q U ~ T ~ V  66wp. 
Thus also the Ethiopic mss., one ofwhich reads samayomu instead ofsama>omu, giving 
the reading "he named them water" (see ISAAC, OTP, 1.20, n. 14s). CHARLES (APOT 
2.197): "and their heaven was (clear as) water." BLACK (The Book ofEnoch, 147) believes 
the text to be corrupt. He suggests that the Aramaic original read: K'nW 'l'Y1, 

"celestial watchers," and that M a p ,  "water," is based on  a misreading of K'nW as K'n,  
but there is no solid basis for this speculation. 

Gk.: ~ a i  n&oa rpo4~j  06, fiv 8v a i r @ .  The Ethiopic versions read 
either "no pkasure of life in it" o r  "nothing in  it" (see: BLACK, T2e Book oJEnoch, 147; 
and ISAAC, APOT, 1.20-21, n. 14u). 

Following the Ethiopic text  referred by most translators. The Greek and some 
Ethiopic mss. reverse the order: ~ u i  1606 &hhq QOpa dtvc~y@vq ~artSvavzl 
pou, KU< 6 o i ~ o q  ~ E ~ { W V  T O ~ ~ O U ,  but see BLACK, The Books ofEnoch, 148. 

Gk.: rb  62 dtv6r~pov a.6~06 .... (thus also the Ethiopic text). BLACK (The 
Books ofEnoch, 33, cf. 148): "and its upper chambers were ...." 

'O Gk.: ~ a i  rb ~ 1 6 0 ~  a6700 h o ~ i  ~ p u o r d  hh~vov. BLACK, (The Book ofEnoch, 
33) translates: "and its appearance was like the crystals of ice," and refers in a note to 
Ezek. 1:22, 1:26 (ibid., 147). PENNINGTON (The Aponyphal Old Testament, 202) offers: 
"and its appearance was like ice." 

" Thus the Ethiopic versions. Gk.: ~ a l  7poxdq hq 4hlou h&pnovro< K U ~  

Bpoq x~poupiv,  "and (there was) a wheel like the blazing sun and ?....? of cherubim." 
CHARLES (APOT, 2.197) points out that the Ethiopic text assumes Glc. bn6q in  place 
of the corrupt o p o ~ ,  but adopts the alternative emendation: Bpaot~ ,  "vision." BLACK 
(The Book of Enoch, 147; cf. n. 6 above) again suggests an Aramaic original: I'l1Yl (= 
Gk. [kypqy]6poucJ, "watchers." MILIK suggests that Gk. 6poq ("mountain") here 
means "boundary stone" and reflects an Aramaic original: '71931n, "and its sides ...,'I 

but admits that this retranslation is "very hypothetical" (see MILIK and BLACK, The 
Books of Enoch, 199-200). 
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a detailed demonstration here.'' Nonetheless, several points of especial 
relevance to this study may be noted. In the first place, Ezekiel's vision 
is already interpreted as a journey into (a i~f iA8ov)  the consecutive pre- 
cincts of the heavenly temple, which are later represented by the seven 
n ~ h ,  but appear in this passage to be only three in number. As we 
have seen, the three stages of Enoch's journey correspond to the 2110 
(or the wall around the inner temple precinct), the outer sanctuary and 
the holy of holies, representing the three celestial levels of TZe Book of 
the Watchen.13 Like Ezekiel as interpreted by the hekhalot author, and 
like the i?l21%1 711' in the ascent midrash (HZ:G3), Enoch is raised to 
heaven by the wind ( I  Enoch 14%-9).14 Most importantly, the floor of  
snow, ice or crystal at I Enoch 14:SO is clearly the firmament of Ezek. 
1:22-26, seen from above, and the "smooth ashlars" ( k l e 6 n h a ~ c q )  of  
I Enoch 14:11 are surely the literary ancestors of the "marble stones" of 
the water vision episode.15 The crystalline substance of the throne 
resembles that of the firmament and reflects the interconnected imagery 
o f  Ezek. 1:22, 1:26 and Exod. 24:10, as discussed above.I6 The refer- 
ences to fear in 1 Enoch 14:9 and 13-14 may, perhaps, reflect the express- 
ion XTlI in Ezek. 1:22. 

The obscure reference to the cherubim and their "heaven of water" 
(1 Enoch 14:Sl) seems somehow relevant to this study, but it is difficult 
to determine exactly what this means. In the first place, it is not entire- 
ly clear whether the cherubim are located "betxeen" the celestial phen- 
omena on the ceiling (thus most translators) or, as seems more prob- 
able, "between" the walls, floor and ceiling. Similarly, it is not certain 
whether the preposition aCz&v, applied to oCpav65 ("their heaven"), 
refers to the cherubim, or to the celestial phenomena on the ceiling, or 

"See further, for example: GRUENWALD, Apocalyptrc, 32-37; NICKELSBURG, "Enoch, 
Levl, and Peter," 576-587; ROWLAND, 7be Open Hraven,219-221; HALPERIN, Faces, 78-85; 
HIMMELTARB, Ascent to Heaven, 14-16. 

" See p. 30 above. 
l 4  Compare 1 Enoch 70:2, where Enoch ascends to heaven on  "a charlot of  wind," 

a motlf which IS also found in a citation of  an Enoch apocalypse in the Cologne Man2 
Codex; see further JOHN C. REEVES, Heraldc of 7bal Good Realm: Syro-Mesopotamran 
Gnosrs and Jmrsh Tradrtzons (NHMS 41; Leiden, New York and Koln, 1996), 183-184 
and 192-193. 

See pp. 37 above and 210 below; and compare, especially, ISAAC'S translation o f  
I Enoch 14:10 (p. 106, n. 3 above). 

'' See further ROWLAND, me Open Heaven, 221. 
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to the walls, floor and ceiling previously mentioned. Whatever the pre- 
cise meaning of the syntax, the o 6 p a v b ~  should probably be identified 
with Ezekiel's firmament, upheld by the cherubim (= nl'n). If so, how- 
ever, it is no longer the floor of the outer house, seen from above as in 
verse 10, but its ceiling, seen from below. It is perhaps possible that the 
author of 1 Enoch 14 has interpreted the repeated expression LOJ2j;i 
("when they went") at Ezek. 1:21 and 24 as indicating two distinct stages 
of the heavenly ascent, and Ezek. 122 and 26 as referring to two succ- 
essive firmaments. 

At 1 Enoch 14:17, the expression a v h z ~ p o v  aCzoO ("above it"), 
which has puzzled  translator^,'^ seems to reflect the i ? ) y ~ h  of Ezek. 
1:22 and 26. The description of the floor of the inner house (1 Enoch 
14:17) is so similar to that of the ceiling of the outer house (14:ll) as 
to suggest that it is the same phenomenon, now seen from above. It 
thus appears that underlying this passage is the image of the starry 
firmament as the throne-platform upheld by the cherubim, which looks 
like water, Ice or  crystal, but which also, when seen from above, resembl- 
es fire. According to the author of the water vision episode in HZ, as 
we have seen, the substance of this celestial pavement, the h ~ n ,  is 
"brilliant air" (171K 1't/l7T TlK), the "terrible" or "transparent" (K713) 
brilliance of which looks like the shimmering of water. 

Several sources describe the visionary as standing on the celestial 
firmament and looking down through it at the worlds below. An extra- 
rabbinic witness to the currency of these ideas in the late first or  early 
second century CE is the ascent narrative in Apocztlypse ofAbraham 15- 
29,18 where the ascent to the seventh heaven is described as  follow^:'^ 

And we ascended as if (carried) by many winds to the heaven that is fixed o n  the 
vast expanses. And I saw on  the air to whose height we had ascended a strong 
light which can not be described. 

l7 See p 107, n. 9 above. 
O n  the date and provenance of The Apocalypse ofAbraham, see, for example: G. 

H. Box, with J .  I. LANDSMAN, eds. and trans., Tie Apocalypse ofAbraham (London: 
SPCK, 1918) m-xxxii; R. RUBINKIEWICZ, OTP, 1.682-683; N I C K E L S B U R G , ] ~ ~ ~ ~  Literat- 
ure, 298-299; D.  S .  RUSSELL, Divine Disclosure: An Introduction lo Jewish Apocalypfic 
(Minneapolis: Fortress, 1992) 55. O n  the text and its relationship to  the 3231n 

tradition, see: SCHOLEM, Major 'liendr, 61; GRUENWALD, Apocalyptic, 51-57; HALPERIN, 
Fares, 103-1 13; and HIMMELFARB, Ascent to Heaven, 61-66. 

l9 Apoc. Abr. 15:4-5, trans. RUBINKIEWICZ, OTP, 1.696. 
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H. G. LUNT states in a note appended to this passage that the Slavonic 
phrase na aere' "presents the air as a s~rface."~' The indescribably 
strong light o f  this surface is strikingly similar to the "brilliant air" of 
the water vision episode in HZ and may likewise be derived from Ezek- 
iel's >DY~ I!+??. A little later, we are told that this firmament undulates 
up and down (17:3) in a manner which appears to resemble the motion 
of waves. This is followed by a 7231B vision, replete with allusions to 
EZC:?..!:~ 1, after which Abraham looks down through the firmament at  
tile levels below - very much like Moses in Pes. R. 20 - and is shown 
the past arid future history of creation, depicted on the firmament upon 
which he is standing (21:1..29:21).21 

The Ascension of Isaiah, a Christian ascent-apocalypse o f  about the 
same period as Apocalypse ojAbrabarn and deeply indebted to Jewish 
sources, also describes an ascent through seven heavens.22 As Isaiah 
ascends through the first five heavens, the transition from one heaven 
to the next is described with the simple formula: "and (again) he took 
me up into the nth heaven" (Asc. Isa. 7:13-37), but at the point of entry 
to the sixth heaven this formula becomes: 

And again, he took m e  up ~ n t o  the arr oJthe slxth heaven, and I saw a splendor 
such as I had not seen In the five heavens as I went up!' 

This formula, which again calls to mind the "brilliant air" o f  the water 
vision episode, is repeated at the point of transition from the sixth to 
the seventh heaven. Here, Isaiah's worthiness to enter is challenged by 
"the one in charge o f  the praise of the sixth heaven" (Asc. Isa. 9:I-4), 
who occupies a role similar to that of the "one like ~ w R "  i n  the ascent 
midrash ( H V H R :  A-B). The dominant characteristic of the two highest 
heavens is their extraordinary brightness, which is so great that "I 
thought that light which I had seen in the lower five heavens darkness" 
(Asc Isa. 8:21).24 Brightness is, of course, the primary characteristic of 
Ezekiel's ~ w R .  

20 Ibld., n. 15d. 
See further ROWLAND, "The Vis~ons of God," 150-152. 

22 See further: KNIBB, OTP, 2.143-154; HALPERIN, Faces, 65-69; HIMMELFARB,ASC~~~ 
to Heaven, 55-58; YARBRO COLLINS, "The Seven Heavens," 74-77. 

23 ASL Isa 8:1, trans. KNIBB, OTP, 2.168 (~talics added). 
24 Trans. KNIBB, OTP, 2.169. 
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A reference to water in heaven occurs in  the vision described in the 
second and third chapters of Testament of Levi, the Aramaic source of 
which can be dated from fragments discovered at Qumran to the later 
part o f  the second century BCE.*' It is therefore one of the earliest 
surviving Jewish ascent texts, but, since no portion of the description of 
Levi's heavenly ascent has survived in Aramaic, we cannot be certain 
that all of this material belongs to the earliest level of the text's develop- 
ment.26 The specific terminology to be considered below may, there- 
fore, have originated as late as the first o r  second century CE. In 
chapter 2, we read: 

' " ~ n d  behold, the hedvens were opened, and an angel of the Lord spoke to me: 
'Levl, Lev], enter!' ("And I entered the first heaven, and saw there much w a t e r  
suspended (Kcti ~ io i jh0ov  ~ b v  n p o l ~ o v  obpavdv  ~ a i  ~ i S o v  ~ K E E  6S0p 
nohO ~pepc ipvov) !~  And a g a ~ n  I saw a secondz8 heaven much br~ghter 
and more lustrous, for there was a measureless he~ght  In ~ t .  (9)And I s a ~ d  to the 
angel, 'Why are these t h ~ n g s  thus?' And the angel said to me, 'Do not be amazed 
concern~ng t h ~ s ,  for you shall see another heaven more lustrous dnd beyond 
compare. ("'And when you have mounted there, you shall stand near the Lord. 
You shall be his priest and tell forth his mysteries to men .... 

and in  the following chapter, Levi's angelic guide explains the vision as 
follows: 

 isten ten, therefore, concerning the heavens which have been shown to you. The 
lowest is dark for this reason: It sees ail the injustices of humankind (2)and cont- 
ains fire, snow, and ice, ready for the day determined by God's righteous judge- 
ment, In it are all the spirits of  those dispatched to achieve the punishment of 
mankind. ( 3 ) ~ n  the second are the armies arrayed for the day of judgement to 

2S See: MILIK, "Le Testament de Lkv~ en aramken. Fragment de la grotte 4 de 
Qumran," RB 62 (1955) 398406; FLORENTINO GARCIA MART~NEZ, trans., 7he DeadSea 
Smlh Translated. TheQumran Ta~s m Englrsh, (Le~den: Brill, 1994) 266-270. The precise 
relatlonsh~p between the Arama~c text and the developed recens~ons preserved In Greek 
and, secondarily, Armen~an and Slavon~c is obscure. See the au thor~t~es  clted on pp. 
30-31, n. 113 above and, further, NICKELSBURG, "Enoch, Peter, Lev]," 587-590 

26 See the prevlous note. 
27 Recension P: "And I entered from the first heaven into the second, and there 

I saw water suspended between the one and the other ( ~ a i  ~ io f lheov  ir 706 
?rphtoV oOpavod rbv SEOTE~OV ~ 1 6 0 ~  B K E ~  6 6 0 ~  ~ p ~ p d p v o v  &v&- 
P O O V  Z O ~ T O U  KCZKE~VOU)." 

" Recension P: "a th~rd." 
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worlz vengeance o n  the spirits of error and Beliar. Above them are the holy ones. 
(4)In the uppermost heaven of all dwells the Great Glory (4 Mq6A.q A ~ 5 5 a ) ' ~  
in the holy of holies superior to all holiness. (')There with him are the 
archangels, who serve and offer propitiatory sacrifices to the Lord ....'O 

In this account, the three heavenly levels correspond to the courts of the 
The uppermost heaven is the holy of holies (3:4), and the 

middle heaven is thus the outer sanctuary, corresponding to the sixth 
'7377 of the hekhalot writers' sevenfold celestial structure?' This level 
is above that of the waters, which dre "suspended" ( K P E ~ & ~ E V O V )  in 
the first heaven (2:7). These hanging waters are clearly the "upper 
waters" above the earthly firmament of Gen. 1:7?~ The celestial sanct- 
uary is, therefore, above these waters and, presumably, separated from 
them by a second firmament. The statement that this level is "brighter 
and more lustrous" than the waters beneath it (29) calls to mind the 
11713 U7U '31K of the water vlsion episode, "the brilliance of whlch was 
more terrible than water" (HZ:D1), while the expression K P E ~ & ~ E V O V  

resembles one meaning of the passive participle nlil'7~ ("high," "light," 
or "swinging").34 The darkness of the lowest heaven is said to be due 
to contamination by contact with the sins of  human beings on earth 
(3:1), and also to the fact that it is inhabited by the instruments of 
divine wrath, including (possibly demonic) spirits who are sent to inflict 
punishment on  human beings (3:2). If we discount the eschatological 
orientation which permeates this text but is largely absent from the 
hekhalot literature, the armies stationed in the middle heaven are not 

29 HIMMELFARB (Ascenf to Heaven, 127, n 8) inaccurately quotes the form A65a 
fi M ~ y d h q ,  as found at I Enoch 1430. 

30 Tesf La, 2:6-10, 3:l-5, trans. KEE, OTP, 1.788-789; Greek text and variants from 
CHARLES, Greek Verstons, 27-33); cf. M. DE JONGE, H. W. HOLLANDER, H J DE JONGE 
and TH. K O R T E ~ G ,  eds. T%e Testaments of the Twelve Patnarchs A Cnttcal Edrfron of the 
Greek T& (PVTG 12; Leiden: Brill, 1978) 26-27, based o n  the P recension. 

" O n  the three heavens in thls text, see pp. 30-31, n. 113 above 
32 See pp. 29-33 above. 
33 See CHARLES, T%e Testaments of the Twelve Pafnarchs Translafed From the Edrtori 

Greek Tent (London. Black, 1908) 28, who comments: "This is a peculiar ~dea .  Could 
~ p s p d p v o v  = Y7i)in. I f  SO, this would be corrupt for Y7i) l  or  Y ' i ) l l =  "on the firm- 
ament." See further: H. W. HOLLANDER and M. DE JONGE, Tesfamenls d t h e  Twelve 
Patnarchs. A Commentary (SVTP 8; Leiden: Brill, 1985) 137; YARBRO COLLINS, "The 
Seven Heavens," 64. 

34 See p. 92 above. 
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I unlike the fearsome guardians of the sixth h ~ .  The invitation to Levi 
to "enter" the sanctuary (2:6) is reminiscent of the incident at the sixth 
gate in the ascent midrash (H&!HR:Cl-2) and, indeed, the 0713 story. 

It must be stipulated that n o  single one of these points, considered 
individually, is strong enough to establish a direct connection between 
Test. Lev. 2:6-3:5 and the water vision episode in HZ. The linguistic 
echoes noted above are, however, sufficient in number to support the 
strong suspicion that both texts are derived from a common matrix of 
symbolic and literary tradition. O f  great importance is the fact that 
Testament of Levz locates the celestial sanctuary above the "upper waters" 
and provides compelling evidence that this notion was current in the 
second century CE at latest, and perhaps much earller. We should also 
observe that a parallel between the priesthood of Levi (210) and that of 
the archangels ( 3 5 )  is evidently intended. 

An interesting juxtaposition of air with water in heaven is found in 
2 Enoch, recension J, 3:l-3: 

I And it came about, when I had spoken to my sons, those men called me. And 
they toolc me up onto their wings, and carried me up to the first heaven, and 
placed me on the clouds. And behold, they were moving. And there I perceived 
the air higher up, and higher still I saw the ether. And they placed me o n  the 
first heaven. And they showed me a vast ocean, much bigger than the earthly 
ocean.35 

Although this passage is not  entirely clear, it seems to contain several 
elements which are reminiscent of the ascent midrash in HZ. Enoch 

I 
ascends - first on the angels' wings, then on the clouds - through the 
air, then the ether, until he is standing on the first heaven. Here, he 
encounters a "vast ocean," which may perhaps be the surface of the air 
and/or ether through which he has just passed. Admittedly, the locat- 
ion of the ocean in the first, rather than sixth, heaven means that the 
parallel with the ascent midrash in HZ is far from but it is 
readily aparent that this passage shares a common background with the 
texts discussed above.37 Although the date and provenance of 2 Enoch 

35 Trans. F. I. ANDERSEN, OTP, 11.10. 
36 The longer (J) recension o f  2 Enoch has ten heavens, but the original text has 

almost certainly been expanded. The shorter (A) recension has seven heavens only. See 
ANDERSEN, OTP, 1.134-5. n. 20a; and ROWLAND, The Open Heaven, 82. 

j7 See ROWLAND, "The Visions of  God," 148; and tdem, The Open Heaven, 225. 
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estimate differs from that of SCHAFER?~ but agrees with that proposed 
by SCHOLEM and GRUENWALD.~~ It has reportedly been confirmed by 
GREENFIELD, who analyzed the Hebrew and Aramaic language in which 
the collection is written and "inclines to locate it in Eretz-Yisrael, most 
probably in the second or third century C.E."54 

3. 77/e Form of the Question 

Returning to the water vision episode, we have found that HZ records 
a tradition that the floor of  the celestial sanctuary looks like turbulent 
water, but that it is really the "brilliant air" of the sixth firmament, 
which forms a solid but transparent barrier above the world below. The 
roots of this idea have been traced to a midrashic exposition of Ezek. 
1:19-28, interpreted as a description of a heavenly ascent from below to 
above the firmament supported by the nian. In this midrash, Ezek. 
1:27a, > ~ y j a  ]Y? RlV! is understood to be an allusion to the brilliance 
of this celestial pavement (cf. Exod. 24:10, "like the substance of heav- 
en") when seen from above ( ~ 7 j 7 3 )  ?YdQ Ezek. 1:26; ;1)7~>Q, Ezek. 1:22, 
1:26), and the agency which causes the prophet to ascend is identified 
as the ir!n;ll D?il of Ezek. 1:2@21. The beginnings of this exegetical trad- 
ition can be traced as far back as the early second-century BCE Book of 
the Wztchers, where, already, the heavenly ascent is interpreted as a jour- 
ney through the successive courts of a temple, the "floors" and "ceil- 
ings" of which correspond to a plurality of firmaments resembling fire, 
ice, snow, or water. Detailed correspondences with the imagery and 
language of the water vision episode have been encountered in a cluster 
of sources from the late first and early second centuries CE. Apoc. Abr .  
15:s speaks of a firmament of soiid air, while Test. Lev. 2:6-3:15 appears 
to locate the celestial temple and its inner sanctuary (heavens two and 
three) above the upper waters. In K t ,  Ad 29:1-3, the image o f  walking 
on solid water is associated with the heavenly 0713. Some significant 
details of the water vision episode are, however, as yet unexplained and 
it is not yet clear why the mistake of believing the air of the firmament 

52 See pp. 84-86 above. 
53 See p. 83 above. 
54 GRUENWALD, Apo~~lyptic, 142. To the best of  my knowledge, GREENFIELD'S 

study has not  been published. 
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to be water should be regarded as evidence that the i?mln 711' is un- 
worthy or a liar. 

A key to this problem is contained in the form of the question 
asked by the unworthy i723in -Ill5: "These waters - what is the nature 
of them ( 7 2 ~  Outside the context of the water vision episode, 
there are six occurrences in the hekhalot manuscripts published by 
SCHAFER of the interrogative formula: -2'u ;In with suffix.i6 In 3 

Enoch, 5:SS-12, the angels persuade God to withdraw his 71'3W from the 
earth after the idolatry of the generation of Enosh, by urging him as 
follows: 

"Why have you abandoned the heaven of heavens o n  high, the abode of your 
Glory, and the high and exalted throne which is in the height of n l l l y ,  and 
come and lodged with the sons of men who worship idols, and who have placed 
you on  the same level as the idols ('T'Y1 1nlK IlVifl)? Now you are in the earth, 
and the idols are in the earth. What business have you (P't3 ?In) among the 
idolatrous generations of earth?"i7 

Here, the formula is rhetorical and expresses the angels' disapproval of 
association between the divine Presence and human beings. In the rem- 
aining five instances, the formula is applied to a human being, but the 
contrast between the natures of human and heavenly beings is essential- 
ly the same. The following three cases resemble the water vision episode 
in that they concern the ascent of a human being to heaven. In 3 Enoch 
2:2, the angels express their objection to R. Ishmael's presence in heaven 
by asking Metatron: 

"Youth, why have you permitted one born o f  woman to  come and behold the 
if23713 .... 'What 1s the nature of  thls person (31 ?IU lI1W i?n)?"58 

55 QICHMAN (see p. 44 above) rightly recognizes the Importance of this questlon 
but mlslnterprets ~ t s  slgnlficance. 

56 See SCHAFER, ed., Konkordanz zur Hekhalot-Lzteratur (2 vols.; TSAJ 12-13; Tubtng- 
e n  Mohr-Slebeck, 1986-88) 1.275~. As w ~ l l  be seen, three Instances of the expression 

occur In 3 Enoch. See further p. 122, n. 65 below. 
57 3 Enod 5:ll-12, following ms. Vat~can (SCHAFER, Synopse, 58; cf. ODEBERG, 3 

Enoch, Hebrew, 10-11 and Engilsh, 17-18; ALEXANDER, OTP, 1.260). 
3 Enoch 2:2, followtng ms. Vatlcan (SCHAFER, Synopse, 93; cf. ODEBERG, 3 Enoch, 

Hebrew, 5 and English, 6; ALEXANDER, OTF, 1.257). See further pp. 202-203 below. 



120 CHAPTER FJYE 

Similarly, Metatron tells Ishmael how the angels objected to his own 
ascent, as Enoch, into heaven: 

Then came three o f  the ministering angels, Uzzah, Azzah and Azael, and they 
were making accusations against me P ~ Y  j'17130n f7m) in the heavenly height .... 
and when they saw me, they said before him, "Lord of  the world, what is the 
nature of this one (;IT 5~ 1 1 ~  ;ID), who ascends to the highest height? Is he not 
one o f  the descendants of those who perished in the waters of  the flood? What 
business has he on  the firmament (Y'i)l1 12'13 ;In)?'' 

Again, the Holy One, blessed be he, replied and said to them, "What right 
have you to interrupt my words ~ ? 1 ? $  ~ ~ ~ 1 2 1  Dnxtv D3213 ;ID)? For I have chos- 
en this one above you ail to be a prince and to rule over you in the heavenly 
height." 

At once, they all stood up and came forth to meet me, and prostrated them- 
selves before me, and said, "Happy are you, and happy are your parents, for your 
Creator has favored you!"59 

Here again, the formula -2'U ;In, applied by the angels to Enoch, and 
by God to the angels, quite clearly expresses a derogatory sentiment. A 
fourth instance of the formula occurs in a Genizah fragment from the 
?. 
I aylor-Schechter collection of the Cambridge University Library. The 
fragment includes a total of 112 more or less complete lines on four 
consecutive pages of an otherwise unknown text which describes the 
heavenly ascent of  Moses and combines elements of  the Sinai midrash- 
im with hekhalot traditions. Approximately halfway down the second 
page, we read: 

When Moses ascended, o n  the first day of 111s ascent, the mlnlsterlng angels were 
contending agalnst h lm and saylng, "What rlght has one born of  a woman to be 
here, In a place of purlty, In a place of hollness (D1i)nl ~ I W K  1 6 7 4 ~  11713 ;In 
;iVlli) Dli))31 ;il;IP)?" And Moses was afraid of the fires outslde (n1V'Et;I 
n111Y7n;I), lest they should burn him. At that tlme, along came Prlnce ?~~?)30rl, 
who covered and protected Moses untll they came to [....I 'X'hen Moses arrived 
at the place of  the sapph~re  stone ( 1 7 ~ ~  7 1 ~  Dli))31 ?W)3 Y72;IW T173), a mlghty fire 
came forth [ .... ] at Moses ...." 

59 3 Enoch 45-9,  ms. Vatican (Synapse, $55-6; cf. ODEBERG, 3 Enoch, Hebrew, 7-8 

and English, 10-13; ALEXANDER, OTP, 1.258-259). 
Frag. ,T.-S.K21.95.A, fol. lb, lines 12-18, in SCHAFER, Genzza-Fragmenfe, 175. 
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Mere, the question 12'D nn expresses even more explicitly than in 3 
Enoch the contrast between the purity and holiness of the heavenly 
world and the inherently impure status of one "born of woman." The 
tone is very similar to that of Pes. R. 20.11-12;' where the fiery nature 
of the heavenly world is also emphasized. The words: " m e n  Moses arr- 
ived ( Y T I )  at the place of the sapphire stone" are formally reminiscent 
of Aqiba's warning in babli and must allude to the crystal firmament of 
Exod. 24:10, on which Moses presumably is standing. 

Two instances of the formula -1'23 ;In remain to be considered. 
These occur in connection with the descent of heavenly beings to earth, 
not the ascent of a human being to heaven. In the cosmological treatise 
Seder Rabbah diBereihit, it is applied to one who presumes to exercise the 
priestly prerogative of pronouncing the divine name: 

For whenever a man Interprets the letters of  the name of the Holy One, blessed 
be he, those letters of fire that stand In front of the crown of the Holy One, 
blessed be he, fly forth, hour by hour, moment by moment, Instant by instant! 
And as soon as they hear the sound of  the interpreter's expositxon, they come 
down to burn up tile entlre world, because they say to each other: "What 1s the 
nature of thls one (17 iii) 12113 ;In) who 1s rnaklng use of the secrets of the letters 
of the Expllclt Name?"" 

Our  final example occurs in a short ;?Tin Tb' text entitled Pereq R. 
Nebunya ben Ha-Qanah, which in ms. Vatican appears immediately after 
NR, but which is not found in its entirety, to the best of my knowledge, 
in any other source.63 Iiere, Nehunya's pupil Ishmael describes the 
occasion when, at the age of 13, he invoked the ;illn 7V for the first 
time: 

61 See p. 97 above. 
62 Seder Rabbah drBere'sbif deRabbi Ishmael Cohen Gadol (SRdB), 98 (ed. WERTHEIM- 

ER, nIW77M VJ1, 1.23-24; SCIIAFER, Synopse 55840-841). In the edition by NICOLAS 

S ~ D ,  "Une cosmologie juive du haut moyen age: la berayta di ma'aseh bereSit," REJ 
124 (1965) 47, these words are not found. 

63 SCHAFER, Synopse, $9307-314 (ms. Vatican only). Three of  these seven sections 
correspond approximately to material included in  Merkabah Rabbah by other manu- 
scripts ($5308-309 = $5677-678; $311 = $705). A translation of most of this text is 
offered by HALPERIN (Faces, 378-379). 
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He descended in a fiery flame, and his face was like the appearance of  lightning. 
When I saw him, I was terrified, and I trembied and fell back. 

He said to me, "Son o f  man, what is your nature (71Yt3 3n) ,  that you have 
disturbed the great household?" 

I said to him, "It is Itnown and revealed to him who spolte, and the world 
came into being, that I have not made you descend for your glory (sic), but to d o  
the will of your Creator." 

He said to me, "Son of  man! Putrid drop! Worm and maggot!" 
He who asks for him to be revealed to him must fast for forty days, and 

immerse himself twenty-four times every day. H e  must not taste any filthy thing, 
and he must not look at a woman, and he must sit in a dark house.64 

It has become apparent that in the hekhalot manuscripts, the formula 
- lSU ;in occurs primarily in the context o f  interaction between angels 
and humans, and is used as a rhetorical device which emphasizes the 
contrasting natures of the human and heavenly worlds.65 In one case, 
this is linked to the sin of idolatry, and in another to descent from 
"those who perished in the f l ~ o d , " ~  but the aspect of human nature 
that is most clearly and consistently contrasted with the pure nature of 
the heavenly world, in both the hekhalot sources and the Sinai midrash- 
im, is the impurity which is inherent in the status: "born of woman." 
The "putrid" fluids and impure processes of conception, of which the 

64 SCHAFER, Synopse, 993 13-3 14. 
65 Two instances of  the formula in a different context, and with a different mean- 

ing, are listed in SCHAFER'S Konkordanz (see p. 119, n. 56 above), but neither occurs 
in any  of the mss. included in idem, Synopse. The first is found at the beginning o f  
the iI331D midrash Visions oJEzckie1 (i.A in trans. HALPERIN, Faces, 264; cf. ed. WERT- 
HEIMER, Jl)W77M )n2, 2.127): 'And if came to pars in the fhirfiefh bear], and so forth 
[Ezeltiel 1:1]. What was the nature of these ( p t 3  i ln) .  Tbirly corresponds to thirty 
kings who reigned over Israel. For thus they said to Ezekiel: "Our fathers were 
punished in the desert forty years, ayear/or tach day [that they spied out the land of  
Canaan; Numbers 14:34]. Similarly, we are punished for every king who arose over 
us."' The second occurs in itlass. Hek., 924,l (ed. HERRMANN, 72" [Hebrew] and 176 
[German]), where the author introduces his discussion of the heavenly voices that 
accompany the wheels of the i1221n with the question: 1'?'7i1 n l h p  n n 2  ?to p a  nn. 
Neither of these two cases occurs in the context of interaction between humans and 
angels. They do not, therefore, substantially affect my argument. 

66 This is rather strange, since those who died i n  the flood have for that reason 
no  descendants. Possibly the parents of  Noah's wife and those of his son's wives are 
intended. If so, the contamination of future generations is transmitted on  the female 
side. 
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corruptible human body is the product, and which are attributed prim- 
arily to the female, are held to be wholly incompatible with the pure, 
fiery substance of the heavenly world and the angels' bodies. As GOLD 
BERG has pointed out:' the hekhalot sources and the Sinai midrashim 
repeatedly emphasize the point that the basic substance of the heavenly 
world is fire (or its celestial equivalent, inwn), which is destructive to 
corruptible human bodies, unless those bodies are themselves transform- 
ed into fire during the course of the a s c e ~ l t . ~ ~  Thus, again, Pes. R. 
20.12: 

"What are you doing (1'7 ;m) amidst the holy ones of the Most High? You have 
come from the place of  wombfilthiness - what are you doing (15 ;In) in the 
place of purity? You are born of a woman -what are you doing (15 Tin) in the 
place of fireY6' 

It is, I think, clear that the expression 12'P 7n in the context of the 
water vision episode is the equivalent of 15 Tth in Pes. R. 20, and that 
it expresses a similar contrast between the pure substance of heaven and 
impure earthly matter. The question l lw nn 7 5 ~ 8  o'nn implies, then, 
that the image of water is associated with the inherent impurity of 
human conception, birth and bodily existence. In this symbolic ledger, 
fire is on the side of  purity and the angels, while water stands for the 
substantial basis of  corruptible matter, which is alien to the pure, celest- 
ial dwelling place of  God. 

4. TEe Palace Above the Waters 

A similar symbolic model is encountered at y.Hag. 77c: 

A. R. Judan Nesiya asked R. Samuel bar Nabman: What is the reason for the text, 
Praise fhe Chariofeer in n l2 ' Jy  by his natne, Yah (inw 73) and rioice b&re Him (Ps. 
68:4)? 

B. He said to him: There is n o  place anywhere that does not  have a governor 
appointed over its highways. And who is the governor of the highways of them 

67 See p p  37-38 above. 
See MORRAY-JONES, “Transformational Mystlclsrn," 11-14, 17-18,22-26, and the 

references clted there. 
" See p. 97 above. 
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all? The Holy One, blessed be he. "Highway" is his name (reading 333 [= Latin 
via] instead of  ?I:?), for Yah is his name. 

C. He said to him: R. Leazar, your master, used not to expound it thus but 
(compared it) to a king who built a palace (77~59) in a place of sewers, in a place 
of midden heaps, in a refuse dump. Does not one insult him, who comes along 
and says, "This palace is in a place of sewers! It is in a place of midden heaps! 
It is in a refuse dump!"? Just so  does one insult him who says, "In the beginning 
the world was water mixed with water (D7D1 D'D)."~' 

Judan Nesiya's question (A) refers to the praise of God on his ;7231%1 in 
nl2lY, the highest heaven (in the hekhalot writings, very often called 
Y771 m21Y). Samuel's answer (B) is an extremely far fetched pun, and 
serves only as a foil to Leazar's exposition (C), which explains that to 
associate water with the realm of  the ;i231n is a sacreligious insult, i.e., 
the opposite of praise. The king's palace is the preexistent celestial 
temple, whereas water appears to be associated with the material world 
of corruption and impurity. 

Applying this symbolism to the water vision episode, the pavement 
of the celestial sanctuary is the solid but transparent firmament o f  
"brilliant air," which functions as a barrier between the two realms o f  
existence and prevents them from coming into contact. One who, see- 
ing this firmament from above, misperceives it as being water and asks: 
"j2'U ;in'' thereby attributes impurity to the sanctuary and reveals his 
own state of impurity and unworthiness. This is why the angelic guard- 
ians, whose function is to safeguard the purity of the temple, react to  
the question with such violence and why, in HZF, the merest mention 
of water is enough to betray the unworthy iT131D 711' as "worthless" 
and a blasphemer. The angels' words: "Do you not see with your eyes?" 
(HZ:D2) seem to indicate that the "brilliant air" of the firmament does 

70 The above text is immediately followed byyerushalmis verslon of the parable o f  

the klng's garden, (B3-8 o n  p. 8 above): ".... to the garden of  a king wlth an upper 
chamber bullt above it. One  may look, but not approach." As we have seen, a vari- 
ant form t h ~ s  parable 1s 1s appended to  the Dl19 story In tosfla (Bl-9). Inyerushalml, 
there is no  continuity between the parable and section C of the text given above, and 
several translators (e.g , NEUSNER, HagrgahandMoedQatan, 53) have found it necessary 
to make the connection by supplying additional words. As was argued o n  pp. 21-23 
above, however, the parable seems to be ~nherentiy connected to the Dl13 story and 
1s therefore misplaced here. 
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not look like water to them, and that the misperception is something 
of which only a corruptible human body is susceptible. This may expl- 
ain why one who is deceived by the illusion is "unworthy to see the 
king in his beauty." It may also be why, in the D71D story according 
to HZ(N), B2a-b we are told that Ben Azzai "saw the brilliance of the 
air of the marble stones .... and his body could not bear it, and he open- 
ed his mouth ...," whereas Ben Zoma was physically strong enough to 
resist the urge to ask the question, although his mind was still over- 
whelmed by the illusion. 

Returning to Leazar's parable of the king's palace, it is interesting 
to discover an allusion to the cosmological doctrine which lies behind 
the symbolism of the water vision episode in yerushalmi, which nowhere 
alludes to the episode itself. The expression n9n1 D9n refers to the 
division between the upper and lower waters (Gen. 1:6-8) and Leazar's 
exegesis thus insists that the dwelling place of "the Charioter in n72lY" 
is above and beyond them both. 

The background of this tradition may be connected with an exegesis 
of Psalm 104:1-4, which, as HALPERIN points out, evidently influenced 
the author of I Enoch 14, and which crops up more than once in appar- 
ently esoteric midrashim on Gen. 1:l:" 

("0 LORD my God, you are very great. 
You are clothed with glory and splendor. 
("Who covers hlmself with light as wlt1-1 a garment, 
Who spreads out the heavens llke a tent, 
(''Who sets the beams of hls upper chambers 

in the waters 

Who malces the clouds his charlot, 
Who walks o n  the wings of the wind, 
'4hX/ho makes his angels wlnds, 
His ministers flaming fire. 

HALPERIN not unreasonably renders the first line of verse 3 by: "roofs 
his upper chambers in the  water^,"'^ but if ;ll$??;! is translated straight- 
forwardly, as above, the line may reasonably be understood to mean that 
the beams beneath the floor of the "upper chambers" of God's dwelling 

71 See HALPERIN, Faus, 82-85. 

72 HALPERIN, Faces, 83. 
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are laid upon the waters.73 This is remarkably like the image found in 
Test. Lev. 2:6-3:5 andy.Hag. 77c (C) of the temple or  palace whose upper 
chambers are above the watery realm of the impure material creation 
(i.e., above the "upper waters"). The first line of  verse 4 is normally 
taken to mean "makes the winds his messengers" (thus RSV), but HALP- 
ERIN rightly suggests that later expositors may well have understood it 
in the manner suggested by the above t r a n ~ l a t i o n . ~ ~  Taken together 
with the previous line, this accords with the way in which Ezekiel's Dl1 
?]n3 was understood by authors of descriptions of heavenly ascents 
from 1 Enoch 14 to the water vision episode in  H Z .  

5. 1The Waters of Impzlrily in the Q u m r a n  Sc~olls  

In the writings of the Dead Sea Sect, the image of turbulent or muddy 
water appears often to be symbolic of the inherent impurity of the mat- 
erial creation and, especially, the biological processes of the birth-giving 
female. The 1Thankcgving Hymns contain several allusions to this theme: 

,.... I a m  a creature of clay, fashioned with water, nlnn 51ln1 inn7 1x7 1 1 ~ 1  

foundation of  shame, source of impurity ....75 i??~il i lpni  m i ~ n  110 

It is important to observe that clay and water are associated with the 
shameful condition of  impurity, which originates in the female (831). 
Compare the following: 

What is someone born of  woman i2'R??lii - - - - - $133 i i ~ ~  7151 nn1 
among all your awesome works? 

He is a structure of  dust shaped with water, 07n 41x17 ~ D Y  nl2n ~ l m  
his base is the gullt of sin, 171D TI[  1- 
v ~ l e  unseemliness, source of impurity, 7l - -[ ] 1 5 ~  n l l y  
over which a spirit of degeneracy rules.76 13 n j v n  3iil~1 nil1 

73 Thus  RSV, and see BDB, Y00a. 
74 HALPERIN (Faces, 83) translates: "Makes his angels spirits," but notes "winds" as 

an alternatlve translation (~bzd., n. 19). 
75 l Q H a ,  IX(= i).21-22, English text from GARC~A MARTINEZ, trans., 71/e DeadSea 

Scrolls Translated, 327; Hebrew text from E. L. SUKENIK, ed., 71/e Dead Sea Scrolls ofrhe 
Hebrew Unrversrty (Jerusalem: Magnes, 1955) plate 35. 

76 lQW, v.20-21 (= xiii.14-15), trans. GARCIA MARTINEZ, 320; ed. SUKENIK, plate 
47. 
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As in the biblical tradition, the forces of evil and chaos are frequently 
symbolized by the raging waters of the ocean: 

The assembly of the wicked is roused against me, vxinn 07vmi nhi7 3~1 
they roar like the turbulence of the seas 
when their waves beat 
and spew out ash and mud .... lW91' D7Dl VDl 

Like the crash of turbulent water 
is the roar of their voices, 
like a hurricane storm 
which destroys many. 
Right up to the stars 
burst emptiness and nothing 
when their waves heave upwards."' 

Yet another hymn depicts the soul of the righteous man as a ship beset 
by a raging ocean of seething evil forces as the eschatological battle 
begins. Closely associated with these destructive waters is the image of 
a woman, who seems to represent, at least in part, the material creation 
(cf. Rom. 8:18-23), and who is racked by agonizing birth pangs as she 
gives birth to a son (evidently, the soul of the hymnist), following which 
she is overwhelmed and destroyed by the forces of  impurity and evil: 

Now, my soul [ .] -[ ]wol nnv 
they have counted me, and have put the soul W ~ I  tn7v7? 7 1 1 1 ~ ~ n ~  

like a boat in the depths [of the sea], - - ni'7lr[n]3 (SIC) i ~ ~ 1 1 ~ 2  

llke a besieged city positioned opposite [its enemies]. [ 1 - 3 5 ~  i r 3 n  i1v3 
I was in distress ;iplY1 8'178 

like a woman glving birth the first time n w 3 n  i1-h nwu 1n3 

when her birth-pangs come on  her - -173 13321 8'3 

and a pain racks her womb nlilwn ' l y  yinl h n l  

to begin the birth in the "crucible" of  the pregnant woman. ill17 1132 47n34 

Since sons reach the frontiers of  death n1n 111~13 7 9  0712 I R ~  ~ ' 3  

and the woman expectant with a rnan ~ 5 3 n l  mrnix n?m 
is racked by her pains, 

for from the shores of death nln 1i3wn3u13 

she gives birth to a male, 137 13+)331 

and there emerges from the palns o f  Sheol, n711 5 1 ~ ~  3x131 

77 1Qw, x(= ii).12-13,27-28, trans. GARC~A MART~NEZ, 329-330; ed. SUKENIK, plate 
36. 
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from the "crucible" of the pregnant woman illiil 113n 
a splendid counsellor with his strength, ininl n y  yyi? ~ ' 7 9  
a n d  the man is freed from the womb. nlilvnn i l l  ~ 5 9 ' 1  
111to the woman expectant with him ~ 1 1 1 ~ ~  513 iwlnil ln71ill 

rush ail the spasms 
and the wrenching pains of  his birth; 
terror (seizes) those giving birth, 
and a t  his birth all the pains come suddenly, 
o n  the "crucible" of the pregnant woman. 
And she who is pregnant by the serpent 
is with a wrenching pain; 
And the edge of  the pit 
is with all the deeds of terror. 
The foundations of  the wall shake 
lilce a ship on  the surface of the sea, 
and the clouds echo with the uproar. 
And both he who lives in the dust 
and he who sails upon the sea 
are terrified by the din of the water. 
For them their wise men are like sailors 

n i l ~ i h m  yin li lm 
nnmil5 nir5si 

n9i1s 513 1 2 ~ ) ~ ~  i1i5in1i 

illlil 1133 

7 ~ 9 ~  n w i  

yin1 i17i 

nnw 5 i ~ ~ n ~  
nisi!, 1wyn i i ~ 5  

l'? lvlK 1 Y l l ~ l  

oln 1~~ 5 y  il71ix~ 

pn? 5 y n  n7i)nw inill1 

19Y 12V171 
n1n7 l i i l ~ r i  

nln jiniln n7ny21 
78niii~n1 n7nim in5 (13) i17n3ni 

o n  the deeps, 
for all their w~sdom 1s perplexed by the roar 01n7 ninill nnnm h:, ~ h n n  11, 

of the sea, 
by the welling up of  the deeps ninliln nlnil 
upon the sprlngs of  water; na 1~n1 5 y  
[they illurn] to form huge waves, ~ 1 5 3  nil? i~ - - - - 
the gates of  the water, with clamorous sound. ~'7ii) ]Inill n5i3 lilVni 
And when they are w~ld,  [Sheol and Abaddon] open; - [ ]i[ ]V lnns7 nv3inilli 
all the arrows of the pit nnw 'rn 5[ ] 
malce their voice heard whlle going down ~ i i i )  i ~ ~ n w ~  01731'7 niy9n DY 

to the abyss; 
the gates of [...I open [ ] ? ~ Y W  lnn9'1 

[...I the deeds of the serpent. 
3~98 lwyn 

And the gates of  the plt close nnv ~ n h  nlo.1 
upon the woman expectant with wickedness, iiy n77il iy1 
and the everlasting bolts D $ ~ Y  n7il i  
upon all the spirlts of the serpent.79 mi 571, i y l  

Here, the waters of destruction are closely associated with the impurity 
of the birth-giving female, from whose foul womb or "crucible" the 

78 The letters 13 are written above the line. 
79 IQW, xi(= i1i).6-18, trans. GARCIA MARTINEZ, 331-332; ed. SUKENIK, plate 37. 
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"mighty counsellor" breaks free. The masculinity of the new-born coun- 
sellor separates him spiritually from his doomed and fundamentally evil 
mother, whom the writer regards with an intensity of disgust and loath- 
ing that, to a modern sensibility, appears pathological The remainder 
of the hymn tells how the wicked are sucked down by the "torrents of  
Belial" into the infernal abyss. The soul of the righteous man is, 
however, rescued from this destructive orgg by being raised up to a 
heavenly expanse on which, like the heroes of the apocalypses, the 
Moses of the Sinai midrashim, and the i123in 9?119, he is able, in his 
rescued state, to walk: 

I thdnk you, Lord, l l l l K  il211K 

because you saved my life from the pit, nnvn 1vg1 ;in779 13 

and from Sheol and Abaddon you have lifted me up 11n95yil j l i l ~  5i~wni 

to an everlasting he~ght ,  n51y Dl15 

so that I can walk o n  a boundless plain.80 ii)n l ' ~ ?  i1v9nl il35iln~l 

6. The Book of Revelatzon 

In the Book of Revelation, as in the Qumran literature, imagery of turb- 
ulent water and, especially, the sea is symbolically associated with the 
demonic forces of opposition to Cod's will. In chapter 12, we encount- 
er a scarlet beast "with ten horns and seven heads .... and a blasphemous 
name upon its heads." This beast spews out a river of blasphemy and 
lies against a female figure "clothed with the sun and with the moon 
under her feet" (12:1), who represents the messianic community or 
earthly Zion and will later be transformed into the Bride of God, the 
New Jerusalem (21:1-22:5).81 In the following chapter, the same beast 
arises from the sea (13:1), to  blaspheme God's name and dwelling, "that 
is, those who dwell in heaven" (13:6), to dominate the earth and to wage 
war against the saints or "holy ones" ( n o ~ i o n i  n6hepov  ps i& r&v  
diyiov) (13:7) In chapter 17 we are introduced to "the great harlot who 

l Q W ,  XI(= iii).19-20, trans. GARC~A MARTINEZ, 332; ed. SUKENIK, plate 37. 
Compare the text of  Apocalypse of Enosb, as quoted in  the Cologne Man1 Coda, where 
Enosh is raised by an angel to "a flat   la in" (ciq ovxvciq ns6166aq); text In REEVES, 
Heraldr ofTbai Good Realm, 141-142; and see further his comments, ~brd., 148 and 157, 
n. 36. 

See CELIA DEUTSCH, "The Transformation of Symbols: The New Jerusalem in 
Rv 21:l-22:5," ZNW 78 (1987) 106-126. 
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is seated upon many waters" (17:1), who is subsequently identified as 
"Babylon the Great" (17:18; 18:2), and who rides on the same beast 
(17:3)." The closest point of contact with the traditions considered 
above occurs, however, at Rev. 4:6-8: 

("And before the throne there is something like a sea of  glass, like crystal ( ~ a i  
6vhn~ov TOO Bp6vou hq 86haooa Oahlvq dpola ~pucrzd hhq). And in 
the midst of  the throne and around the throne (Kai 6v p6crq TOO Bp6vou K ~ S  
~ 6 r h g  TOO 9p6vou; cf. Ezek. 1:27: J13Q 3?n7;l) are four living beings, full of  
eyes in front and behind. (7)And the first living being is like a lion, and the 
second living being is like a calf, and the third living being has a face like that 
of a man, and the fourth living being is like a flying eagle. (')And the  four living 
beings, each one o f  them having six wings, are full of  eyes around and within 
( K V K ~ ~ ~ E V   at E o o B ~ v ;  cf. Ezek. 1:4: ?>'mD? 279P). And they d o  not  rest, day 
and night, from saying: Holy! Holy! Holy is the Lord God, the Almighty One, 
who was, who is, and who is to come ('Ayloq By~oq Ciy~oq KK.dpL05 d 0 ~ 6 5  6 
navzo~pdzop 6 q v   at 6 dv r a t  6 6p~dpvoq)! 

The six wings of  the living beings and the trishagion are both taken 
from Isa. 6:2-3, which is, of course, a key text of the i7137n tradition. 
The words: 6 n a v z o ~ p c i ~ a p  6 ( v  ~ a l '  6 Ov K U ~ '  b Apjl6p~voq seem 
to contain an echo of  the liturgical formula attached to the water vision 
episode (H.233): 7Y] D ~ Y L )  75~7 ;rl;i7 7L)n ;rl;17 7)p 712'. The crystal 
sea of Rev. 4:6 is undoubtedly the crystal firmament of Ezek. 1:22-26 
(LXX).83 BEASLEY-MURRAY makes the important observation that this 
writer's treatment of the image of the crystal sea is unusual in  one very 
significant respect: 

He does not  actually state that there is a sea in heaven. H e  says that there 1s 
someth~ng which looks like one (as zt were ....), hav~ng the appearance of glass or  
crystal.a4 

O n  this material, see especially: G. B. CAIRD, A Comrnentuv on the Rmelatlon o/ 
Si. john the Dzvzne (HNTC; York and Evanston: Harper & Row, 1966) 147-152; G. R. 
BEASLEY-MURRAY, ed., B e  Book ofRmeIuizon (NCB; London: Oliphants, 1974) 191-221; 
J. MASSYNGBERDE FORD, Revelailon: Introductron, T7anslaizon and Cummenfury (AB; 
Garden City, NY: Doubleday, 1975) 187-230. 

83 See p. 99 above. 
BEASLEY-MURRAY, B e  Book ofRmelatzon, 116. See further and compare: ROW- 

LAND, "The Vlslons o f  God," 147-150; rdem, The Open Heaven, 218-227; and HALPERIN, 
Faces, 93-96. 
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This striking correspondence with the central motif of the water vision 
episode, which has not been found in any other non-rabbinic source, is 
almost certainly derived from the language patterns of Ezekiel 1 itself. 
The @q . Opoia of Rev. 4:6a echoes the I'Y3 .... n l q i  of Ezek. 1:22 
and also, perhaps, the LfK*;I81?23 i ~ w n  I'Y? of Ezek. 1:27. An indicat- 
ion that the author of Revelation, like the composer of the water vision 
episode, has understood the latter expression to be a description of the 
firmament may be detected in Rev. 15:2a, where the sea of glass is descr- 
ibed in a slightly different way: 

And I saw what appeared to be a glass sea, mingled with fire ( ~ a l  ~lFov hq 
86thaooav bahivqv p~p~ypivqv xupi) 

Around this crystal sea, which is remarkably similar in composition and 
appearance to the floors and ceilings of the temple in 1 Enoch 14;' 
stand "those who have conquered the beast and its image" (15:2b), who 
are said to sing "the Song of Moses, the servant of God, and the Song 
of the Lamb" (15:3). Only the words of  the latter are given ("Great and 
amazing are your deeds, 0 Lord God Almighty ... !") and it is almost 
certainly safe to assume that by "the Song of Moses" is meant Exod. 
15:l-18. 

It appears, then, that the author of the Book of Revelation believes 
that God's righteous ones, who have "conquered the beast" and "come 
out" from the harlot-city of the corrupt and impure world of the flesh 
in advance of the coming judgement (18:4), are now located in the heav- 
enly world, above Ezekiel's firmament. An uncompromising statement 
of the criteria by which these righteous persons have been selected is 
found at  Rev. 14:l-5: 

( " ~ n d  I saw, and behold, the Lamb was s tand~ng o n  Mount Z ~ o n ,  and with hlm 
were one hundred and forty-four thousand who had his name and his Father's 
name wrltten on thelr foreheads. (')And I heard a voice out of heaven, 11ke the 
sound of many waters and l ~ k e  the sound of  great thunder. And the sound that 
I heard was llke the sound of harpists playing o n  their harps. (3)And they were 
singing, as ~t were ( h ~ ) ,  a new song before the throne, and before the 11vlng 
be~ngs  and the elders. And no  one was able to learn that song save the hundred 
and forty-four thousand who had been redeemed from the earth. (4)These are 
they who have not been defiled with women, for they are virgins (ohoi  ~ i o t v  

" See MILIK and BLACK, The Books ofEnoch, 199. 
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oi ps?Cj. Y V V ~ L K ~ V  O ~ K  Bpoh6v9qoav,  n a p 8 6 v o ~  y&p EIGLV). These are 
they who follow the Lamb wherever he goes. These have been redeemed from 
humankind as firstfruits to God and to the Lamb. (')And in their mouth no  lie 
has been found ( ~ a i  6v zQ o ~ 6 p a ~ t  a b r Q v  o b x  ~ b p 6 B q  ~ I E O F ~ < ) .  They are 
unblemished ( & p o p o ~ ) .  

In addition to the allusion to Ezek. 1:24 in Rev. 14:2, the song which 
can only be sung by those who have been found worthy is very remin- 
iscent of  the heavenly songs that are taught by the angels to the '? l tZ 
233113 in the hekhalot tradition (and compare Apoc Abr. 179-21). The 
first qualification that is required for membership of this elect band is 
celibacy, since contact with women is evidently understood to be, in and 
of itself, defiling.86 The second is never to have lied, which may be an 
allusion to Ps. 101:7 (cf. b.Hag, 14a, A17-19). Thirdly, one must be 
"unblemished," ( a p o p o t  = u'nn), which is the condition required, 
above all, of  priests (Lev. 21:16-24, etc.). The statement that they "have 
been redeemed .... as firstfruits" also echoes the status of the priestly 
clan (see Numb. 3:ll-15, 9:14-22). Further indications of the priestly 
status of  this group, in addition to their celibacy (1 Sam. 21:4; cf. Exod. 
19:15), are: the location of this scene on "Mount Zion," which must 
refer to the heavenly temple (cf. Web. 12:22); their levitical instruments; 
and the seal of the divine name on their foreheads (Exod. 28:36-38). 
Possibly, the twenty-four npsopdzepot of  Rev. 4:4, etc. are full priests 
or D'1;113, while the status of this larger group corresponds to that of 
the Levites, in their role as liturgical musicians.87 

In  the seer's final vision of the eschatological temple-city of the New 
Jerusalem, after the sea has given up its dead for the final judgement 

86 A number of commentators (e.g., CAIRD,A Commentary, 179) are unwill~ng to  
accept the plain sense of the text in thls matter. MASSYNGBERDE FORD (Rmlatron, 
241-243) rightly llnks celibacy w ~ t h  the office of  pr~esthood but does not consider the 
implications of  the Idea that the cond~tions of purity obtaining In the temple apply 
to the  heavenly realm and ~ t s  lnhabltants In perpetuity. See further pp. 192-205 below. 

87 The priestly status of the elders 1s clearly apparent ~n Rev. 5:s-9, where they 

worshlp the sacrificed Lamb, hold~ng "a harp and golden bowls of  Incense, wh~ch are 
the prayers o f  the saints" (see further and compare: HENRY B. SWETE, 73e Apocalypse 
oJJohn [Grand Rapids: Eerdmans, 19061 179; A. FEUILLET, "The Twenty-Four Elders 
of the  Apocalypse," In rdem, Johannlne Studres [New York: AIba House, 19653 183-214; 
and MASWGBERDE FORD, Rmelat~on, 72-73). Note that the ratio of  elders to music- 
ians IS 1:6,000. 
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(20:13), we are told that "the sea was no more" (Rev. ~ 1 : 1 ) . ' ~  Since 
"nothing unclean" has survived the judgement, a separate area of holi- 
ness is no  longer needed, and so there is no temple in the city (21:22- 
27). It is significant, however, that the city street retains the quality of 
the crystal firmament, being made of "pure gold, like transparent glass" 
(xpuoiov ~ a B a p 6 v  cbq i jahoq Ftauyqq) (21:21). 

This necessarily abbreviated study of the New Testament Apocalypse 
has advanced our enquiry by several small but significant steps. Not 
only does the author draw on the traditional imagery of the demonic 
chaos waters and their war against God and his servants, he also inter- 
poses a barrler between the holy divine realm and the lower world in 
which the "water-born" forces of evil are permitted to have temporary 
dominion. This barrier is Ezekiel's crystal firmament. Rev. 4:6 is, 
moreover, the earliest known source to hint at the idea that the heaven- 
ly "sea" is not exactly what it seems. The idea that the firmament, when 
seen from above, looks like, but is not really, a sea of glass appears to 
be derived from the repeated "as i f '  language of Ezekiel 1 itself. It 
seems probable that the image of illusory water, which is the central 
signifier of the hekhalot episode, originated in this same process of 
exegetical reflection and "mysticalH imagining on and around Ezekiel 1. 

We have found that, for the author of Revelation, as for the hekhal- 
ot writer, the primary purpose of the sea-like crystal firmament is to 
serve as a barrier between the heavenly realm and the lower world, and 
above all between that which is pure and that which is unclean. Impur- 
ity, as in the other sources that we have examined, is strongly associated 
with sexuality, femininity and the bodily processes of existence in the 
flesh. Absolute purity, including sexual abstinence, is required of those 
who seek to penetrate beyond the barrier and to gain admission to the 
celestial world, since this transition necessitates the transformation of 
the body from fleshly to spiritual substance (cf. 1 Cor. 15:35-58).89 

', 
88 Recent helpful discussions of  t h ~ s  verse ~nclude: RICHARD BAUCKHAM, The 

Clzmax ofProphecy: Studtes on the Book oJRevelatron (Edinburgh: T&T Clark, 1993) 56-70; 
and TFIOMAS E. SCHMIDT, "'And the Sea was no  More': Water as People, not Place," 
in rdem and MorsEs SILVA, eds., To Tell the Mystery: Essays on the N m  Testament rn Honor 
of Robert H. Gundry USNTSup 100; Sheffieid: JSOT Press, 19941 233-249. 

89 O n  the theme of bodily transformation, see further: SEGAL, Paid 73ie Conuert, 
34-71; MORRAY-JONES, "Transformational Myst~cism"; and HIMMELFARB, "Ascent to 
Heaven," 47-71. 
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Those who achieve this are presented as possessing the status of  priests 
in the heavenly s a n c t ~ a r y ~ ~  having become, in the words o f  another 
Christian source, "like the angels in heaven," who neither marry nor  
give in marriage." 

7. Waters ofPtlrity and lrnptlrity 

As we have seen, the author of Revelation associates the sea and the 
"many waters" of Rev. 17:l with impurity and with the forces of evil. 
At the end of the book, however, he introduces a contrasting image, 
derived from Ezek. 47:l-12: 

And he showed me a nver o f  water of llfe, brlght as crystal (xozupd v 6 6 ~ ~ ~ 0 5  
j o iq  h u p ~ p d  v Oq ~ p f i o ~ a h h o v ) ,  g o ~ n g  forth from the throne of God and o f  
the Lamb (Rev. 22:l).92 

The seer's description of the New Jerusalem, where the source of  this liv- 
ing water is located, embodies the imagery of  the heavenly temple and 
the celestial Paradise. This living water is thus a heavenly substance, 
providing spiritual s u ~ t e n a n c e . ~ ~  Unlike the demonic waters previously 
mentioned, which are evidently associated with carnality and pollution, 
this spiritual water is a purifying agent, immersion in which is required 
of those who seek to enter the holy city: 

( '4)~lessed are those who wash thelr robes, so that they will have the right to the 
tree of life and may enter by the gates. ('5)Outside are the dogs, the sorcerers, the 
forn~cators, the murderers, the ~dolaters, and all those who love and practlce 
falsehood (Rev. 22:14-15). 

The motif of washing robes is rightly associated by most commentators 
with the seer's earlier vision of the worshippers in the heavenly temple, 

90 O n  the theme of prlestly investiture in apocalyptic literature, see HIMMELFARB, 
Ascent to Heaven, 29-46. 

9' Mk. 12:25; cf. Matt. 22:23-33, Lk. 20:27-40. 
92 See further: CAIRD, A Commentary on [he Revelatron, 280; BEAZLEY-MURRAY, The 

Book oJ Revelatron, 330-33 1.  
93 See further: DEUTSCH, "Transformation o f  Symbols," 116-118; and RCHARD 

BAUCKHAM, The Theology of the Book of Revelatron (Cambridge: Cambridge Univers~ty 
Press, 1993), 132-136. 
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I who have "washed their robes and whitened them in the blood of the 
Lamb" (Rev. 7:14),94 but this in no way severs the self-evident connec- 
tion between Rev. 22:l and 22:14. For this Christian author, Christ's 
sacrificial blood has been transformed into the clear living water that 
is given to the saints, of which they drink (Rev. 21:6, 22:17), and in 
which those who would enter the gates of heaven must first be purified. 

The image of life-giving and purifying water is frequently encoun- 
tered in the Qumran Hodayot, where it symbolizes the heavenly wisdom 
which has been revealed to the inspired teacher and his followers, and 

I which leads the way to righteousness: 

YOU have opened a sprlng i13~2.Y 792. ;mnns i i [  ] 
I in the mouth of your servant, 

on  his tongue you have inscr~bed ;in7717 [ ] i 1 1 ~ h l  
I the cord [.. ] 

[to] announce your knowledge mr2n i ~ 7 L )  ymv[ ]li) ' 7 ~  
to your creature, 

to explaln these matters .11ln3 - 1 9 ~ 5  [ ] T T > K ~  (sic) ~"nh1 
to dust such as me. 

I 
YOU have opened a spring i > i i  inn iy75 n131i?'?[ ]i)n nn9ni 

to correct the creature of clay, 
the guilt of  the one born of woman ~ I V X  1157 ninwR1 

according to hls deeds?' i7w~n3 

In "The Hymn of the Garden," this spiritual water is contrasted with 
the raging demonic waters by which the sage who seeks to enter the 
holy garden is assaulted: 

I 

.... I had become the mockery 
of the raglng torrents 

whlch throw thelr mire over me 
But you my God, 

I have placed in  my mouth 
As it were early ram for all [...I 
spring of living water.96 

94 CAIRD, A Commentary on the Revela~zon, 99-103, 285-286; BEAZLEY-MURRAY, The 
Book of Revelatzon, 144-149, 339-342. 

"lQH', xx111(= xvi11).10-13, trans. GARC~A MARTINEZ, TheDeadSea ScrolLr Translat- 
I ed, 359; ed. SUKENIK, plate 52 (a fragment placed by SUKENIK at the end of  these lines 

1s ignored, following GARC~A MARTINEZ). 
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These sources, then, distinguish between two types of water, one of 
which is associated with carnality, impurity, idolatry and evil, and the 
other with the opposites of these qualities. A similar contrast occurs in 
rabbinic l i t e r a t ~ r e : ~ ~  

The uttering of  the ten commandments corresponds to the ten sayings by which 
the world was created9* .... You shall have no [othergods] (Exod. 20:3) corresponds 
to And God said: Let there he ajrmament [in fhr mihi of thc waters and Iet it separau 
the waters from the waters]. The Holy One, blessed be he, said: Let there be a 
separation between me and the gods of idolatryP9 which are called "gathered 
together" (D703130 Xli)>W), according to what is written: Thy havefirsaken me, the 

Jbunlain [oJIiving waters and dug cisternsfor themselves, broken cisterns that cdnnot hold 
water] Uer. 2:13). 

This passage alludes to the distinction between drawn or gathered water 
and the "pure living water" (lilv1 II-D D'D) which is necessary for pur~f-  
ication (Lev. 15:13), and which the "broken cisterns" of Jer. 2:13 are un- 
able to contain. As in the water vision episode (HZ.D2), these impure 
waters are associated with idolatry, or the worship of  demons, and the 
function of the firmament is to maintain a separation between these evil 
forces and the dwelling place of God. Although this midrash is clearly 
related to the traditional background of the water vision episode, how- 
ever, an important difference must be observed. Here, as in the Book 
of Revelation and in the Qumran Hoduyot, the upper waters are located 
above the celestial firmament and are spiritual in nature, having God 
or his throne as their source. The water vision episode in HZ, by con- 
trast, does not distinguish between material and spiritual water, and 
appears rather to stand in the literary tradition represented by such 
sources as Test. Lev. 2:6-3:5 and y.Hug. 77c, in which the heavenly sanct- 
uary is located above the upper waters and separated from them by a 
further firmament o r  firmaments. This tradition emphasizes the fiery 
substance of  the celestial world (in HZ, the L/mn), which is opposed to 

96 lQW, xvi(= vi11).14-16, GARCIA MARTINEZ, 346; ed. SUKENIK, plate 42. See fur- 
ther DAVILA, "The Hodayot Hymnlst," 475476. 

97 Pes R 21.46, ed. ULMER 492493 (= 21.19 ln MARGALIYOT, TI27 Hn/7)D9, 185; 
cf. BRAUDE, trans., Pestkiu Rabbart, 1.444). Words in brackets are added. 

98 That ts, the ten occurrences of  1)7H7! in Gen. 1:1-2:18. 
99 Mss. Parma, Dropsie, Casanata and Budapest all end here. The foilowing words 

are tncluded In ed. pnnc, ed. MARGALIYOT, and ms. JTS 8195 only. 
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the corruptibility and repulsiveness of a bodily existence born from and 
nurtured by the demonic, feminine waters of impurity and chaos. 
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SOME GNOSTIC AND CHRISTIAN SOURCES 

1. The Waters ofMaten;zlig 

A similar association of water with materiality, impurity and femininity 
is found in two Gnostic treatises, Hypostaszs ofthe Archons and On the 
Origin ofthe World (a.k.a. "the Untitled Treatise").' The two documents 
are closely related by way of common source traditions, some of which 
are undoubtedly Jewish. Both were probably composed in Egypt during 
the third or very early fourth centuries CE, the former being in all likeli- 
hood slightly earlier than the latter. Originally written in Greek, they 
were translated into the Coptic versions found at Nag Hammadi before 
the end of  the fourth century CE.' The Jewish sources to which both 
texts are indebted can therefore be dated with fair confidence to the late 
second or early third century CE, at latest. The origins of the HZ liter- 
ary tradition have been located in the same period. 

The author of Orig. World begins by stating the premise that, contr- 
ary to the prevailing opinion of both human beings and worldly deities, 
the chaos-darkness from which the material and psychic universe was 
formed was not a pre-existent reality, but  a shadow cast by the "first 
product" of  the spiritual world of  the "immortal beings" or aeons, 
which has already come into being at the point where he begins his 
narrative. This "first product," he tells us, was the light proceeding 
from Sophia, the likeness emanated by Pistis, who is one of the immort- 
al aeons: 

This treatise should not, however, be confused with the Untitled T i  (U7) in the 
Bruce Codex. See further below. 

See ROGER A. BULLARD, "Introduct~on" t o  Hyp Arch., and HANS-GEBHARD 
BETHGE, "Introduct~on" to Ong. World, i n  BENTLEY LAYTON, ed., Nag Hammadi Coda 
142-7 logether wzth XI1,2* Bnt. Ltb. Or4926(1), and P. Oxy. 1, 654, 655 (2 vols.; CGL; 
NHS 20-21; Lelden, New York, etc.: Brlll, 1989) 1.220-225 and 2.12-18. O n  the relat- 
ionshlp between the two texts, see further: FRANCIS T. FALLON, 75e Enthronement of 
Sabaoth Jmtsh Elements zn Gnosltc Creatzon Myths (NHS 10; Leiden: Brill, 1978) 10-24. 

SOME GNOSTIC AND CHRISTIAN SOURCES 139 

4. After the natural structure o f  the immortal beings had completely developed out  
of the infinite, a likeness then emanated from Pistis (Faith); it is called Sophia 
(Wisdom). It exercised volition and became a product resembling the primeval 
iight. And immediately her will manifested itself as a likeness of  heaven, having 
an unimaginable magnitude; it was between the immortal beings and those things 
that came into being after them, like [...I; she (Sophia) functioned as a veil divid- 
ing mankind from the things above. 

5. Now the eternal realm (aeon) of truth has no  shadow outside it, for the limitless 
light is everywhere within it. But its exterior is shadow, which has been called 
by the name darkness. From it, there appeared a force, presiding over the darlc- 
ness. And the forces that came into being subsequent to them called the shadow 
"the limitless chaos." From it, every [kind] of divinity sprouted up [...I together 
with the entire place, [so that] also, [shadow] is posterior to the first product. It 
was <in> the abyss that [it] (shadow) appeared, deriving from the aforementioned 
Pistis. 

6. Then shadow perceived that there was something mightier than it, and felt envy; 
and when it had become pregnant of  its own accord, suddenly it engendered 
jealousy. Since that day, the  principle of jealousy among a l l jhe  eternal realms 
(aeons) and their worlds has been apparent. Now as for that jealousy, it was 
found to be an abortion without any spirit in it. Like a shadow it came in to  
existence in a vast watery substance. 'Then the bile that had come into being out  
of the shadow was thrown into a part of chaos. 

7. Since that day, a watery substance has been apparent. And what sanK within 
it flowed away, being visible in chaos: as with a woman giving birth to her child 
- ail her superfluities flow out; just so, matter came into being out  of  a shadow 
and was projected apart. And it (viz., matter) did not depart from chaos; rather, 
matter was in chaos, being in a part of it. 

8. And when these thlngs had come to pass, then Plstls came and appeared over the 
matter of chaos, whlch had been expelled like an aborted foetus - since there was 
no spirlt In ~ t .  For all of ~t (vlz., chaos) was l~mltless darkness and bottomless 
water.4 

BETHGE, LAYTON et al. (see the follow~ng note) report that the meanlng of  thls 
Coptlc verb is uncertain. 

0%. World, 994-8 ( N H C  11.98,11-99,28), ed. LAYTON, trans. BETHGE, LAYTON and 
the SOCIETAS COPTICA HIEROSOLYMITANA, In LAYTON, ed., Nag Hammadz Coda 142-7, 
2.30-33. Lacunae wlthln square brackets: each polnt represents a standard letter width; 
words wlthln angled braclcets: text added by edltor, a conjecture (see zbzd, 9). 
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In this passage, the image of water represents the principle of  mater- 
iality. Like Judan Nesiya and Leazar aty.ag. 77c,' the Gnostic author 
is concerned to deny the belief that this pnma materia existed prior to 
creation. It was produced, he tells us, as a by-product of "jealousy," the 
spiritless abortion conceived in the womb of "shadow," i.e., chaos, 
which is a product of Sophia, who is herself "a product [of Pistis] 
resembling the primeval light" (0% World, 54). Subsequently, Pistis 
Sophia (now regarded as a single entity in two aspects) causes this life- 
less aborted fetus to become animated and to assume the form of the 
ignorant but powerful lion-like demiurgeyaldabaoth-Samael, who, seeing 
nothing other than himself but darkness and water, believes himself to 
be the supreme, pre-existent deity. This thought, taking verbal form, 
becomes the "spirit of  God, moving to and fro upon the waters" (Gen. 
1:Z). The demiurge then causes solid matter, corresponding to the "dry 
land" of Gen. 1:9, to emerge from the wateryprima m ~ t e r i a . ~  Thus, the 
creation of  the demiurge does not extend beyond the material realm, 
which, according to this source, includes the heavens created by him for 
his offspring: 

19. Now the prime parent ( a p x ~ y a v g ~ o p )  Yaldabaoth, since he possessed great 
authorltles, created heavens for each of 111s offspring through verbal expresslon 
- created them beautiful, as dwelllng places - and In each heaven he created 
great glories, seven tlmes excellent. Thrones and mansions and temples, and also 
charlots and vzrgrn sptnts up to an rnv~srble one dnd their giones, each one has 
these in hls heaven; mighty armies of  gods and lords and angels and archangels 
- countless myriads - so that they might serve. 

20. The account of these matters you (sg.) wlll find in a precise manner in the first 
Account (h6yo5) of Oraza. 

21. And they were completed from this [first] heaven to as far up as the sixth heaven, 
namely that of  Sophia? 

Hyp. Arch. begins with a summarized version of what seems to be basic- 
ally the same myth, save that the events are given in a different order. 

See pp. 123-124 above. 
See Ong. Worid, 999-14 ( N H C  11.9929-101,9), ed. LAYTON, trans. BETHGE, 

LAYTON el al., 32-35. 
' Ong. World, 9319-21 ( N H C  ii.102,ll-26), ed. LAYTON, trans. BETHGE, LAYTON, 

e l  al., 38-39 (Greek script added). 
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Here, the scene opens with Samael's declaration that "It is I who am 
God; there is none [apart from me]," and this utterance descends "to 
chaos and the abyss, his mother," pursued by Samael himself, "at the 
instigation of Pistis Sophia."8 Samael's blasphemous utterance thus 
appears to perform the role of the "abortion" of "jealousy" in Ong. 
World, 56.  Only after these events, do  we find the following: 

4. As incorruptibility looked down into the region of  the waters, her image appear- 
ed in the waters; and the authorities of the darkness became enamored of her. 
But they could not lay hold of that image, which had appeared to them in the 
waters, because of their weakness - since beings that merely possess a soul cannot 
lay hold of those that possess a spirit - for they were from below, while it was 
from above." 

This passage seems to correspond to Or&. World, 98, "incorruptibility" 
being a term for Pistis Sophia. Here, however, it is Sophia herself who 
is identified as the Spirit of God moving upon the waters.'' It thus 
appears that this author has applied a different interpretation to the 
same traditional mythology, much of which is quite clearly of Jewish 
origin. Later, however, he refers to the same form of  the myth as that 
found in Or& World, 554-14: 

22 And the great angel Eleleth, understdnding, spoke to  me: "Wlthln limitless realms 
dwells incorruptibihty. Sophla, who is called Pistls, wanted to  create something, 
alone wlthout her consort, and her product was a celest~al thing. 

"A veil exists between the world above and the realms that are below; and 
shadow came Into being beneath the veil; and that shadow became matter; and 
that shadow was projected apart. And what she had created became a product 
In the matter, hlce an aborted fetus. And it assumed a plastlc form molded out 
of  shadow, and became an arrogant beast resernbllng a Ilon." It  was androgyn- 
ous, as I have already s a d ,  because it was from matter that it derived. 

23. "Openlng hxs eyes he saw a vast quantity of  matter wlthout Iimlt; and he became 
arrogant, saying, 'It is I who am God, and there is none other apart from me.' 

Hyp, Arch,, 932-3 (NHC ii.86,27-87,111, ed. and trans. LAYTON in idem, Nag 
Hammadi Codex IL2-7, 1.234-235. 

Hyp. Arch., $4 (NHC ii.87,ll-201, ed., trans. LAYTON, 236-237. 
'O See BULLARD, "Commentary," in idem, 7 % ~  Hyposfasic ofthe Archonc Be Coptic 

T d  with Translation and Commentary (PTS 10; Berlin: De Gruyter, 1970) 55-58. Note 
that in this edition the pages are numbered 134-145, instead of  87-96 (see BULLARD, 
"Introduction," ibid., 1, n. 1). 
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"When he said this, he sinned against the entirety. And a voice came forth 
from above the realm of absolute power, saying, 'You are mistaken, Samael' - 
which is 'god of the blind."'" 

In both these Gnostic texts, the material and spiritual worlds are radical- 
ly distinguished from each other, being characterized by the opposing 
qualities of darkness/light and corruptibility/incorruptibility. Later, in 
terms reminiscent of the motif of purifying water found in Revelation 
and the Qumran Hohyot, the author of 0% World informs us that 

48. .... the water was purified through the likeness o f  Pistis Sophia, who had appeared 
to  the prime parent in the waters. Justly, then, it has been said: "through the 
waters." The holy water, since it vivifies the all, purifies it.I2 

In both sources, however, the symbol of  water is primarily associated 
with materiality and corruptibility, and with the unclean by-products of 
bodily birth. This is congruent, in general terms at least, with the 
dominant symbolism of the passages from the Hodayot, Revelation, and 

y.Hag. 77c which were considered in the previous chapter, and also with 
the angels' disgust at the substance and smell of those "born of women" 
in the hekhalot texts and the Moses midrashim. These similarities d o  
not, of  course, imply that the non-Gnostic Jewish and Christian sources 
embody the full-fledged Gnostic ideology of  the two texts from Nag 
Hammadi.  What defines these texts as Gnostic is the doctrine that the 
God of  Genesis is himself an animal product of the material realm, that 
both he and his worshippers are deluded, and that the true knowledge 
(yvGjotq)  confers liberation from his material kingdom. These ideas, 
which are in themselves quite foreign to the non-Gnostic sources, appear 
to represent a "mutation" of a strain of Jewish apocalyptic and mystical 
tradition which believed the material world and the processes of nature 
to be inherently impure, because corrupted by and subordinated to the 
demonic forces of unholiness and chaos. This strain of tradition, the 
influence of which has been encountered in a variety of sources, seems 
to have associated these qualities of the material universe with the 
feminine, maternal principle. This principle was in turn associated with 

Hyp. Arch., 5922-23 (NHC ~i.942-26), ed., trans. LAYTON, 252-253. 
l2 Ong. World, $48 (NHC ii.10828-109,1), ed. LAYTON, trans. BETHGE, LAYTON et 

al., 52-53. 

SOME GNOSTIC AND CHRISTIAN SOURCES 143 

water, which was believed to be the primordial basis of all matter. The 
fiery, adamantine substance of the heavenly world thus stands in radical 
opposition to the corruptible substance of earthly matter, which, accord- 
ing to this tradition, originated in the chaos waters. In the Jewisp 
sources, as we have seen, the two realms are separated by a shining firm- 
ament, which is also the pavement of God's dwelling. In Hyp. Arch., 
$22, this function is performed by a veil. According to 0% World, $4, 
this veil is apparently identical with Sophia herself.13 

A different version of the myth of Pistis Sophia occurs in Books 1-3 
of the compendious and rambling compilation now known by the title 
Pistis Sophia, composed in Egypt during the late third century cE.14 

Here, Sophia herself is imprisoned and persecuted by the archons of the 
material universe, from whose power she is finally rescued by the Savior, 
J e ~ u s . ' ~  Prior to her deliverance, Sophia recites a series of thirteen 
songs of repentance ( p ~ ~ & v o t a ) ,  the first of which begins as follows: 

0 Light of Lights, in whom I believed from the beginning, hear my repentance 
now at this time, O Light; save me, 0 Light, for wicked thoughts have entered 
into me. 

I loolted, 0 Light, to  the parts below. I saw a light in that place, and I 
thought: I will go to that place to receive that light. And I went, and I came to 
be in the darkness which is in  the Chaos below. And I was not able to proceed 
out to go to my place, because I was oppressed among all the emanations of the 
Authades. And the lion-faced power took away my light.16 

A little later, Maria the mother of Jesus interprets this lament in a way 
which is clearly related to the traditions that we have been considering: 

Hear now that I may speak concerning the repentance ( p ~ d v o ~ a )  which the 
Pistis Sophia said, as she spoke of her sin, and all the things which had happened 

'-'See pp. 139 and 141 above. 
l4 O n  the dates of  the components o f  PIJ~IS  Sopb~a and the Books f lew, see CARL 

SCHMIDT, ed. and trans, Gnostzsche Scbnften zn koptzscher Spracheaus dem Codex Bmnanus 
(TU 8; Le~pzig Hlnrichs, 1892) 579-598, but note the reservations of FALLON (The 
Enthronement ofSubaoth, 127, n. 107) wlth regard to some of SCHMIDT'S conclusions. 

l 5  See especially Pzsfzstls Sophra 1.29-3 1 (41,2546,27), 1.58-2.67 (112,6-149,s) and 2.81- 
82 (178,l-184,6) In SCHMIDT, ed., and VIOLET MACDERMOT, trans., Pistis Sophza (CGL; 
NHS 9; Leiden: Brill, 1978) 82-105, 224-299, and 356-369. 

'' PIS~IS  Sophla, 1.32 (47,l-14), ed. SCHMIDT, trans. MACDERMOT, 94-95. "The 
Authades" corresponds to Yaidabaoth In Hyp Arch. and Ong World. 
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to her. Thy light-power once prophesied about it through David, the prophet, 
in the 68th Psalm: 

Save me, 0 God, for the waters have come in to my soul (wvx?). 
I have sunk or been irnniersed by the mire of the abyss, and there was n o  

power. I came to the depths of the sea (OCthauou); a storm wind overwhelmed 
me.I7 

2. TEe Realm ofAir and Light 

In the fourth book of Pistis Sophia, which seems to be somewhat earlier 
than Books 1-3,18 we find an account of  what appears to be a heavenly 
ascent by the post-resurrection Jesus, along with his disciples. Following 
a vision in which the heavens and the earth, with its mountains and its 
seas, all "flee to the west," we are told: 

.... And Jesus with his disciples remained in  the Midst in an airy place ( ~ 6 7 ~ 0 ~  
dt6p~voq) in  the way of the Midst which is below the sphere (04aipa).  And 
they came to the first rank of  the way of  the Midst. But Jesus stood in the air 
(&?p) of its place with his disciples. 

The disciples of  Jesus said to  him: "What is this place in which we are?" 
Jesus said: "These are the of  the way of  the Midst. For it happened, when 
the archons of the Adamas rebelled, and they continued to be concerned with 
sexual intercourse, begettingarchons and archangels and angels and ministers and 
decans, then Jeu, the Father of my Father, came from the right. He bound them 
in a Heimarmene-sphere. For there were twelve aeons; Sabaoth, the Adamas, 
ruled over six, and Jabraoth, his brother, ruled over the other six. Now then 
Jabraoth believed in the mysteries of  the light with his archons. And he practised 
the mysteries of the light and he abandoned tlle mystery of sexual intercourse. 
But Sabaoth, the Adamas, with his archons, continued to practise sexual inter- 
course. And when Jeu, the father of  my father, saw that Jabraoth believed, he 
carried him with all his archons which had believed with him, he received him 
to himself in  the sphere, he took hinl to a purified air in the presence of the 
light of the sun, between the places of  those of the Midst and between the places 
of the Invisible God. He placed him there with the archons which had believed 
in him. And he carried Sabaoth, the Adamas, with his archons which did not  , 

practise the mysteries of the light but continued to practise the mysteries of  
sexual intercourse. He bound them within the sphere.'' 

l 7  PisfisSophia, 1.33 (5222-53,3), ed. SCHMIDT, trans. MACDERMOT, 104-107 (Greek 
script added). The biblical quotation is, in  fact, Ps. 69:l-2. 

l a  See p. 143, n. 14 above. 
Pisfis Sophia 4.136 (355,s-356,8), ed. SCIIMIDT, trans. MACDERMO.~, 710-713. 
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1 It is not necessary, for the purpose of this study, to explain every cosm- 
I 

ological detail of this account. It IS, however, worth observing that 
Jesus and his disciples are described as standing upon the "purified air" 
of the realm of Jabraoth, which is outslde the sphere of fate (dpap- 
p S v ~ )  in which Sabaoth and his archons are confined, and that admiss- 
ion to this pure, exalted realm appears to be contingent on the renunc- 
iation of sexual intercourse. Following a long cosmological and astrol- 
ogical discourse on the ruling powers and mechanisms of the sphere of 
fate, Jesus assures his disciples that he is about to give them the keys of 
the kingdom of  heaven, which will enable them to compel the lower 
powers to submit to them. 

When Jesus had said these thlngs, he sang praise to the great name. The places 
of the way of the Mldst were concealed, and Jesus with his disciples remained 
upon an alr of  very strong 

The motif of standlng upon "air of light" recalls the airy firmament of 
Apoc. Abr. 15:4-5 and the sixth heaven of Asc. Isa. 8:1.~' It is probable, 

1 therefore, that ~t is ultimately derived from the same traditional back- 
ground as the "brilliant air" of the celestial pavement in  the water vis- 

I ion episode in HZ. 
i Several Gnostic sources refer to a "new earth" or heavenly kingdom, 

! 
frequently identified with the heavenly Zion or new Jerusalem, which 
is said to be composed of  light and, not infrequently, pure air." Thus, 
we find in T2e Fzrst Book ofjeu, a text of approximately the same age as 

1 Book 4 of Pzstzs Soph~a:'~ 
I 

Hear me as I sing praises to thee, 0 First Mystery, who hast shone in thy myst- 
ery, and has established all the archons with Jabraoth, who have believed in  the 

1 Kingdom qf the Light, in  a place of pure air ....24 
I 

I 20 Asfts Soph~a 4.141 (367,9-12), ed. SCHMIDT, trans. MACDERMOT, 734-735. 
2'  See pp. 109-1 10 above. 
22 See further GEDALIAHU A. G. STROUMSA,Another Seed. Sfudzes In GnostzcMyfhol- 

ogy (NHS 24; Lelden: Brill, 1984) 119-121. 
23 See p. 143, n. 14 above. 
24 j]eu (frag.) 82,18-21, In SCHMIDT, ed., and MACDERMOT, trans., 73e Booh of 

Jeu and the Unfitled T a l  In the Bruce Coda (CGL; NHS 13; Leiden: Brill, 1978) 90-91. 
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This kingdom of pure light-air is a true reflection o f  the divine pleroma 
and so contains the authentic pattern of which the material universe is 
but a distorted imitation. In the Gnostic apocalypse Zostn'anos, the seer 
ascends through the heavens, leaving his body on earth, until he reaches 
this realm, which is described as follows: 

The great ruler o n  high Authrounios said to me, "Are you asking about those 
(places) through which you havepassed? O r  (i) about this ethereal (dtqp) earth, 
why it has a worldly ( K O G I J L K ~  V) model ( ~ 6 x 0 5 )  .... ?" 

The [great] ruler on  high Authrounios said [to me], "The ethereal ( a q p )  
earth came into being by a word, yet (68) it is the begotten and perishable things 
that it reveals by its indestructibility. With regard to the coming of the great 
judges ( K ~ L T ~  G), (they came) not to (Iva) taste perception ( a i o O q o ~ 5 )  and to be 
enclosed in creation ( ~ z i o t ~ ) .  But (6O) when they came upon it and saw through 
it the works of  the world ( K ~ C ~ O S ) ,  they condemned its ruler ( k p x u v )  to death 
because h e  was a model (s6noq) for the world ( K ~ ~ I J O ~ ) ,  a [ ] and an orlgin 
( k p x q )  o f  matter (bhq) begotten of lost d a r l ~ n e s s . ~ ~  

The realm of light is sometimes said to be the dwelling place of the 
righteous archons and of the great Savior figures o f  the various Gnostic 
systems, who descend from there to earth. The Gospel of the Egyptians 
calls it: 

.... the ethereal (dgpo6105) earth, the recelver of  God, where the holy men of the 
great light recelve shape ( E E K ~ V ) . ~ ~  

Similarly, Apocalypse ofAdam states?' 

" 5sfnanos ,  N H C  viii.8,8-9,15, ed. LAYTON, trans.JOHN H. SIEBER, in SIEBER, ed., 
Nag Hammadi Codex 1.711 (CGL; NHS 31; Leiden, New York, etc.: Brill, 1991) 44-49. 
This text was probably written in Alexandria during the late second or  early third 
century CE. See SIEBER, "Introduction," ibid., 25-28; and LAITON, The Gnosfic Sniptures 
(Garden City, NY: Doubleday, 1987) 122. 

26 Gos. Eg., N H C  iii.50,lO-13 = iv.62,9-11, in ALEXANDER BOHLIG and FREDERICK 
WISSE, eds. and trans., Nag Hammadi Codices 1IL2 and 1x2: n e  Gospel ofthe Egyptians 
(CGL; NHS 4; Leiden: Brill, 1975) 96-97; and see further their comments, ibid, 178. 
The dates of  the components of this composite text are unknown; see ibid, 36-38, and 
LAYTON, ?he Gnostic Smptures, 10 1. 

27 Apoc Adam, N H C  v.82,23-28, ed. DOUGLAS M. PARROTT, trans. GEORGE W. 
MACRAE, in PARROP, ed., Nag Hammadi Codices K2-5 and VI with Papyrus Berolinensis 
8502, 1 and 4 (CGL; N H S  11; Leiden: Brill, 1979), 188-189. Words in  braces have 
been added by me for the sake o f  clarity; words in square brackets and parentheses, 
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H e  {God) caused a knowledge (yvuj~ tq)  o f  the undefiled one of truth to come 
to  be [in] him {the thirteenth aeon}. [He (or "it")] said: '[Out ofj a foreign air 
(drijp) [from a] great aeon [the great] illuminator ( 4 u o z ~ ) p )  came forth. 

Elsewhere in the same text, we learn that souls who are enlightened by 
the saving gnosis, having become free of their material bodies, will at 
death ascend to this ethereal realm and dwell there with "angels of the 
great light."2a Thus also the Untitled Text: 

20. And those begotten of matter rejoiced because they were remembered. And they 
rejoiced that they had come forth from what is narrow and painful, and they 
begged the hidden mystery: "Give authority to us so that we make for ourselves 
aeons and worlds, according to thy word which thou 0 Lord hast established 
with thy servant .... Hear us and send to us incorporeal spirits that they may 
dwell with us and teach us those things which thou hast promised to us, and that 
they may dwell in us and that we may become bodies to them .... 

And he heard them, he sent powers of discernment which know the ordin- 
ance of the hidden aeons. I l e  sent them forth according to the ordinance of the 
hidden ones. And he established ranks according to the ranks of the height, and 
according to the hidden ordinance. They began from below upwards, in order 
that the building should join together. And he created the land of air (dtfip), the 
dwelling-place of those that had come forth, that they should remain upon it 
until the establishment of those below themz9 

It is worth observing that the penultimate sentence of this text contains 
an allusion to the second chapter of  the Epistle to the Ephesians, where 
the new creation, the church as the body of Christ, is represented by the 
image of the temple: 

( 2 0 ) ~ h r ~ s t  ~ e s u s  .... (")~n whom the whole structure, fitly joined together, grows into 
a holy sanctuary In the Lord, (22)ln whom you also are belng bu~l t  together into 
a dwell~ng-place of God In splrlt. (Eph. 2:20-22) 

The term "authority" (kkouoia) near the beginning of the passage in 
UT may be another, admittedly fainter, echo of Eph. 2:l-6: 

lncludlng Greek, are glven by M A C U E .  Though the date of thls text 1s uncertain, ~t 
may posslbly be from the late first o r  early second century CE; see MACRAE, "Intro- 
ductlon," rbtd, 152-153. 

Apoc Adam, NHC v.72,10-11, ed. PARROTT, trans. MACRAE, 168-169. 
29 UT, 920 (262,6,-263,18), ed. SCHMIDT, trans. MACDERMOT, 286-289 (see p. 145, 

n. 24 above). 
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("And you were dead it] your trespasses and the sins, (*)in which you once walked 
according to the aeon of this world, according to the archon of the authority of  
the air ( ~ a ~ d  z6v aiolva 706 ~ 6 o p o u  rorjrou, ~ a r d  rdv &pxovza rtjq 
i<ovcsiaq zod cigpoq), the spirit now working in  the sons of  disobedience, 
f3'among whom we all once conducted ourselves in the lusts of  our flesh, 
following the desires of the flesh and the senses, and we were by nature children 
of wrath, as are the others. ("But God, being rich in mercy .... (61raised us up with 
[him] and seated us together with [him] in  the heavenly places (ivroiq inoupa- 
vio~q)" in Christ Jesus. 

Here, "the archon of the authority o f  the air" is apparently the spirit 
who rules over the world of the flesh, the dwelling place of the "sons 
of disobedience." The heavenly realm to which those "in Christ" have 
been "raised up" is, it seems, located above the sphere over which this 
archon rules. The context of this imagery in Ephesians is primarily one 
of "realized eschatology," but in 1 Thessalonians we find the following 
future-eschatological prophetic statement: 

(16) The Lord himself, with a cry of command, with the voice of an archangel, and 

with a trumpet of God, will descend from heaven. And the dead in Christ will 
rise first, (I7)then we, the living who remain, will be caught up together with thern 
in  clouds, to meet the Lord in the air (Enstrct 4 p ~ i q  oi <bvzsq, o i  nsplhstn- 
6l.csvo~ &pa o0v abroiq &pnayqc~dpOa 8v vs+6halq E L <  drnbvrqo~v 706 
~ v p i o u  ~ i q  cicpa)." 

This passage, together with Eph. 2:2, is quoted by Origen, according to 
whom the airy realm is a kind of spiritual academy in which the souls 
of  the dead are instructed about the principles that govern all worldly 
phenomena." Like the prisoners in Plato's underground cave," they 
have been able to perceive only the diverse forms of those phenomena 
while imprisoned in the body. This realm, then, corresponds fairly 
closeiy to the world of the platonic forms and, in that it represents the 

30 Or: " .... among the heavenly beings ...." 
3' 1 Thess. 4:16-17. It 1s worth observing that Paul, who IS the author of t h ~ s  letter 

but, almost certainly, not Ephesians, uses the verb ffpnciro (in its passrve form) in 
only two other Instances, both In the account o f  h ~ s  rapture into Paradise (2 Cor. 1 2 2  
and 4). 

32 Orlgen, de Pnnap., 11.1 1,5-6. 

l3 Plato, Republrc, v11.514a-521b. 
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true archetype of the material creation, to the "airy earth" of the gnostic 
sources. Origen continues: 

It is necessary, therefore, to speak in such a way of the abode in the air (& aeria 
sede). For I think that the saints who depart from this life will dwell in  a place 
situated on  tile earth, which holy scripture calls Paradise, as if in a place of 
instruction or, so to speak, a classroom or school for souls, in which they may 
be taught about all the things that  they had seen on  earth, and also to receive 
some indications concerning things that are to follow in the future - just as in 
this life they had received some intimations of future events, albeit in a mirror 
dimly (I Cor. 13:12), but nonetheless in part, which in their proper time and 
place will be revealed more clearly and more lucidly to the saints. If anyone be 
whole of heart, with a purer intelligence and a more highly trained perception, 
he will progress more swiftly and ascend to a place of air, and arrive in the heav- 
enly realms (uelocius proficiens cito i t  ad aeris locum mcendet et ad caelorum regna 
perueniet) by way of those various places - habitations (mansiones), so to speak - 
which the Greeks have called "spheres" (o$ctipaq), i.e., globes klobos), but which 
holy scripture has in truth named "heavens" (caelos). In each of these places, he 
will first see the things that are done there, and secondly, he will discover the 
reason why they are so done, and thus he will pass through each level in order, 
following him who has entered into the heavens, Jesus, the Son of God, who says: 
I desire that where I am, these loo may be Un. 17:24). And he indicates this diversity 
of places when he says: In my Father3 house there are many habi/ations a n .  14:2).14 

The similarities between this text and UT, 520 are very striking. Both 
writers associate entry into the airy realm with the giving and receiving 
of instruction about the concealed principles by which the universe is 
governed. Both are at pains to emphasize the principles of hierarchy 
and order in connection with the soul's ascent. Both allude to Ephes- 
ians 2. It is clear, then, that Origen and the authors of the Gnostic 
texts drew from a common reservoir of traditional imagery concerning 
an incorruptible realm of pure light-air located above the material, 
mutable world at the boundary of the divine sphere. While it should 
not be assumed that Origen's platonizing interpretation of Eph. 2:2 and 
1 Thess. 4:16-17 accurately reflects the original meaning of these New 
Testament passages, the image of a land of pure air and light beyond 
the firmament above the earth has been encountered in a variety of 

34 Origen, Depnnnp, 11.1 1.6,213-235, In HENRI CROUZEL and MANLlO SIMONETTI, 
eds, and trans., Ongine. Trartt des pnnnpts. Tome I (Lzvres I ef II) (SC 252; Paris: Les 
editions du Cerf, 1978) 408111 1. 
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non-Christian and non-Gnostic Jewish sources which betray little trace 
of the direct influence of hellenistic philosophy. It is also interesting 
to observe that Origen's formulation of this myth, in addition to its 
platonic elements, has points of contact with the Jewish tradition of 
ascent to the celestial temple, including his identification of the "abode 
in the air" with "Paradise," and of the celestial habitations (mansiones) 
with the heavens. 

Independent testimony to the tradition of the ethereal realm is 
provided by a passage of  the Hermetic tractate Asclepius. This text has 
survived in complete form only in Latin translation, but a Coptic vers- 
ion of the middle portion of  the tractate, found at Nag Hammadi, is 
stylistically closer to the two surviving fragments of the Greek origin- 
a1.j5 The Coptic and Latin versions of the passage in question are very 
different:36 

Latin Asclepiu~ 

Hear, then, Asclepius. When the depart- 
ure of the soul from the body has taken 
place, then a judgement and examln- 
ation of  its merlt will follow under the 
power of the supreme dalmon. When 
he has discerned that it 1s pious and 
just, he allows it to dwell In the regions 
under hls authority But lf he observes 
that it 1s smeared wlth the stains of 
crimes and defiled wlth vices, then cast- 
ing i t  down from the heights to the 
depths, he hands it over to the storms 
and whirlwinds that are frequently In 
dlscord In the alr, fire, and water (desuper 
ad rma deturbans procellzs turbznzbusque 
aens, tgnzs et aquae saepe dzswrdantzbus 

Coptic Version 

Listen, 0 Asclepius. There is a great 
daimon (Salpov). The Great God has 
appointed him to be an overseer ( in fo-  
~ o n o q )  or judge (6 tKao~7j  q) over the 
souls ( ~ u ~ f i )  of men. And God has 
placed him in the middle of  the air 
( k i p )  between the earth and heaven. 
Now when the soul comes forth from 
(the) body ( o k p a ) ,  it is necessary (dtv- 
6 r y ~ q )  that it meet this daimon. Imm- 
ediately he (the daimon) will surround 
this one (masc.) and h e  will examine 
him in regard to the character that he 
has developed in his life. And i f  he 
finds that he piously performed all o f  
his actions for which he came into the 

'' See A. D. NOCK, "Introduct~on" to AscIepzus, In zdem, ed., and A.-J. FESTUGIBRE, 
trans., Corpus Hermetzcum (4 vols.; Collection des un~versltks de France; Paris: Soc~btt. 
d'editlon "Les Belles Lettres," 1945-54) 2.275-284, and PARROT, "Introductlon" to  
Asclepzus 21-29, In zdem, ed., Nag Hammadt Codzces y2-5 and VI, 396. 

'' Latin Asclepzus, $28, ed. NOCK-FESTUGIBRE, 2.334,3-3512; CopticAsclepzus, NHC 
~1.7621-7724; both texts are taken from PIETER A. DIRKSE and DOUGLAS M. 
PARROTT, eds. and trans., Asclepzus 21-29, in PARROT, ed., Nag Hammadz Codrces 1.1;2-5 
and VI, 440445. 

tradit), in order that it might be dragged world ( ~ 6 o p o ~ )  this (demon) will allow 

away by the cosmic turbulence between him [....I turn him. But [if he sees] [....I 
heaven and earth, forever tossed about in this one [....I he brought his life into 

in all directions by eternal punishments [evil] deeds, he grasps him, as he [flees] 
(ut inter urelurn et terram mundanisJluctib upwards and throws him down so that 

us in diuersa semperaeternitispoeinir agitata he is suspended between heaven and 

rapiatur). earth and is punished with a great pun- 
ishment. And he will be deprived (kx- 
oozsps iv)  of his hope (thnlq) and be 
in great pain (hfinq). And that soul has 
been neither on the earth nor in 
heaven. But it has come to the open sea 
( n 6 h a y o ~ )  of the air ( t r i p )  of the world 
( ~ 6 o p o q ) ,  the place where there is a 
great fire, and crystal ( ~ p O o z a h h o v )  
water, and furrows of fire, and a great 
upheaval. The bodies are tormented (in) 
various ways. Sometimes they are cast 
upon raging waters; at other times they 
are cast down into the fire in order that 
it may destroy them. 

No trace of Christian influence is apparent in either of these texts. The 
Latin version appears to be a fairly typical product of hellenistic theo- 
sophical speculation and is, in and of itself, of little relevance to this 
study. The Coptic version, however, betrays the influence of the Jewish 
heavenly ascent tradition. The combined imagery of "a great fire, and 
crystal water .... and a great upheaval" is, as we have seen, very typical 
of the apocalyptic sources and is ultimately derived from the language 
of Ezekiel 1 itself. Since this version is probably closer to the original, 
it is likely that the Latin recension has been rewritten by a hellenistic 
or late antique redactor for whom such Jewish apocalyptic details were 
no longer meaningful. If so, the two versions of this interesting text 
provide evidence of a developmental trajectory which originated in 
Jewish apocalypticism and culminated in a fully hellenized theosophy. 
This being the case, the expression "the open sea of the air of the 
world" in the Coptic text may well be derived from the same traditional 
background as the wave-like "brilliant air" of the celestial pavement as 
described in the water vision episode in HZ. The contexts of the two 
passages, although by no means identical, are broadly parallel: in HZ, 
the examination of the 7Din 7115 at the entrance to the celestial sanct- 
uary; in Asclepius, the soul's post-mortem examination between earth and 
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heaven, in  the intermediate region of the air. The Gnostic texts and 
New Testament passages considered above, along with Origen's discuss- 
ion of Eph. 2:2 and 1 Thess 4:16-17, appear to be located a t  various 
points along the same or similar trajectories of  religious and literary 
development. 

CHAPTER SEVEN 

TEMPLE VEILS AND CELESTIAL FIRMAMENTS 

1. The Enthronement of Sabaorh 

In both Ong. World and Hyp. Arch, the spiritual and material worlds are 
separated by a veil (0% World, $4: n a p a n 6 ~ a o p a ;  Hyp. Arch., 322: 
~ a ~ a n t l z a a p a ) .  Matter itself is said to be the shadow of the realm of 
light, projected through that veil,' which, according to 0% World, §4, 
is identical with Sophia herself. The supposition that the veil of Sophia 
corresponds to (one of) the firmament(s) of the Jewish apocalyptic and 
7131)3 tradition is confirmed by the following passage from the eschat- 
ological section at the end of the treatise: 

144. Then the sun will become dark. And the m o o n  will cause its light to cease. The 
stars of the sky will cancel their circuits. And a great clap of  thunder will come 
out of a great force that is above all the forces of chaos, where the firmament of  
the woman is situated. Maving created the first ~ r o d u c t ,  she will put away the 
wise fire of intelligence and clothe herself with irrational wrath. 

145. Then she will pursue the gods of chaos, whom she created along with the prime 
parent. She wlll cast them dowr~ Into the abyss. They wlll be obliterated because 
of their wickedness ....' 

If we combine this information with that given in Orig. World, it 

would appear that the veil - or firmament - of Sophia is located in the 
sixth heaven. This is not, however, consistent with the cosmological 
system of the treatise as a whole, according to which the seven heavens 
are assigned to the seven sons of  Yaldabaoth with their retinues, and the 
separation between the realm of the aeons and the material universe is 
located above the seventh heaven." This model, which is encountered 

' See BULLARD, "Commentary" in rdem, Hypostasts o f the  Archons, 104-105. 
Ong. Worid, $9144-145 (NHC 11.126,10-24), ed. LAYTON, trans. BETHGE, 2.90-91. 
See p. 140 above. 
See Ong. Worid, $16 (NHC 11.101J5-102,2), ed. LAYTON, trans. BETHGE, 2.36-37; 

$19 (p. 140 above); and $23-34 (below). 
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in  a variety of Gnostic and Hermetic sources, embodies a standard hell- 
enistic cosmological belief.' It also concurs with the account in Hyp. 

Arch., $926-29 of the elevation by Sophia of Sabaoth, the repentant son 
of  Yaldabaoth-Samael, where "the veil (~azan6zaopa) between above 
and below" is located between the seventh heaven and the eighth (928). 
A longer version of this narrative, which does not mention the veil but 
agrees with Hyp. Arch, in most other respects, occurs in OY& World, 
5323-35. As has been recognized by several commentators, these two 
texts are quite clearly indebted to Jewish 2231n traditiom6 

Hjp. Arch. Ong, Wori$ 

26. "And he jYaldabaoth1 said to  his 23. Now when the heavens had con- 
offspring, 'It is I who am the god o f  the solidated themselves along with their 
entirety.' forces and all their administration. the 

prlme parent became insolent. And he 
was honored by all the army of angels. 
And all the gods and their angels gave 
blessing and honor to him. And for his 
part he was delighted and cont~nually 
boasted, saylng to them, "I have no  need 
o f  anyone." He said, "It is I who am 
God,  and there is no other one that ex- 
lsts apart from me." 

' See further, for example, HANS JONAS, 73e Gnostzc Reltgron ne Message @theAlren 
God and the Begrnnzngs of Chrtstmanzp (Boston. Beacon, 1958) 43-44, 190-192, and 260- 
262; RUDOLPH, Gnoszs, 67-113; and SCHOLEM, Jewish Gnostzsm, 65-74. 

See especially FALLON, The Enthronement ofSabaoth, and further, for example: 
BULLARD, "Commentary," tn zdem, Hypostaszs of the Archons, 11 1, GRUENWALD, Apocal- 

yptrc, 1110-118; rdem, 'yewish Sources for  the Gnostrc Texts from Nag Hdmmadi?" In 
Pro~edrngs of the Surrh World Congress of Jewrsh Studmes (3 vols ,Jerusalem: World Union 
o f  Jewish Studies, 1975-77) 3.45-56 (English Section), reprinted in idem, From Apocaiypc- 
rcrsm to Gnostmmm, 207-220; zdem, "Jewlsh Merkavah Mysticism and Gnosticism," in 
JOSEPH DAN and FRANK TALMAGE, eds., Sludzes zn Jwrsh Mystzasm~ Proceedrngsof Regron- 
a1 Conzrences Held at the Unrvenzp of Callfornra, Los Angeles and McGzll Unzversrty In 
Apnl, 1978 (Cambridge, MA: Association ofJewlsh Studies, 1982) 41-55, reprinted In 
GRUENWALD, From Apocalypttc to Gnostmsm, 191-205; ALEXANDER, "Introduction" to 
3 Enoch In OTP, 1.236-238; and HALPERIN, Faces, 511-517. 

Hyp Arch, $9 26-29 (NHC 11.95,13-35), ed. LAYTON, 1.254-257. The angel Eleleth 
is speaking. 

"ng World, 5923-35 (NHC 11.103,3-106,16), ed. LAYTON, trans. BETHGE, 2.4047. 

"And Zoe (Life), the daughter of Pistis 
Sophia, cried out  and said to him, 'You 
are mistaken, Sakla!' - for which the 
alternate name is Yaltabaoth [sic]. She 
breathed into his face, and her breath 
became a fiery angel for her; and that 
angel bound Yaldabaoth and cast him 
down into Tartarus below the abyss. 

27. "Now &hen hls offspring Sabaoth 
saw the force o f  that angel, he repented 
and condemned his father and his mo- 
ther matter. 

28. "He loathed her, and he sang songs 
of pralse up to Sophia and her daughter 
Zoe. And Sophla and Zoe caught hlm 
up and gave him charge o f  the seventh 
heaven, below the vell ( ~ a z a n i z a o p a )  
between above and below. And he 1s 
called 'God of the forces, Sabaoth,' since 
he is above the forces o f  chaos, for 
Sophla established him. 

24. And when he said this, he s i q e d  
against all the immortal beings who give 
answer. And they laid it to his charge. 

25. Then when Pistis saw the impiety of 
the chief ruler she was filled with anger. 
She was invisible. She said, "You are 
mistaken, Samael," that is, "blind god." 
"There is an immortal man of light who 
has been in existence before you and 
who will appear among your modelled 
forms (nh&opa.ra); he will trample you 
to scorn just as potter's clay is pounded. 
And you will descend t o  your mother, 
the abyss, along with those that belong 
to you. For at the consummation of 
your (pi.) works the entire defect that 
has become visible out of  the truth will 
be abolished, and it will cease to  be and 
will be like what has never been." 

26: Saying this, Pistis revealed her like- 
ness of her greatness in the waters. And 
so doing she withdrew u p  to her  light. 

27. Now when Sabaoth the son o f  Yald- 
abaoth heard the voice of  Pistls, he sang 
praises to her, and [he] condemned the 
father [...I at the word o f  Pistis; and he 
praised her because she had instructed 
them about the lmmortal marl and hrs 
light. Then Pistis Sophia stretched out  
her finger and poured upon h i m  some 
light from her light, to be a condemna- 
tion of his father. Then when Sabaoth 
was iliumlned, he recelved great author- 
ity against all the forces of  chaos. Slnce 
that day, he has been called "Lord of the 
Forces." 

28. He hated hls father, the darkness, 
and h ~ s  mother, the abyss, and loathed 
his slster, the thought of the prlme 
parent, whlch moved to  and fro upon 
the waters. And because of  hls llght all 
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the authorities of  chaos were jealous of 
him. And when they had become dis- 
turbed, they made a great war in the 
seven heavens. 

29. Then when I'istis Sophia had seen 
the war, she dispatched seven archangels 
to Sabaoth from her light. They snatch- 
ed him up to the seventh heaven. They 
stood before him as attendants. Further- 
more she sent him three more archang- 
els and established the kingdom for him 
over everyone so that he might dwell 
above the twelve gods of  chaos. 

30. Now when Sabaoth had taken up 
the place of repose in return for his 
repentance, Pistis also gave hlm her 
daughter Zoe (Life) together with great 
authority so that she might instruct him 
about all tilings that exist in the eighth 
heaven. 

31. And as he had authority, he made 
himself first of all a mansion. It is 
huge, magnificent, seven tlmes as great 
as all those that exist in the seven 
heavens. 

29. "Now when these (events) had come 32. And before his mansion he created 
to pass, he made himself a huge four- a throne, which was huge and was upon 
faced chariot of  cherubim, and infinitely a four-faced chariot called "Cherubln." 
many angels to act as ministers, and also Now the Cherubin was eight shapes per 
harps and lyres. each of the four corners, lion forms and 

calf forms and human forms and eagle 
forms, so that all the forms amount to 
sixty-four forms (!) - and (he created) 
seven archangels that stand before it; he 
is the eighth, and has authority. All the 
forms amount to seventy-two. Further- 
more, from this chariot the seventy-two 
gods took shape; they took shape so  that 
they might rule over the seventy-two 
languages of  the peoples. And by that 
throne he created other, serpentlike 
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angels, called "Saraphin," which praise 
him at all times. 

33. Thereafter h e  created a congregation 
( E ~ ~ h q o i a )  o f  angels, thousands and 
myriads, numberless, which resembled 
the congregation in the eighth heaven; 
and a firstborn called Israel - which is, 
"the man who sees God"; and another 
being, called Jesus Christ, who resembles 
the savior above in the eighth heaven 
and who sits at his right upon a revered 
throne. And at his left there sits the 
virgin of the holy spirit, upon a throne 
and glorifying him. And the seven 
virgins stand before her, possessing 
thirty harps, and psalteries and trum- 
pets, glorifying him. And all the armies 
of the angels glorify him, and they bless 
him. 

"And Sophia took her daughter Zoe and 34. Now where he sits is upon a throne 

had her sit upon his right to teach him of light within a great cloud that covers 

about the things that exist in the eighth him. And there was no one with him in 

(heaven); and the angel [of] wrath she the cloud except Sophia the daughter of 

placed upon his left. [cf. O n i  World, Pistis, instructing him about all the 

530.1 things that exist in the eighth heaven, so 
that the lilzenesses of those things might 
be created, in order that his reign might 
endure until the consummation of the 
heavens of chaos and their forces. 

36. Now Pistis Sophia set him apart 
from the darkness and summoned him 

[Since] that day, [his right] has been to her right, and the prrme parent she 

called life; and the left has come to put  at her left. Since that day, right has 

represent the unrighteousness of the been called justice, and left has been 

realm of absolute power above. called wiclcedness. 
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2. Jewish Traditions about the Tabernacle and its Curtains 

The symbolism of heavenly veils in Gnostic, Jewish and early Christian 
sources has been analyzed by OTFRIED HOFIUS? who distinguishes be- 
tween two types of veil in Gnostic literature. A few texts speak of a veil 
or  veils within the pleroma itself, separating the spheres of the aeons 
from each other.'' Other sources, however, speak of a veil placed be- 
tween the pleroma and the material-psychic universe," as described in 
Hyp. Arch. and 0% World, and in Pistis Sophia, where it is called "the 

veil (~a~an$zacrpa) of the Treasury of Light."I2 The latter veil is 
frequently associated with imagery of the temple and/or with the firm- 
ament o f  Gen. 1:6.13 This is consistent with the symbolic significance 

OTFRIED HOFIUS, Drr Vorhang vor dem Rron Gottest Eine exegetisch-religions- 
geschichfliche Untersuchung zu Hebrier 6,19J und 10,19J /: NT 14; Tiibingen: Mohr- 
Siebeck, 1972). 

l o  Pistis Sophia, 1.14 (23,3), 1.29 (41,254325), 2.84 (186,19-20), ed. SCHMIDT, trans. 
MACDERMOT, 4647, 82-87, 372-373; 1 Jeu, $93340 (83,4-92,17), ed. SCHMIDT, trans. 
MACDERMOT, 93-1 11. Compare UT, 57 (235,3-23825, especially 237,3), ed. SCHMIDT, 
trans. MACDERMOT, 232-239, where the crowned form o f  the Only Begotten One  
( p o v o y ~ v r j  q) is said to be surrounded by a veil ( ~ a z a n i . z a o p u )  with twelve gates, 
each guarded by twelve myriads of archangels and angels; Ps. 68:17 (wrongly identified 
by M A C D E R M ~ T  as Ps. 67:l) is cited at 236,13-16. See further HOFIUS, De7 Vorhang, 
4346,  and SCHOLEM, Major Trends, 72. 

E.g., Sophia Jesu Christi, NHC iii.114,18-25/BG 118,7-19, in PARROTI., ed. and 
trans., Nag Hammadi Codices /I1,34 and V;1 with Pajyrrrs Brrolinrnsis 8502,3 and Oayr- 

ynchus Papyrus 1081 (CGL; NHS 27; Leiden, New York, etc.: Brill, 1991) 169-170; the 
Unlitled Text, 5912-13 (251,7-29) and 9918-19 (260,13-262,4), ed. SCHMIDT, trans. MAC- 
DERMOT, 264-265 and 282-287; Cop. Phil., N H C  ii.84,14-8521, ed. LAYTON, trans. 
WESLEY W. ISENBERG in LAYTON, ed. Nag Hammadi Coda 142-7, 1.210-213. A third 
category o f  veil "between those of the right and those of  the left" (i.e., between the 
forces of  good and evil), to which HOFIUS makes n o  reference, is found in  Pistis Sophia 
4.139-140 (361,22-366,6), ed. SCHMIDT, trans. MACDERMOT, 722-733. 

12 P.  ~strs Sophia, 1.29-31 (42,20; 43,19-20; 45,19-20), ed. SCHMIDT, trans. MACDERM- 

OT, 8246;  cf. 2.86 (194,16-21), ed. SCHMIDT, trans. MACDERMOT, 388-389. 
" See further HoFiUs, Der Vorhang, 29-43. In  this category, WOFIUS also makes 

a distinction between texts such as those listed in the previous note, which state that 
the veil was created by the First Father as a protective barrier between the realms of 
light and darkness, and those like Hyp. Arch. and Orig. World, in which the veil "repres- 
ents the  first unlawful creation of Pistis Sophia, which in turn caused the genesis of  
the material world" (ibid, 29). It is, however, questionable whether these sources 
consider the veil to be in and of itself "unlawful." As observed above, moreover, 0%. 
World, 94 states that the veil is a function of  Sophia herself, not her creation. 
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of the curtains of the tabernacle or  temple, as encountered in a wide 
variety of Jewish sources. Philo, describing the tabernacle, states that the 
veil between the outer tent and the holy of holies represents the separat- 
ion between the mutable and immutable worlds: 

What is rhe veil (Exod. 26:31)? 
By the veil the inside (= the holy of holies) is set off and separated from the 

things outside, for the inside is holy and truly divine, while the outside, though 
it is also holy, does not attain the same nature or a similar one. Moreover, it 
indicates the changeable parts of the world which are sublunary and undergo 
changes of direction, and the heavenly (region) which is without transient events 
and is unchanging. And (it shows) how they are set off and separated from one 
another, for the ethereal and airy substance is, as it were, a covering (6x6 z q <  
ai0spia:  ~ a i  d c ~ p i a q  o b c r i a ~  citq ~ a h d p p a ~ o ~ )  .... 

What is the meaning of  the words, Thou shalt set apart fhe veil between the holy 4 
holies (Exod. 26:33)? 

I have said that the simple holy (parts of the tabernacle) are classified with 
the sense-perceptible heaven ( s & r z a z a ~  ~ a z d  zbv  aicr0qzdv o6pav6v) ,  where- 
as the inner (parts), which are called the holy of  holies, (are classified) with the 
intelligible world ( ~ a z &  z b v  voq72,v ~dirspov). The incorporeal world is set off 
and separated from the visible one by the mediating Logos as by a veil .... so that 
there is between them something (at once) invisible and visible of substanceJ4 

A very similar symbolic interpretation of the tabernacle is recorded by 
Josephus, who describes the interior of the tent as follows: 

As for the ~ n s ~ d e ,  he (Moses) dlvided ~ t s  length Into three sections. At a meas- 
ured distance of ten cubits from the innermost part, he placed four plllars . .. the 
space within these pillars was the most holy place (diiuzov), but the rest of the 
tabernacle was open for the priests. The measurements of the division of the tent 
were, In fact, an imitation of the whole of nature: the third section, inslde the 

' four pillars, to which the priests were not  admitted, was like a heaven peculiar 
to  God; whereas the space of twenty cubits was like sea and land which are 
Inhabited by men, and so thls part was reserved for the priests .... Embroidered 
curtalns of fine linen (&+ECSE P~GOOU),  in which purple, and blue, and scarlet 
colors were mlxed together, were spread over the tent. The first of  these 

1 measured ten cubits i n  each direct~on,  and was spread over the pillars that d lv~d-  
I 

l4 Philo,Quaest tn Exod 11.91, 94; English and reconstructed Greek text accord~ng 
to RALPH MARCUS, trans., Ph~lo, Supplement 2, Questzons andAnwen on Exodu4 Transl- 
ated from the Annent Annmzan Venton oftbe Oyqnal Greek (LCL: Cambridge, MA and 
London: Harvard Unlverslty Press and Heinemann, 1953) 140-143. 
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ed the sanctuary (rbv vsdv),  and screened off the innermost sanctum ( r b  
&iSu.rov), making it invisible to the eyes of anyone .... This curtain (+&prroq) was 
very beautiful, being embroidered with every kind of flower that the earth pro- 
duces, interwoven with other designs of all kinds to enhance its adornment, ex- 
cept for the images of  living creatures (nhq v <$wv ~ o p + q ~ ) .  A second curtain, 
equivalent in size, texture and color to the first, covered the five pillars that stood 
at the entrance. It was supported by rings at the corner of each pillar and hung 
down from the top to the middle of the pillar, the rest being left as a passage for 
the priests to enter beneath it. Over this, there was a linen veil (@paos) o f  the 
same dimensions ....Is 

Following this, Josephus goes on to describe the curtains that covered 
the exterior of the tent, including an outer layer of skins (cf. Exod. 
26:14) which, seen from a distance, "seemed not at all to differ from the 
color of the sky."16 In these sources, as observed by HOFIUS: 

".... the idea of a curtain between heaven and earth 1s so strongly anchored in the 
symbolic meanlng of the tabernacle that it can only be understood In connection 
w ~ t h  tills meaning."17 

This symbolic correspondence is also encountered in rabbinic traditions 
about the tabernacle:I8 

R. Jacob ben R. Ass1 sa~d:  
Why does ~t say, 0 LORD, I have loved the habttatton ofyour house and theplace 

of the d7deIIrng ofyour Glory (Ps. 26:8)? In order to establish a correspor~del~ce with 
the creatlon of  the world. How so? 

O n  the first day, ~t is written, In the begmnrng, God created the heavens and the 
earth (Gen. 1 I), and it 1s also written, who stretches out the heavens lrke a ctcrtarn 
(iJ?y"?~>, Ps. 104.2). And what is wrltten about the tabernacle? Andyou shall make 
curtarns ofgoats' harr (D'iY n.9'1:) f ir  a tent over the tabernacle] (Exod. 26:7). 

O n  the second day, it is written, Lrt there be afirmament (Gen. 1:6a) and h e  
decreed a separation (;i>13;i) between them, as ~t is written, and let rt dtvrde 
('7'17~) be~ween the waters and the waters (Gen. 1.6b). And regarding the tabernacle 

Is Josephus,Ant. 111.122-128 (ed. THACKERAY etal., 4.372-376); compare Exod. 27:7- 
36, and see further below. 

l6 Josephus, Ant. 111.132 (ed. THACKERAY et al., 4.378). 
" HOFIUS, Der Vorhang, 23. 
I* Tank pequder, 92, ed. ENOCH ZONDEL, NMX?>n W 7 7 B  (2 vols. In 1; Jerusalem: 

Lewin-Epstein, 1964) 1.132a; cf. Numb. R. 12.16. 
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it is written, and let thr curtain divide (n?'l)g i i ~ ~ 3 i 7 ! ) f b r y o u  [between thesanctuary 
and the holy ofholies] (Exod.26:33). 

HOFIUS believes this symbolism to be of non-rabbinic, "hellenistic Jew- 
ish" origin and attributes the above passage to a rabbinic author who, 
he thinks, was seeking to construct a biblical-exegetical basis for "the 
hellenistic-Judaic Theologoumenon of the universal temple."" This 
theoiy is, of course, unnecessary, since it is now known that the cosmic 
temple, far from being an exclusively "hellenistic" Jewish concept, was 
a central motif of the apocalyptic and 3231?2 traditions." 

1 3.  'VeilJ' as the Name of the First I-leaven 

According to a widespread rabbinic tradition, "Veil" (jll)'l, from Greek 
@fjLov or Latin velum2') is the name of the lowest of the seven heav- 
ens, that above it being called "firmament" ( ~ 7 P l ) .  The opening and 

closing of the 1 1 i 7 1  are said to mark the distinction between day and 
night:z2 

Resh Laqish said: 
There are seven (heavens), and these are they: ,1lYn ,5131 ,D'i)nW ,Y7i)1 ,115'1 

n131y ,112n. 11'7~1 has no purpose, save that it comes in in the morning and goes 
out in the evening, and renews the work of creation every day, as it is said, Who 
stretches out the heavens like a curtain, and spreads them out as a tent to dwell in ( ; i~i32 

' 7 ~ ~ 7  n n ~ n a l  D:DI$ 772) (Isa. 40:22). y7i)l is that in which the sun, the 
moon, the stars and constellations are set, as it is said, and God set them in thefir- 
mament of heaven (Gen. 1:17). 

A degree of uncertainty regarding the precise details of this mechanism 
is evident in the sources.23 Rashi explains that the 1li'l is drawn aside 

l9 HOFIUS, Der Vorhang, 25. 
20 See p p  29-33 above. 
" See JASTROW, Dtctronary, 373a-b, and the sources clted there. 
22 b.Hrrg 12b (and see the following note). The same 1st of the names of the 

I 
heavens occurs at 3 Enocb 17:l-3 (and see ALEXANDER'S note f ad  loc in  OTP, 1.269). 
See further HOFIUS, Der Vorhang, 19-22. 

23 Mzdrarf, Konen (ed. JELLINEK, Bet ha-Mrdrmch, 2.36-37) and Yalqu( Shrm'onr, $445 
to Isa. 40:22 (0'3mn3) D'N) I>  177 5y )3)y13w v ) j 7 5 )  12 vols., ~ag ina ted  as I; Jerus- 

alem: Lewin-Epsteln, 19661 2.792a) both agree with b.Hag 12b, but SRdB, 934 (ed. 
WERTHEIMER, n ) W 7 7 D  ,n3, 1.39) states that the vell "comes in" at nlght and "goes 
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to reveal the light of  day and covers it at night. According to the TosaJ 
ot, however, the 71571 is the opaque covering of the daytime sky, which 
is drawn aside to reveal the starry firmament at night. Midrash Konen 
agrees with the latter explanation: 

Why is it called 115'11? Because it is like a, royal standard (u'2in ~ U I  TnD) which 
is brought in through the gate of a royal palace. When the king goes into his 
palace, it is brought in, and when he goes out, it is carried forth. In the same 
way, at dawn, when the sun comes forth to minister to the world (1151~1 vnwj) ,  
the 115')l is spread out in the world and covers the surface of the  firmament 
Y1i?l) f rom the sun's orb as it travels through the world. And when the sun goes 
in, it is rolled up and taken away, so that the moon may rise, with the stars and 
the planets, to shine upon the surface of the earth, which is five hundred years' 
journey from 111)'l.~~ 

The relationship described here between 71171 and Y7i71 is rather remin- 
iscent of that  between the curtain at the entrance to the tabernacle and 
its linen veil, as described by Josephus. The word 11571 is, in fact, 
applied to this curtain (MT: 1PQ) at Tg. Ps.J Exod. 36:37.25 In terms 
of the cosmic tabernacle/temple structure, however, the lowest of the 
heavenly levels corresponds more naturally to the curtain around the 
outer court (Exod. 27:9-18), which Josephus describes as follows: 

.... a cloth of  fine Ilnen, woven of  many colors ( o ~ v 6 d v  6' &K Pdcrcrou ~ O L K L -  

hw76~q) ,  went around all the plllars, and hung down In full, loose folds from 
thelr capltals to their bases, and enclosed the whole space In such a way that it 
seemed not  unlilce a wall around it.Z6 

I t  must be conceded that the loan-word 11'771, used in the ordinary sense 
of ''veil'' o r  "curtain," is not generally associated with the tabernacle or 
the temple in  rabbinic sources, and that the heavenly lli?, though 
associated with the tent imagery of Isa. 40:22;~ is nowhere explicitly 

out" In the daytlme. 
24 M~drash Konen, ed. JELLINEK, Be[ ha-Mtdrascb, 2.37. 
25 Ed. CLARKE, Targum ~scud0-]0nalban oftbe Pentaleurb, 1 13. Ta~gum OnkeZos (ed. 

SPERBER, The Bzble rn Aramarc, 1.156) uses the term N D l 9 .  
26 Josephus, Ant., 111.110 (ed. THACKEW et aL, 4.368). 
27 See b.Hag. 12b o n  p. 161 above. 
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connected to the symbolic structure of the cosmic temple.28 It is also 
true that, given the variety of cosmological systems encountered in late 
second temple and rabbinic Jewish literature, with their differing n u m b  
ers of  heavens and diverse models of the cosmic temple, it would almost 
certainly be misguided to look for precise, systematic correspondences 

, between these various sources. Nonetheless, it is ~ossible to discern in 
them the broad outlines and essential features, at least, of a developing 
tradition of symbolism regarding the veils of the temple, and its princi- 
pal variations. 

4. The Veils of the Temple 

In the biblical tabernacle, there are three points at which a screen or 
curtain (1PQ) is said to have been located: at the entrance to the outer 
c ~ u r t ; ' ~  at the entrance to the sanctuary tent;30 and between the sanct- 
uary and the holy of holies, the last being called the TPQ;! n373 ("the 
veil of the ~creen")~'  or, more simply, the n1)~g.~ '  LXX designates 
these three curtains by the terms ~ d c h u p p a  ("covering"), E;?lionao.cpov 
("screen"), and ~a.canC.caopa ("veil") respectively. Philo likewise uses 
~uzanE' .caopa of the innermost curtain, but applies ~d lLuppa  to that 
at the entrance to the sanctuary and refers to the outermost curtain as 
i j$aopa ("a woven Josephus uses the terms +&po05, ii+05, 
and o ~ v 6 d v ,  apparently without distinction, when describing the taber- 
n a ~ l e , ~ ~  but in the context of the temple, he  applies ~a.canG.caopa to 
the curtain at the entrance to the outer san~tuary. '~ These three points 

28 O n  1151? in rabblnic literature, see JASTROW, Dzctzonary, 373a-b, and the 
references clted there, but note the exceptional case, cited above, of Tg. Ps;l. Exod. 
36:37. In the heithalot wntlngs, the word occurs only In lists of the seven heavens lilce 
those cited above; see SCHAFER, ed., Konkordanz, 1.216b, and the sources cited there. 

29 Exod. 27:16, etc.; Numb. 3:26. 
Exod. 26:36, etc.; Numb. 3:25, 31. 

" Exod. 35:12, 3934, 40:21, and Numb. 4:5. 
32  Exod. 26:31-35 (four tunes), etc.; compare Lev. 4:6, V?j)ii n377, and 24:3, n27) 

my?. 
" Philo, Mos., 11.86, 87,93; see F. H. COL~ON's note In rdem and G. H. WHITAKER, 

trans., Phrlo, w t b  an Englrsh Translatton (10 vols.; LCL; London and Cambridge, MA: 
Heinemann and Harvard University Press, 1929-62) 6.492493. 

34 Josephus, Ant. 111.108-1 33 (ed. THACKERAY et al., 4.366-378). 
35Josephus, War v.212 (see p. 169 below). 
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of transition from lower to higher degrees of  holiness correspond to the 
divisions of the threefold cosmic temple s t r~cture :~  and if the rabbinic 
conception of the ]l?? as the lowest heaven may legitimately be correlat- 
ed with this structure, it would correspond to the first of these divis- 
ions. In biblical descriptions of the Jerusalem temple, the second and 
third divisions (i.e., the entrances to the sanctuary and the holy of 
holies) are marked by double doors, which are cawed with cherubim, palm 
trees andjmers, and overlaid withgold. These, however, appear to be add- 
itional to the curtains, rather than displacing them.37 This is certainly 
true o f  the entrance to the holy of holies, according to the chronicler, 
who tells us that Solomon .... made the veil (n2'i?i_i) ofblue, purple, crimson 
andfi'ne linen, and worked cherubim upon it (2 Chron. 3:14). 

5. 7;11e Curtain Before the TErone 

In rabbinic sources, and occasionally in  the hekhalot literature, we find 
a heavenly counterpart of the 173'13 i n  the curtain that hangs at the en- 
trance to the divine throne room (i.e., the holy of holies of the cosmic 
tempie). This curtain is called by the non-biblical term ~ 1 2 1 9 ? ~  In a 
few texts, the celestial '71213 is identified with the dark cloud in which, 
according to more than one text of scripture, God's Glory is concealed. 
The targum to Job 26:9, for example, interprets the verse in the light of 

36 See pp. 32-33 above and, further, MORRAY-JONES, "Paradise Revisited. Part 1," 
202-205. 

37 1 Kgs. 6:31-33; cf. 2 Chron. 4:22, Ezek. 41:23-25. Compare GRUENWALD, "Jew- 
ish Sources!" in From Apoca~ptzsm to G n o s t r m ,  211-212, who appears to interpret 
these texts incorrectly. 

j8 T h e  17319 is explicitly stated to be identical with the biblical rial? in PdRE, 54 
(ABRAHAM AARON BEN SHALOM BRODA, ed., l t y ) ? N  ,117 '1773 [Lemberg: Abraham 
Nisan Suss, 18741 7b; cf. GERALD FRIEDLANDER, trans. PrrkB de Rabbt Eltezer F e  
Chapters 01 Rabbr Elrezer the Greaf] Accordrng to the Twf OJ' the Manusmpt Belongtng to 
Abraham Eps~ern ofVrenna [1916; reprinted New York: Sepher-Mermon Press, 19811 23). 
This text is parallel to Mars. Hek., 528 (= §18), ed. HERRMANN, 59*, 82' and 187; and 
to H Z  at  SCHAFER, Synopse, $372 = ELIOR, ' f 17U) t  n)>3)i7,  11. 270-278 (see pp. 173 
and 176 below), both of which have n3119 but not  11319. Tg. Ps.jlon. Exod. 26:31-35, 
etc. renders nay9 by K11119. See further: HOFIUS, Der Vorhang, 5-16; GRUENWALD, 
'7ewish Sources?" 212-214; HALPERIN, 71re Merkabab, 169, n. 99; ALEXANDER, OTP 
1.296, n. 45a on  3 Enoch 45:l (see below); and the numerous sources cited by these 
authorities. 

this tradition. MT reads: 1124 1 7 ) ~  TW13 ;183+9? TnHP, He covers theface 
of the n m  moon; he spread his cloud over it, but the targumist, taking the 
word to mean "throne," translates as follows:39 

He wraps the thick darkness all around his throne, so that the angels may not 
see him; he spreads the clouds o f  his Glory upon it like a curtain. 

I More frequently, however, the 11213 is portrayed as an actual and visible 
curtain, possessing wondrous properties. According to several sources, 
the entire history of creation is embroidered or imprinted on the 11279, 
the vision of which confers foreknowledge of the future. Thus 3 Enoch, 
chapter 45: 

R. Ishmael said: Metatron said to  me: 
Come and I will show you the curtain of the Omnipresent O n e  ( 5 ~  11319 

D i p ) ,  which is spread before the Holy One, blessed be he, and o n  which are 
printed all the generations of  the world and all their deeds, whether done or  to  
be done, till the last generation. I went and he showed them to  me with his 
fingers, like a father teaching his son the letters of the Torah 

I In the continuation of this passage, Ishmael is shown the deeds of all 
the generations of mankind, from Adam to the Messiah .... 

.... All the rest of the leaders of  every generation and every deed o f  every gener- 
ation both of Israel and of the gentiles, whether done or to be done in the time 
to  come, to all generations, till the end of tlme, were all prlnted o n  the curtain 
of the Omnipresent O n e  (~1i;'n;i ?W 11319 iy ]'i?lpn) I saw them all with my 
own eyes!' 

39 7g job 26:9, in ed. PAULUS DE LAGARDE, Hugtographa Cbaldatce (1873; reprinted 
Osnabmck: Zeller, 1967) 104. Compare b Hag 12b o n  Ps. 18:12, and see further HOFI- 
Us, Der Vorhang, 5-7. O n  the date and composition of the Job targum, see further p. 
266 below. 

40 See the following note. 
I 4 '  3 Enoch 45:l-2 and 6, ed. ODEBERG, Hebrew, 58-61 and English, 141-148; cf. 

SCHAFER, Synopsr, 5564-65; translation follows ALEXANDER, OTP, 1.296-299. 
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A very similar statement about the "1310 is found in the Alphabet of 
RabbiAqiba, version A, where Moses is shown the deeds and teachings 
of Aqiba and the rabbinic sages U l j m  5~ ' i '1 l l t )2 .~~ The following gen- 
izah fragment of an otherwise unknown iinli? 11Y'W text links this idea 
with that of  the future judgement of the 

All the deeds of  the sons of men are printed o n  his 11219 - whether past o r  
future, whether accomplished or  not  yet accomplished - and a prince o f  whom 
it is said: fie stirs up the sea [so that its waves roar - fhe LORD of Hosfs is his name] 
(Jer. 31:35 = Isa. 51:15) sees ail one's deeds at single glance, examines them, 
determines their judgement, and establishes them according to  the truth (I?7nYnl 
nnKii $Y), as it is said: BL.hoidyour way in the vally! Know what ?ou have done! 
(Jer. 2:23). And it says: But the LORD is the true Go4 he is the Living God and the 
Everiarting King .... (D?'~Y ;~$QI 0'" D D ~ ~ H - H Y I  nQ8 07?4H ii3iiI!), etc. (Jer. 
10:10).44 l 3 e   LO^ (377:) - this is the attribute of compassion; God (D'?$#) - 
this is the attribute of judgement; Tme (n)3#) - this is the Place of  the Shekhinah, 
which establishes all who come into the world in truth. 

Associated with this theme of judgement is the motif of  a hi;) n3 "from 
behind the 71119," revealing God's irreversible and apparently pre- 
ordained decrees concerning the coming tribulations of the world,4' or 
of a specific individual.'16 This motif, which, like the previous text, 
carries clear implications of  divine foreknowledge, if not outright pre- 
determination of reward or  occurs in connection with 
the judgement pronounced upon Elisha b. Abuya at b.Hag. 15a. Elisha 
is riding his horse on a sabbath and, at the same time, discussing Torah 
with his pupil R. Meir, who is walking along beside him. Suddenly, 
Elisha interrupts the discussion and warns Meir to turn back, having 

42 Akh. R. Aqiba A, (10, ed. JELLINEK, Bet ha-Midrascb, 3.44; cf. WERTHEIMER, ,313 
RlVttB, 2.388: K1;i l l l 2  V'nj?;? $W 11xlX1. 

43 Fragment T.S. K2 1.95.1, fol. 2b, fines 2-1 1, in SCHAFER, Genzira-Fragmenle, 133. 

SCHAFER (ibid., 131) assesses the script of  this fragment as "Northeast cursive from the 
region o f  Iraq; relatively late." 

44 The verse continues: .... at his wrath the earth quakes, and the nafions cannot endure 
his indignation. 

45 b.Ber. 18b and parallels (see GRUENWALD, "Jewish Sources?" 212). 
46 Thus, for example, a passage in rns. Munich 40 at SCHAFER, Synapse, $877. 

S C H ~ E R  (ibid., xv) states that this block of material (35875-881) is 'clearly a "late" 
piece, which does not  belong t o  the hekhalot literature.' 

47 Cf. m. Yhot 3.19. 
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discerned by counting his horse's hoomeats that they have reached the 
sabbath limit: 

He (Meir) said to him, "You too, turn back (71 llfn)!" H e  (Elisha) said to him, 
"I have heard from behind the Curtain ( ? i n 3 2  lllnKn 7nYnty):Return, backsliding 
children (Jer. 3:14) - except lnH!" 

In a parallel passage aty.@aag. 77b, the declaration of  judgement is trans- 
posed to the earthly sanctuary. Here, Elisha reports that he was once 
riding his horse before the temple (D'Vi7i7 V??;? El) on a Day of Atone- 
ment that was also a sabbath, when 

.... I heard a $ 1 ~  n3 comlng forth from the House of  the  holy of holies, saylng: 
Return . chzldren -except for Ellsha b Abuya, who knew my power and rebelled 
against me!" 

It is probable, however, that yemshalmz"s version o f  this narrative is a 
secondary composition, which is intended to provide an alternative con- 
text for the theologically troubling pronouncement that the possibility 
of repentance has been denied to Elisha. The act of riding a horse in 
front of the temple on a Day of Atonement on a sabbath is presumably 
to be understood as a cumulative sequence of acts of defiance, but the 
narrative remains somewhat unsatisfactory, since i t  fails to explain why 
this particular offence should be held to merit such dire and irrevocable 
condemnation. Moreover, the element of  riding o n  a sabbath is itself 
derived from the context in which the dialogue is set. The Babylonian 
version, on the other hand, alludes to the story of  Elisha's disastrous 
encounter with Metatron, where a hi;) nl makes the same pronounce- 
ment following his utterance of the "two powers" heresy, and this, 
almost certainly, is the original context of  the saying.48 The story of 
this encounter is given in 3 Enoch 16:l-5, where the h i 7  n3 comes forth 
"from the presence of the Shekhir~ah,"~ and the 71n3 is not mention- 
ed. The printed edition and most manuscripts of  bdbli state simpiy that 

48  Contra HALPERIN, 7?ne Merkabah, 167-172, and ALEXANDER, "3 Enoch and the 
Talmud," 54-66; see MORRAY-JONES, "Hekhalot Llterature and Talmudic Tradition," 
17-36. 

49 Ed. ODEBERG, Hebrew, 22-23 and English, 4345; trans. ALEXANDER, OTP, 1.268; 
I SCHAFER, Synopse, 920. In MORRAY~ONES, "Hekhalot Llterature and TalmudicTradlt- 

ion," 24, this detail is omitted In error. 
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"a 517 n2 came forth and said ...," etc., but two manuscripts add the 
words "from behind the 7 1 ~ 1 3 . " ~ ~  The version included in MR(N):B2d 

I 
of the 0713 story, in agreement with the majority of witnesses to bablr, 
does not  specify the origin of the 5 1 ~  n l ,  but appends the words "out- 
side the 71113" to "they led Metatron forth."" Thus, although certain- 
ty is perhaps impossible, there are grounds for believing that the 71113 
did figure in the original story of Elisha's condemnation, which was 
said to have occurred in connection with a vision of Metatron at the 
entrance to the divine throne room in the heavenly temple. The fact 
that the concluding pronouncement of the story incorporates a quotat- I 

ion from Jeremiah suggests that it may be derived from the same store 
of traditions linking the 71119 to the judgement scenario as the genizah 
fragment considered on page 166 above. As we have observed, a strong 
aroma o f  predeterminist theology seems to cling to these traditions 
about the 71113. Possibly, therefore, the excision of the detail in some 
sources reflects the redactors' discomfort with regard to the implication 
that Elisha's fate and the denial of even the possibilrty of repentance to 
him, being foreknown by God, may also have been predestined. 

6. TZe Locutions ofthe Veils in Jewish and Gnostic Sources 

It may be the case, as both HOFIUS and GRUE~~VALD maintain, that the 
cultically-derived traditions about the 71113 were originally quite distinct 
from those concerning the veil-as-firmament (115'1).~~ It is, however, 
clear from the testimony of Phi10 and Josephus that by the first century 
CE the two traditions had already become closely interwoven with each 
other. In  Jewish apocalyptic and ?I23173 mysticism, as we have seen, the 
pilgrimage through the precincts of the temple and the ascent into heav- 
en are one  and the same thing. The close interpenetration of "veil" and 
"firmament" symbolism in this context can be detected inApoc, Abr. 21- 
29, where Abraham is shown the secrets of the creation, including the 

I 

50 Thus b.ljag. 15a, mss. Vatican 134 and Munich 95 (see: ALEXANDER, "3 Enoch 
and the Talmud," 54-62; and MORIUY-JONES, "Helthalot Literature and Talmudic 
Tradition," 17-18). 

'' SCHAFER, Synopse, $672 (345); see pages 13-14 above. SCHAFER indicates that the 
scribe wrote 772190 y n i  ~ n u u n i  K7rt;i, but it is clear that 71n9il ylni must be 
meant. 

'2 HOFIUS, Der Vorhang, 25-27; GRUENWALD, "Jewish Sources?" 211-215. 
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whole past and future history of the world, depicted not on a curtain, 
as in  the rabbinic sources, but on the surface of the seventh firmament 
itself, on which Abraham is standing. The fact that this powerful motif 
is able to "migrate" between the curtain and the firmament indicates a 
degree of correspondence between the two that approaches virtual ident- 
ity. Reverse confirmation, so to speak, is provided by Josephus, who 
describes the curtain at the entrance to the outer sanctuary in terms that 
leave us in no doubt as to its symbolic significance: 

Before these (the doors of the sanctuary) there hung a veil ( ~ o l ~ a n i ~ a o p a ) ,  of  
the same length, of Babylon~an tapestry, embroidered w ~ t h  blue, fine h e n ,  scarlet 
and purple, a wondrous plece of artistry. Thls mlxture of colors was not w~thout  
a splr~tual meanlng ( d l Q ~ 6 p q ~ o v ) ;  rather, ~t was a klnd of Image of the universe 
( 6 o x ~ p  EtK6va sQv Bhwv). For it seemed that the scarlet symbolized fire, 
h e n  the earth, blue the alr, and purple the sea. In two cases, the comparison 

was based on color, but In those of  the linen and the purple it was a matter of 
orlgln, slnce one  1s produced by the earth, the other by the sea Ernbro~dered 
upon ~t was a panorama of the whole heavens, except for the zodlacai slgns 
( ~ a s s y 6 y p a n t o  6 '  b n i n h o ~  & x a a a v  s f i v  o t jpc iv~ov 8 c o p i a v  n h d v  T&V 
<w6iov) '' 

Josephus' comment that "the signs of the zodiac" were excluded from 
the design is interesting in that it parallels his remark in Ant. iii.126 

I that "the forms of living creatures" were exc1uded,s4 in flat contradict- 
ion of the biblical instruction to embroider images of cherubim on the 
n3'1?.55 W i l e  it is probably true that Josephus' denial is intended to 
counter the accusation of animal-worship directed against the Jews?6 

I there can be little doubt that in both texts he is referring specifically to 
the D52713, which he equates with both the zodiacal signs and Ezekiel's 
"living creatures." 

In the cosmic temple structure of  the Jewish apocalyptic and ;if31!2 
tradition, there were, as observed above, two principal lines of separat- 
ion between the spheres of the holy and the unholy. These boundaries 
were demarcated by the curtain before the holy of holies (the 71279 or 
ria??) and that at the entrance to the outer sanctuary, corresponding to 

53 Josephus, War, v.212-214 (ed. THACKERAY et ai., 3.264). 
54 See p. 160 above. 
55 Exod. 26:3 1, etc. 
'"ee THACKERAY'S note in idem ef aL, Josephus, 4.375. 
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the seventh and sixth firmaments respectively. Thus, when Aqiba states, 
in the hekhalot version of the d719 story, that he "arrived at the 7 l l l9"  
(HZ/MR:C2), this seems to place him inside the sixth h y i l  (i.e., the out- 
er sanctuary), at the entrance to the seventh (i.e., the holy of holies). 
Alternatively, it is conceivable (though, on balance, unlikely) that the 
term 71119 refers in this instance to the curtain at the entrance to the 
outer sanctuary. The latter location corresponds to that of the encount- 
er with the gatekeepers and their invitation to "enter" the sixth >37;1; the 
former (according to the analysis proposed above) to the water vision 
episode itse1f.j7 The Gnostic veil between the pleroma and the material 
universe is clearly a version of the 71279 or n39, but i t  has been 
moved up a level in accordance with the new cosmology. In the tradit- 
ional Jewish temple structure, the area of greatest holiness is the seventh 
heaven where God sits enthroned, and the 7fm3 is spread before him, 
at the boundary between levels six and seven. In the Gnostic system as 
presented in  Hyp. Arch. and 0% World, however, Sabaoth, who is n o  
longer God, sits "below" the veil, outside the sphere of the pleroma. 
The veil or  firmament, therefore, is located not between the sixth and 
seventh levels, but between the seventh and the eighth. So far as I am 
aware, however, there is n o  mention in any Gnostic source other than 
0% World, $21 of a boundary within the lower heavens that would 
correspond to the division between levels five and six in the hekhalot 
tradition. The anomalous location of  Sophia's heaven on the sixth level 
at Orig. World, 521 is, then, almost certainly attributable to a Jewish 
source reproduced by the Gnostic author, who appears to have overlook- 
ed the contradiction between that source and his own preferred system 
of cosmology. The fact that this location corresponds to that o f  the 
pavement of  the sixth 4372 i n  HZ indicates that the Jewish sources to 
which the Gnostic writers were indebted were closely related to those 
employed by the hekhalot author(s) of the water vision episode. 

It should be noted that some passages of the hekhalot literature 
demonstrate an awareness o f  the distinction between the seventh heaven, 
where God appears in his ffll) on the iil3lD to receive the worship of  
his creatures, and the countless hidden realms above and beyond that 

57 See p. 78 above. 

level in which he dwells invisible and alone.'' This idea is introduced, 
following the discussion of the seven firmaments from 115'11 to nlInY, 
in b.Hag. 13a: 

R. Aha b. Jacob said: 
There is yet another heaven above the heads of the nl'il, as it is written: And 

above the heads oJlhe living creatures was the likeness ofaJirmamen~ like the appearanu 
of terrible ice, stretched out over their headrjom atrove (Ezek. 1:22). Up to  here, you 
are permitted to speak, but from here on you are not permitted to speak, as it 
is written in the book o f  Ben Sira: Do not inte~pref mailers loo wonderfuijoryo2c, or 
investigate thai which is concealed/romyou. RcJect upon ihaf which is perrnilted to you, 
joryou have no business with concealed things. (Ecclus. 3:21-22). 

What appears to be a reference to a vision of these dimensions of divin- 
ity beyond the seventh heaven is found in the final chapter of  A4tz%eh 
Merkabah:" 

Rabbi Ishmael said: 
I said to Rabbi Aqiba: How 1s one able to  look upwards beyond the seraph- 

im that stand above the  head of "Tll, the LORD God of Israel? 

He said to me: 
When I had ascended to the first palace, I prayed a prayer, and I saw from 

the palace o f  the first firmament as far as the seventh palace.60 And as soon as 
I had ascended to the seventh palace, I ~ronounced  the names of two angels, and 
I gazed upwards beyond the seraphlm. And these are they: 7751~ 1 7 1 D .  And as 
soon as I had pronounced thelr names, they came and took hold of  me and said 
to me: Son of  man, d o  not be afrald. He 1s the holy klng who is sanctified upon 
the high and exalted throne, and he 1s excellent for ever and malest~c upon the 
it33in! In that hour, I saw upwards beyond the seraphlm that stand above the 
head of 7'lTll, the LORD God of Israel. 

This passage is, however, exceptional. Generally speaking, the hekhalot 
writers do not transgress the limits recommended by Ben Sira. The 
primary focus o f  their interest is the vision of  the manifest Glory on 
the throne, and the hidden dimensions of the Deity beyond this vision 

58 See MORRAY-JONES, "Transformat~onal Mysticism," 2-6 and 21, and the sources 
cited there. 

59 MM, 933, ed. SCHOLEM, Jmish Gnosticism, 116; SCHAFER, Synopse, 9595; cf. 
SWARTZ, Mystiral Prayer, 249; and JANOWITZ, Poetia, 64. 

" See p. 32, n. 120 above. 
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remain obscure and unknowable, beyond the reach of human thought 
and imagination. As observed by GRUENWALD, this marks a significant 
difference between these writers and their gnostic ~ounterpar ts .~ '  In 
this literature, moreover, there is no  unbridgeable chasm or  discontinu- 
ity of substance between the invisible Godhead and the manifest Glory 
in the seventh 53'2. This being so, there is no barrier between the 
seventh 53?;7, the holy of holies where the visible manifestation of the 
divine image occurs, and the higher regions beyond that. The holy of 
holies is supremely holy precisely because of its openness and accessibil- 
ity to the Divine Being i n  ail its fullness. The protective barriers be- 
tween the holy, the less holy, and the unholy are located below (or "out- 
side") this level, at the threshold of the holy of holies, at the entrance 
of the sanctuary (= the sixth gate), and so by degrees to the outer court 
and to the mundane world. Hence, the 71313 is not located, as in the 
Gnostic sources, beyond the seventh heaven. 

GRUENWALD, "Jewish Sources?" 215-217. 

CHAPTER EIGHT 

THE FACES OF THE CHARIOT 

1. l;l/e Ascent Continues (Massekhet Hekhalot, $28) 

The above discussion has, to the best of my knowledge, accounted for 
every instance of the term 71313 in the published texts of the hekhalot 
corpus.' The term n3113 occurs only in two texts, which contain paral- 
lel recensions of the same material. The shorter of these two texts is 
found in Mass. Hek, 5 ~ 8 : ~  

And the throne of glory is high up in the air (171Kl i i i y n j  Till), and the appear- 
ance of his Glory is like the appearance of  the inWn (~nWni i  17Y2 n l l 3  7XlDl). 
And a diadem of brightness (iilll nWY1) is upon his head, and the crown of the 
explicit name is upon his brow. One half of  him is fire (WK) and the other half 
is hail (112). O n  his right is life, and on  his left is death. And a scepter of fire 
is in his hand. And the veil is parted in two before h i m  (l739? iiD119 Il31191), 
and seven angels who were created in the beginning (njnn ?fiTiJtv) minister be- 
fore him inside the veil (n3n9i1 jn '711)$).~ 

The language of this text contains several allusions to Ezekiel 1 and has 
numerous points of contact with the ascent midrash in HZ, §§407-412 
where the terms Ynwn (especially) and 7313 are accorded prominence. 
This text, however, goes further than the ascent midrash, which, though 
dependent o n  the lemma Ezek. 1:27 ( ? ~ w I ?  17y3 KYX!), stops short of 
describing the figure on the throne. There, the focus of interest is the 
visionary's passage through the firmaments (i.e., the gates of the sixth 
and seventh n153??1) as described, according to this exegetical tradition, 

' See SCHAFER, Konkordanz, 2.556~. I exclude the ;lRli7 11Y7W texts in COHEN, ed. 
and trans., The Shi'ur Qomah: Texts and Recensions (TSAJ 9; Tiibingen: Mohr-Siebeck, 
1985), for which no concordance is currently available. 

M m .  Hek., $28, (= §18), ed. HERRMAN, Massekhe~ Hekhalot, 82* (cf. 59") and 186- 
187. The following translation is based on  ms. Vatican 1601. A parallel to this text 
is found in  PdRE, $4 (see p. 164, n. 38 above; and cf. ed. HERRMANN, ibid, 186-187 
[Hebrew text i n  n. 31). 

PdRE, 94 (see the previous note): "inside the veil, which is called 1lll9." 
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in Ezek. 1:19-26, and the narrative concludes at the point indicated by 
Ezek.l:27 (HZH).  Mass. Hek, 528, which interprets and expands upon 
Ezek. 1:27-28, thus begins at precisely the point where the ascent mid- 
rash in HZ leaves off, The statement that the figure of the enthroned 
Glory is composed half of fire and half of hail is clearly a gloss on 
Ezek. 1:27, where the lower part of the figure is of fire, and the upper 
part of  intun. The combination of fire and ice is a standard feature of 
the ascent tradition, being found in 1 Enoch 14, for example. A striking 
point o f  contact with the water vision episode in HZ, and with the hell- 
enistic and gnostic traditions considered above, is the statement that the 
throne of  glory "is high up in the air." The expression ~T?Y%I> echoes 
the ;1>~?$7)3 of Ezek. 1:22 and 1:27, which has been found to be a m 
interpretationis of the ascent-exegetical tradition. These observations d o  
not  of necessity lead to the conclusion that Mass. Hek, 528 and the 
ascent midrash in HZ, §§407-412 were once consecutive parts of a single 
document, but they are undoubtedly derived from the same literary and 
textual tradition. 

2. A Passage in ms. New York of Hekhalot Zutarti 
and the Sabaoth Enthronement Scene 

The parallel text to Mass. Hek, 528 is, in fact, preserved as part of a 
much longer passage in HZ, ms. New York, at SCHAFER, Synapse, $372. 
SCHAFER appraises this block of material (35368-374) as "a compilation 
of  various traditions and comments on  them," and as "clearly disting- 
uishable from the other texts [in HZl by a markedly descriptive style." 
H e  asserts that, in his opinion, the passage is a late addition to HZ, 
probably attributable to the hasidei ashkenazim, but gives no reason for 
this evaluation. As will be seen below, there are, in fact, good grounds 
for assigning it to a much earlier stage of  the HZ literary tradition. In 
the following presentation, it will be convenient to retain SCHAFER'S 
section numbers, with additional subdivisions (a-b) in three cases.6 

SCHAFER, The Htdden and Manfist God, 64. 
* SCHAFER, "Aufbau und redaktionellen Ident~ ta t  der Hekhalot Zutartz," HS, 57. 

SCHAFER, Synopse, 55368-374 (ms. New York); cf. ELIOR, ed., ~'77v)t nl>Y;7, 
lines 239-284. Part of $368a and most of  $9373-374 also occur In the other four mss. 
o f  H Z  publ~shed by SCHAFER (mss. Oxford, M u n ~ c h  22, M u n ~ c h  40, and Dropsle). 
An approximately parallel text to $$368-369 occurs in a i1)31;7 11Y'tU context at Synopse, 

9368a The legs of the throne of glory - surely, these are the nl'n, standing beneath 
it. The first leg of  the throne, which is a P n ,  is called ' ? ' ~ IY  K ? ~ Y  lY9 '1'7121 

K " ~ Y K . ~  The second leg of the  throne, which is a ;l??n, is called ynK2 ynYn 
?Y9? 71'73 7912 133 Knon. The third leg, which is a zWn, is called ??'71K 1133 

Di)11'73"t3. The fourth Z7';i, which is a living leg of the throne, is called ynlY 
K7?YlY7 Ill2 yX3 7"YYK 77YllYU 1'. And the likeness of their faces is the 
stamp of a lion, the seal of  an eagle, [and the likeness of an ox:] and the seal- 
ed face of a man. 

9368b Four faces each, and four faces to each corner, and four faces to each of these 
corners9 - sixty-four faces for each individual ;i?n. And four wings each, and 
four wings to each wing, and four wings to each of these wings - sixty-four 
wings for each individual V n .  

$369 The prlnce with the face of  a man 1s called yn2 nnK ynK lYnK n7'7 K13. The 
prlnce w ~ t h  the face o f  a lion 1s called 7117 113 771lK 4 K  KWlT7 2'11713 7?09n 
]3n291. The prlnce with the face of  an ox is called DYnYnnY  ;11'7K 111U 3??1nK 

;1?20)3 ynK. The prince wlth the  face of an eagle IS called i73'7K '7~?~13'7 ?3Y9Y 
'7~??7'~1il$ ii7snn. And when Israel sinned, the face of the ox was concealed 
and a cherub was put in  ~ t s  place. The prlnce with the face o f  a cherub 1s 
called ~ I ~ Y ~ Y B  ; [ ? Y [ ? ] ~ Y Y ~  (SIC)  ~1~2113 ii?ln3 7~4u?t1n 11nY ;i''7um vnY ;I?DD 

7'i)l p1-I. 

$370 The n l n ,  when they fly, fly with th~rty-two (wlngs) and cover thelr bod~es  with 
thirty-two. And they fly on  the  wind, for they are entlrely made of fire, and 
the fire is lighter than the wind, so that the wind supports the fire, as it is said: 
Wherever the wind would go, they went ..., etc. (Ezelc. 1:12, 1:20). And the sound 
of the wings of the ni'n is the earthquake of which Elijah spoke: And behold; 
the L o ~ ~ p m s e d  by, and a great strong wlnd .... here we have the wind .... and afirr 
the wrnd; an earthquake (1 Kgs. 19:ll). The earthquake was lllce the sound of 
mighty waters, as it is said, and I heard the sound of heir wings like the sound of 
many waters (Ezek. 1:24). And ajer the earthquake,fire (1 Kgs. 19:12). This is the 

99954-955 (ms. Munlch 40 only) and In genizah fragment Heb. c.65.6 of  the Bodleian 
L~brary, fol. 6b,7-11 (SCHAFER, Genzzzjiragmente, 117). Very approx~mate parallels to 
a few detalls In $368 and 9371 also occur in PdRE, 94 (see pp. 164, n. 38; and cf. p. 
173, n. 2 above). Compare the following translation wlth SCHAFER, Ubersetzung, 3.63- 
71 and HALPERIN, Faces, 390-391. 

Different and shorter names are given In the other mss. of  HZ, and In the llYSV 

i1nlp text. 
"And the likeness of an ox" ( l ~ i l  nlnl l )  is omitted by HZ(N)  and has been 

supplied from the iln1i7 llY?W text In SCHAFER, Synopse, 9954 (see n. 6 above). 
Heb.: 31'31 33'9 '73'7 D719 YXK? 7379 '73'7 D m  Y21Kl nnK5 093 Y l l K .  See 

further pp. 182-184 below. 
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fire of which Daniel spoke: Its wheels were blazingfire .... (Dan. 7:9), and he says: 
A stream ofJire issued andflowed forth from before Him. A thousand thousandr semd 
him and ten thousand times ten thousand ..., etc. (Dan. 7:10). 

5371a And the throne of  glory stands upon the four nl'n, and the likeness o f  the 
throne is the likeness of  the firmament (Y'pi); and the firmament is like the 
waters of  the sea; and the waters of  the sea are like the color blue; and the 
color blue is sapphire (Ezek. 1:26; Exod. 24:10).'~ And around the throne are 
pure thunder clouds, which give forth lightning flashes like jewels o f  W7Win. 
And the brilliance of the flashing of  the throne, which is like sapphire with 
jewels of  V'Vln, is the b@tness (;?l?l;l) (Ezek. 1:4 and 28)." As the likeness 
of them both, sapphire and W'vin, thus is the likeness of the h ~ n .  It is like 
the appearancr $fire (Ezek. 1:27), but it is not fire. Rather, it is like fiery flames 
of all kinds of  colors mixed together, and the eye cannot master their likeness- 
es. And around the throne isfireflashingforth continuousiy (Ezek. 1:4) from the 
radiance and the many flashes of  its appearance. And from the midst o f  these 
terrors, the likenesses of  the nlsn, which are the legs of the throne, appeared 
to Ezeklel. 

5371b To each leg there were four faces; t o  all the pairs of faces [!] there were four 
wings. Thus you will find that for the four legs there were sixteen faces and 
sixty-four wings, [?I in each d i r e c t i ~ n . ' ~  

9372 And upon the throne 1s the Great Flre, for from the vell (n3liQii) of fire that 
1s spread before hlm, no  comparison may be made I' And seven (chlef) mln- 
lsters, mighty ones of  power, are before and tns~de  the ve11.14 And twelve are 
statroned outs~de  the throne, three In each dlrectlon, and these are they: 
'7~~3113, ' 7 X ' l E )  and '7X3'n o n  the rlght, '7Xlii~, '7X713t and ~ X Y ~ V  o n  the left; 

lo n'73nz1 nhn'7 iinii 07n 07n 7n5 nail ~ ' p i m  y'pi n1n1 ~ i i i  x02n n i n i i  
l l Q D  Klii (see n. 13 below). 

" Compare HZ:G3 on  p. 58 above. 
l2 ivy nvw o"ni Y ~ K ?  w n n i  0 ~ ~ ~ 3 3  ~ Y ~ T H  o7>3ii 711~ '713'7 D ~ I E )  Y ~ K  '7~153'7 

nnx mln O'QD YliK "VWl D'ID. See further pp. 184-186 below 
" TIE)? n ~ i i ~ )  W K  5v n 3 i i m  In nlni'7 1 ' ~  '3 niiilil vrtii rtin ~ 0 3 i l  ii?yn'71. 

SCHAFER (Ubersetzung, 3.68, n. 2) regards thls text as corrupt. The meanlng o f  the 
words: .... nini'7 I I K  '3 .... IS, admittedly, obscure but there 1s clearly an lntentlonal 
contrast w ~ t h  the strlng of comparlsons at the beglnnlng of 5371a (see n. 10 above), 
and I take the polnt to be that the n 3 1 i ~  marks the polnt at whlch such comparlsons 
must be abandoned to avold Irreverence and/or because they are n o  longer possible. 
It seems to be clear from the context that 2'7117l;1 VXil IS a reference to the figure of  
the dlvlne Glory seated upon the throne (KO33 ;r?Yn'7, cf. Ezek. 1:27, i i ) ? ~ ? ~  1')q). 

l4 n2llI)il 0~19'71 719'7 n:, 71122 lVnV 'WE? ;lYlVi (the word 'TUX? has been 
deleted). 
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~ X ' i l J ,  '7XQi-and iX7inx behind him; ' 7 ~ 7 ~ 1 1 ,  '7x317 and ' 7 ~ 7 1 ~  in front of 
him; and he is seated in the middle. His Glory is like the appearance of the 
30kYn.~~ And o n  his brow is the crown of the Explicit Name, which is all 
made of fire, and o n  his head is a diadem of splendor, as it is said: from the 
brighfness (;i;i'3n) opposite him [burned coals $fire] (2 Sam. 22:13 = Ps. 18:13).16 
O n  his right is life, and on  his left is death, and in his hands there are scepters 
of fire. O n  his right are two powerful mighty princes, and these are their 
names: k511W and 5X7iQ. And on  his left are two powerful mighty ones who 
execute the severe decrees, and these are their names: Klllii and llli75J. 

9373 And the throne o f  glory is the seat of his Giory, and the nlyn bear the throne, 
and the D1lQ?H are the wheels of the chariot jn113in "7hJ) ,  and they are all of 
them fire mixed with fire (VKI VX), as it is written: and their appearance was like 
coals o r e  (Ezek. 1:13). The place of his dwelling - 1'D"O 7 7 r ) l l  is its name. 
And how should his name be investigated?17 So powerful18 is his personal 
name19 that even the exalted angels do not know it.2o Try iiX ' 2  113' 7' l I l X  

iill 11 jlTiX n1 18 K;i KiT "7 is his name. "He that covers the face of the 
throne" is his name!" 

9374a And there are fourteen letters that stand opposite to the crown: 7' 111' 1'1' 

In1 K;? X72 112 1127 3' 17T7 tiii iiHKil71;i "8 'Tll. Blessed be the LORD, with an 
abundance of thanksgiving-hymns (n?ilii) and with performance of  good 
works! May it be Your will, 0 LORD my God, that I neither sin nor succumb 
to wrath, neither now or  throughout eternity! 

5374b The LORD 1s King! The LORD was K~ng! The LORD wlll be Klng for ever and 
ever! 

'7nvnii I'Y:, n n 3 .  The artlcle agrees wlth MT of Ezek. 1:4, but Ezek. 1:27, 
whlch describes the appearance of the il'lii77113 o n  the throne, 1s certainly Intended 
(compare p. 55, n. 4 above). 

Id Cf. Ezek. 1:13. 
l 7  1nW i?n iim. Although the general sense of  thls expression seems 

reasonably clear, the syntax 1s obscure. I take i p n  to be the noun  form Tan, 

"~nvestlgation" (see JASTROW, Dtctronary, 497a), thus Ilterally: "and what 1s the 
~nvestlgatlon of  hls name!" Mss. Munlch 40 and Dropsle: ilinv 1i)O Xlil (note 
the Aramalc form); ms. Oxford: in10 Klil iini. 

lOin1. SCHAFER (Ubersetzung, 3.69) treats thls word as a name, but see JASTROW, 
Dtctronary, 488M89a (]on). 

l9 Readlng 513'3 wlth mss. Oxford, Munlch 40 (ms. Munlch 22: 1 3 3 ;  ms. Dropsle: 
' 1 1 3 ;  ms New York: I7't33). 

20 T ~ I S  sentence, unilke the rest o f  the text, 1s in  Aramalc (and see nn. 17 and 18 
above). 

Ref. to Job  26:9, but  w ~ t h  the mlsspelllng 803 for 302 (see p. 164 above). 
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Like Mass. Hek, $28, this longer and more detailed description of the 
celestial throne, its surroundings, and its occupant can be seen as a 
continuation of the ascent midrash:' beginning at the point where the 
sequence which contains the water vision episode leaves off. It is inter- 
esting t o  observe that the liturgical formula which occurs at the end of 
the water vision episode is also found at the conclusion of this passage 
(5374b).23 

Turning to 5372, we find that this text has many components in 
common with Mass. Hek, $28, although they are arranged in a different 
order. I n  addition to the connections noted above between this mater- 
ial and the ascent midrash in HZ, $9407412, the text also has several 
points o f  contact with the "Enthronement of Sabaoth" accounts in Hyp. 
Arch. and Ong. World.24 The seven exalted angels inside the veil corres- 
pond to the seven archangels of 0% World, $29 and §32.25 Moreover, 
"the twelve gods of chaos" in Ong. World, $29 correspond to the twelve 
angels outside the throne in HZ(N), 9372. As observed by HALPERIN, 
the material in 0% World, $33 has parallels in several hekhalot sourc- 
e ~ . ~ ~  The association of life and death, or good and evil, with the left 
and right sides of  the figure on the throne is a widespread motif in 
both Jewish and Gnostic sources.27 With regard to this point, however, 
the two Gnostic texts are significantly different from each other. In 
0% World, $36, the central posit-ion is occupied by Sophia, while 
Sabaoth and Yaldabaoth ("the prime parent"), as the representatives of 
good and evil, stand to her right and left respectively. This arrangement 
is entirely in accord with the form of Gnostic dualism that this author 
espouses. In Hyp. A h ,  $29, however, Sabaoth himself is in the center, 
with Zoe on  his right and the angel of wrath on  his left. This picture 
is much closer to the model encountered in Mass. Hek, $28 and HZ(N), 
$372. HALPERIN comments: 

22 This 1s espec~ally clear in $5370-371a, o n  w h ~ c h  see further pp. 212-213 below. 
23 See F E H 3  o n  p. 59 and, further, pp. 88-89 above. 
24 See pp. 156-157 above and, further, HALPERIN, Faces, 511-517. 
25 FRIEDLANDER (Plrktde Rabbr Ellezr,23, n. 5) sees an early parallel to t h ~ s  motlf 

at Jub. 2:2, where seven categories of angel are sald to have been created on  the first 
day of  creation. 

26 See HALPERIN, Faces, 516, and the sources cited there. 
27 See BULLARD, "Commentary," in rdem, Hyposfmrs offheArchons, 11 1-1 12, and the 

sources clted there. 
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This detail is intelligible only in a monotheistic scheme which has the Lord 
Sabaoth at its center, the life he grants and the punishment he inflicts on  either 
side of him .... Gruenwald seems to  be right in inferring, not that the Jewish 
sources are in some way Gnostic, but that certain Gnostics were familiar with 
merkabub lore.2a 

O n  the other hand, however, HALPERIN discerns a trace of influence in 
the opposite direction - from Gnosticism to Judaism - in the name 
K111;1, which is assigned to one of the two angels of punishment to the 
left of the throne in HZ(N), $372.29 It is probable (though not quite 
certain) that this name should be vocalized Kll1?l, "the creator," as 
HALPERIN suggests, and he may be right to associate this name with the 
evil demiurge of the left in 0%. World, 936 and other Gnostic sources. 
In HZ(N), $372, however, the two severe angels on the left are not said 
to be evil, but merely responsible for punishment, corresponding to the 
angel of wrath in Hyp. Arch., 529. Alignment of the creative aspect of 
the Deity with the attribute of judgement - if that is what the name 
K1117 indicates - is arguably, by rabbinic Jewish standards, rather un- 
conventional, but it is not necessarily evidence of the influence on this 
text of full-blown Gnosticism. 

In connection with this question, it is noteworthy that, in the same 
passage, one of the three outer angels o n  the left is called ' I K Y ~ w .  This 
name is undoubtedly based on  the verbal root YBtV and therefore means 
"divine hearing" or, perhaps more likely, "divine renown." If, however, 
the initial letter were to be given a hard vocalization (W), this name, al- 
though meaningless in Hebrew, would be the phonetic equivalent of 
Capaah. This, as we have seen, is a name of Yaldabaoth in On'g. World, 
Hyp. Arch., and other Gnostic texts. The Gnostic writers, however, ex- 
plain this name on the basis of the Hebrew/Aramaic root KBD, "to be 
blind," and it is therefore entirely possible that it has no connection 
with the name ' l ~ y n w  in HZ(N), fj372.30 It is also possible, however, 
that the similarity between the two names is not merely coincidental, in 

28  HALPERIN, Faw, 5 14-5 15. 
l9 Ibrd., 516-517. 

See pp. 142 and 155 above. The name hmtI IS, In fact, wldely encountered in 
Jewlsh sources as a name of Satan o r  "the Prince of the Accusers," who 1s the patron 
angel of Rome. See ALEXANDER, "Introduction" to 3 Enoch, OTP, 1.236; and rdem, n. 
14b to 3 Enocb, OTP, 1.266, and the sources cited there. See also p. 251 below. 
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which case the Gnostic authors have either accidentally or deliberately 
misinterpreted the meaning of the Hebrew name. In this case, it would 
follow that the Jewish tradition which placed the angel ~ Y B W  on the 
left of the divine throne has priority over the Gnostic traditions about 
Samael. By no stretch of the imagination can the name > K Y ~ W  in 
HZ(N), $372 be derived from Gnosticism. 

In both Mass. Hek, $28 and HZ(N), $372, the I72113 is, in accord- 
ance with the standard Jewish model of  the cosmic temple, placed in 
front o f  the throne, not above the dwelling place of Sabaoth, as in Hyp. 
Arch., $28. In E-IZJN), 5372, the n3tts is described as a curtain com- 
posed of fire, but the (mis-) quotation of  Job 26:9 in $373 alludes to the 
traditional image of the 71n3 as a dark cloud that covers (Tngn)  and 
conceals the enthroned Glory, as encountered in the t a r g ~ m . ~ '  The 
statement in 0%. World, 934 that Sabaoth sits upon "a throne of great 
light within a great cloud that covers him" is clearly derived from this 
tradition. 

These points of contact between the Gnostic accounts of the enthr- 
onement of Sabaoth and HZ(N), $5368-374 provide clear evidence that 
they are derived from a common literary tradition. Considered individ- 
ually, they d o  not necessarily establish a direct or close textual relation- 
ship between the Gnostic and Jewish sources. The sheer quantity of 
such connections does, however, justify consideration of the possibility 
that such a relationship exists. 

3. Multiplying the Faces 

Hyp. A d . ,  529 refers to the throne of Sabaoth as a "chariot of cherub 
im" (&ppa XEPOUP~V). AS observed by HAL PER IN,^' this expression 
is probably derived from LXX 1 Chr. 28:18: 706 & p p a . t o ~  T&V x ~ p -  
ovp~v, and/or the Greek recension of  Ecclus. 49:8:33 

3 1  See p. 164 above. 
32 HALPERIN, paces, 514, n. 5. 
33 In  ZIEGLER, ed., Septuagmta, vol. 12.2, Saprentta Iesu Frbt Srrucb (Gottingen: Van- 

denhoeck & Ruprecht, 1965) 355; and see further p. 185, n. 51 below. 
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It was Ezekiel who saw the vision of the Glory, which was shown to him upon 
a chariot of cherubim. 

0%. World, $32, however, understands "Cherubin" to be the name of  
the throne-chariot itself. This is probably due to a misunderstanding 
of Ecclus. 499 (reading: "a chariot, Cher~bin") ;~  either directly or by 
way of Hyp. Arch., 929 or another intermediate source. This idiosyncrat- 
ic expression may also, however, be related to the equally unusual state- 
ment in HZ(N), 55368-371 that the four nl'n do not merely carry the 
throne but are actually its legs.'' As has frequently been observed, the 
author of 0% World, $32 appears to have miscalculated the number of  
the "forms" (pop+fl) of the cherubim, since eight multiplied by four 
equals only thirty-two forms, not sixty-four as stated. BOHLIG offers the 
explanation that each of the thirty-two forms are considered to be both 
male and female:6 but this is nowhere supported by the text itself, and 
GRUENWALD is certainly correct to associate this detail with Jewish 
sources like the above, in which the numbers of the wings and/or faces 
of the n17n are multiplied.37 The fact is, however, that these sources 
themselves offer a confusing variety of calculations. In the targum to 
Ezekiel, the wings and faces of the ni7n are enumerated as follows: 

Andfour facesjir each one (Kln4 l>t)H ilYllX1): each one had four faces, and 
each single one of  the four faces had four faces - sixteen faces for each 
creature; the number of the faces of the four creatures was thus sixty-four faces. 
Andfour w~ngsfor each one (Klni  7'911, ilYllK1): four wlngs for each single one  
- s~xteen wings for each of  the faces, s~xty-four wings for each creature; the 
number of the wings of the four creatures was (thus) two hundred and fifty-six 
wings.'8 

34 The Greek form: X E P O U ~ ~ L V  does not, of course, decline. 
35 A few texts, admittedly, state that the n r n  are "fixed" (Ylli7) to the throne. See, 

e.g., PdRE, 94; EfR 26.5 (SCHAFER, Synopse, $273 = HR 27.2-5 in WER'THEIMER, 'I72 
n)w77n, 1.109-110). 

36 See BOHLIG'S commentary in  idem and PAHOR LABIB, eds., Die koptischgnostische 
Schriifi ohnc Tittd aus Coda II von Nag Hammadi in koptischen Museum zu Alt-Kairo 
(DAWBIO 58; Berlin: Alcademie-Verlag, 1962) 52. BOHLIG is followed by FALLON, 72e 
Enthronement of Sabaoth, 102-103. 

37 See GRUENWALD, "Jewish Merkavah Mysticism and Gnosticism," in idem, From 
Apocalypticism to Gnosticism, 198-1 99. 

Q. Ezek. 1:6, ed. SPERBER, T%e Biblc in Aramaic, 3.264-265. 
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An allusion to this calculation occurs on an Aramaic incantation bowl: 

Peace be upon you, ministering angels {?), who officiate in front o f  h im who 
sits upon  four cherubim; and they have sixty-four faces.39 

Shortly after the b713 story in HZ, however, we find an Aramaic text 
which calculates the numbers of the faces and the wings independently 
of each other, arriving in both cases at a grand total of  two hundred 
and fifty-six, as follows:40 

5354 Four faces for each one: four faces for each face; four faces for each of  these faces 
- sixteen faces for every face; sixty-four faces for each creature; tile number of  
the faces of the four creatures was (thus) two hundred and fifty-SIX faces. Four 
wengj for each one: four wlngs for each wlng; four wings for each of  these wings 
- sixteen wings for every wlng; sixty-four wlngs for each creature; the number 
of  the wlngs o f  the four creatures was {thus) two hundred and fifty-six wlngs. 

An allusion to this calculation is found in HR 22:4-5, which refers to 
".... the two hundred and fifty-six faces of all the Vfli;l~~ n17n opposite 
the gate of the seventh palace," and states that these four nltn possess 
five hundred and twelve eyes, which belong to ''.... the (four) faces o f  the 
sixteen faces of  each ii7n."41 

The Hebrew text of HZ(N), 9368b, as given above, offers: " .... four 
faces (D'lb) to each corner fiiI79), and four faces to each o f  these corn- 
e r ~ . " ~ ~  HALPERIN, however, argues convincingly that the word ?173 was 
originally 333, the "non-existent singular form" of 0'39, "face," this 
being the author's attempt to render the singular Aramaic noun ti3K in 

3 9  Moussaieff Bowl 1:8-11, tn SAUL SHAKED, "'Peace be Upon You, Exalted 

Angels": o n  Hekhalot, Liturgy and Incantation Bowls,'JSQ2 (1995) 207 (Aramaic text) 
and 210 (English translatton). 

40 SCHAFER, $nopse, 9354; ELIOR, ' n 1 W ) l  n)f73)2, 105-1 12; translation based on  
ms. M u n ~ c h  22. O n  both passages of  HZ and the targum, see HALPERIN, Fares, 125- 
127 and 387-393. 

4 1  SCHAFER, $nopse, $5245-246; WERTHEIMER, n ) W 7 M  Dl, 1.103, 924.1. For 
HALPERIN'S Freudian interpretation of this text and the passage that follows it, see p. 
60, n. 35 above. 

42  See p. 175, n. 9 above. 

I HZ, This is confirmed by the parallel 7 ~ 7 7  1lY3V text, which 

i does, in fact, read 319 .~~ The emended text of HZ(N), 5368b thus 
reads as follows: 

! Four faces each, and four faces to each face, and four faces to  each of these faces 
- sixty-four faces for each indlvldual ;i7n. And four wings each, and four wings 
to each wing, and four wings to each of  these wings - stxty-four wtngs for each 

I indtvldual il'n. 
t 

If HALPERIN is right, as he almost certainly is, then the Aramaic text in 
HZ, 9354 must have priority over the Hebrew text in HZ(N), $368b. 
It is, in any case, evident that these two texts agree with each other 
against the targum. The first sentence of  HZ(N), $370 confirms this 
calculation and relates it to the statement in Ezek. 1:11 that "each of the 
creatures had two wings, each of which touched the wing of another, 
while two covered their bodies" (cf. Isa. 6:2). The natural continuation 
of HZ(N), $368a, however, appears to be 9369, which knows nothing of 
a multiplicity of faces. This suggests strongly that 9368b was not 
originally part of this sequence, and that it has been inserted by the 
redactor of the compilation at this point, probably on the basis of HZ, 
5354. If 5368b is omitted, HZ(N), §$368a-369 seems, in fact, to agree 
with Rev. 4:7, against any known non-Christian Jewish source in assign- 
ing one face only to each of the four nl'n. Though contradicted by 
Ezek. 1:6, this is, arguably, a legitimate interpretation of the Hebrew text 
of  Ezek. 1:10, if the verse is considered in  isolation: 

And the likeness of their faces was: the face of a man [in front of the four of 
them], and the face of a lion on  the rlght of  the four of them, and the face of 
an ox on  the left of the four of them, and the face of  an eagle [behind] the four 
of them. 

It seems, however, that the tendency over time of the Jewish tradition 
was to magnify, rather tha.n diminish, the number of the faces. Though 
perhaps not fully conclusive, these observations provide grounds for the 

43  HALPERIN, Faces, 39 1-392. 
4 4  SCHAFER, Synopse, 9954 (see p. 174, n. 6 above). 



184 CHAPTER EIGHT 

supposition that HZ(N), 55368a-369, excluding §368b, may be a very 
early text indeed, and that it preserves a tradition which, being prior to 
the Book of Revelation, is at least as old as the mid-first century CE. 

The Hebrew text of the calculation of the numbers of faces and 
wings in HZ(N), 3371b is, as it stands, very problematic. According to 
SCHAFER'S edition, i t  reads: 

The punctuation point after the word D71Dil represents a mark of either 
one or two dots which has been added by a copyist (of this manuscript 
or its source) to indicate the point at which, in his opinion, a sentence 
break occurs.45 The mark is not part of the original text and (as quite 
frequently in these manuscripts) indicates an attempt by the copyist to 
resolve a textual d i f f i ~ u l t y . ~ ~  We are not obliged to accept his opinion, 
which in  this instance appears to be wrong. The crux of the problem 
is the word T l T ,  meaning "pairs of," which makes nonsense of the calc- 
ulation. As SCHAFER rightly indicates, this word is certainly corrupt.47 
HALPERIN, who appears to accept the sentence break indicated by the 
copyist, offers the following rather loose translation: 

Each leg has four faces of  different types, and four wings. The four legs thus 
have sixteen faces and sixty-four wings in each d i r e c t i ~ n . ~ ~  

If this rendering were accepted, this calculation would agree with that 
in the targum. HALPERIN'S translation is, however, unsatisfactory for 
two reasons. First, as observed by SCHAFER,~~ it involves a silent emen- 
dation of  the text. SCHAFER suggests that 'NO, which according to a 
fairly late usage would mean "species of," has been read in place of 
'J~T,~O and this may be what HALPERIN has in mind. Second, HALP- 
ERIN'S translation requires the reader to infer a great deal of informa- 

4 5  See SCIqAFER, Synapse, xlx. 
46 ELIOR ('n7U)t n1>3'r7, line 269) does not represent this mark. 
47 SCHAFER, ~ b e n e l z u n ~ ,  3.67, n. 6. 

48  HALPERIN, Faces, 391. 
49 See n. 47 above. 
so See JASTROW, Dzctzonay, 961a. 
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tion which is not given in this text regarding the mathematical relation- 
ship between the faces and the wings. Only by reading this text in the 
light of the targum can we arrive at this understanding of its meaning. 

The original form of this text can, I suggest, be recovered on the 
basis of a clue found in a better known but equally puzzling text of the 
second century BCE. As was observed above, the Greek translation by 
Ben Sira's grandson of Ecclus. 49:8 reads as follows: 

It was Ezekiel who saw the vision of the Glory, which was shown to him upon 
a chariot of cherubim. 

The Hebrew text of this verse is, however, quite different: 

Ezekiel saw a vision and declared varieties [?I of chariot?' 

As can be seen, the word '11 ("kinds" or "varieties") is graphically very 
similar to the problematic word 'Jli o f  HZ(N), 5371b. I therefore pro- 
pose that the latter text should emended in the light of Ecclus. 499 as 
follows (with appropriate punctuation of my own): 

To each leg, four faces; to all the klnds o f  faces, four wlngs; thus you will find 
that for the four legs there were stxteen faces and stxty four wlngs, In each 
direction. 

Thus reconstructed, the text is entirely coherent, except for one p r o b  
lem: the computation produces a grand total of sixteen faces and sixty- 

'' Texts in FRANCESCO VATTIONI, ed., Ecclesiattico: Teslo ebraico con apparalo m'tica 
e versionigreca, latinu e sinaca (PSS 1; Napoli: Instituto orientale di Napoli, 1968) 266- 
267. The Syriac text is close to the Hebrew, but changes the order of the words (see 
MILWARD DOUGLAS NELSON, TZe Syriuc Version of the Wisdom ofBen Sira Compared to 
the Greek Materialr [SBL Dissertation Series 107; Atlanta: Scholars Press, 19811 6-7 and 
17-33); the Latin version follows the Greek. See further pp. 188-191 below. 
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four wings altogether. This is contradicted by the words nnK niln at the 
end of the text, which, if  understood to mean "in each direction," 
produce a grand total of  sixty-four faces and two hundred and fifty-six 
wings, in agreement with the targum. These words, thus understood, are 
themselves, however, inconsistent with the opening words of  the sent- 
ence: .... tlh? ~IYDxL) KYi3nl ("and you will find that for the four legs 
...," etc.). These observations may, perhaps, indicate that the redactor 
who was responsible for adding 5368b to this compilation also added 
the words nnK Ill719 to 5371b in an only partially successful attempt to 
harmonize his sources. An alternative explanation of the apparent 
anomaly is that the words nnK mln  do not, in this text, mean "in each 
direction," but "from a single spirit," referring to the singular ;iZf3i?. 1177'7 
of Ezek. 1:20-21 and meaning, presumably, that all the faces and wings 
are animated by a single breath or  spirit. In either case, our final recon- 
struction of the calculation in fIZ(N), 5371b is as follows: 

To each leg, four faces; to all the klnds of faces, four wings; thus you will find 
that for the four legs there were slxteen faces and slxty-four wlngs. 

It  should be observed that PdRE, 94, although it does not mention the 
wings, likewise sets the number o f  the faces at sixteen.'* If this recon- 
struction of HZ(N), 371b is accepted, we must conclude that three diff- 
erent calculations o f  the numbers of  the faces and wings of the nizn are 
encountered in the sources at our disposal. When these three calcula- 
tions are presented side by side, as on the following page, their increas- 
ing complexity is readily apparent: 

THE FACES OF THE CHARIOT 

Tg. Ezek. 16;  
Moussaieff Bowl 13-1 1 

Each creature has 4 faces. Each creature has 4 x 4 = 16 faces. 

Total number o f  faces: 4 x 4 = 16, Total number of  faces: 4 x 16 = 64. 

Each face has 4 wings. Each face has 4 wlngs. 

Each creature has 4 x 4 = 16 wings. Each creature has 4 x 16 = 64 wings. 

Total number o f  wings: 4 x 16 = 64. Total number of wlngs: 4 x 64 = 256. 

H Z ,  9354; H Z ( N ) ,  9368b; 
H R  22:4-5 (99245-246) 

Each creature has 4 x 4 x 4 = 64 faces. 
1 Total number of faces: 4 x 64 = 256. 
?. (Total number of eyes: 2 x 256 = 512.) 

Each creature has 4 x 4 x 4 = 64 wlngs. 
Total number of wlngs: 4 x 64 = 256. 

Since HZ(N), §371b, as reconstructed, contains the simplest and most 
straightforward calculation, there is at least a primafacie case for suppos- 
ing that this text has preserved the original form of the tradition, and 
that the arithmetic was expanded over time. In  support of this suppos- 
ition, it may be observed that the reconstructed text o f  HZ(N), 5371b 
embodies an intelligible exegesis of Ezek. 1:6, where it is said of the four 
n i q :  

And four faces to each, and four wlngs to each one of them. 

The calculation that the four nl'n had a total of sixteen faces and sixty- 
four wings between them must almost certainly have originated with an 
expositor who understood the words 03) ntri3> at the end of this verse 
to refer back to the faces, of which the n1T had four each, rather than 
to the nl'n themselves. Thus, what he read was, slightly paraphrased, 
as follows: 

I Four faces to each one (of the nl'i?), and four wings to each one  of those (faces). 

5Z See p. 164, n. 38; p. 173, n. 2; and pp. 174-175, n. 6; above; and cf. FRIEDLAND- 
ER'S notes In rdem, trans., Ark2 de Rabbr Ehezer, 23-25. 
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This, then, accounts for the origin of HZ(N), 5371b. In contrast, it is 
not possible (so far as I can tell) to explain either of  the two more com- 
plex calculations as having been deduced directly from the text of scrip- 
ture. It is, therefore, safe to conclude that the larger calculations are 
expanded versions o f  the smallest one in HZ(N), §371b, which has pres- 
erved the earliest form of the tradition about the numbers of the faces 
and wings of  the nl'n, albeit in a corrupt form. If, as suggested above, 
the words n7K nllD were added to HZ(N), 371b by the redactor who 
also inserted HZ(N), 336813 into the unit: $368a-369, the fact that he felt 
compelled to expand the totals given in 5371b would imply that $371b 
was already present, in conjunction with $371a and/or $372, in the 
source at his disposal. According to our alternative hypothesis, the 
words nnK nlln originally meant "from a single spirit" and referred to 
Ezekiel's ?;f?i7 Dl?. In this case, it is perhaps possible that the further 
expansion of the numbers in subsequent texts was based on a misunder- 
standing of  this expression, which was wrongly taken to mean: "in each 
direction." 

4. Ben Sira, the Enthronement ofSabaoth, and Hekhalot Zutarti 

In the light of  these considerations, it would appear that HZ(N), §371b, 
together with some, at  least, of the surrounding material, is derived 
from an early stage in  the development of the 7133)3 tradition. Rather 
striking confirmation of this conclusion is obtained when the corrupt- 
ion that has occurred in this text ('IT changed to 711~) is considered in 
relation to the evidence of two other sources, the approximate dates of 
which are known. 

In the first place, the strange miscalculation of Ong. World, 532 can 
very easily be explained if we suppose that the author of  this Gnostic 
work was attempting to make sense of a Hebrew text, or  the Greek trans- 
lation of a Hebrew text, which, like HZ(N), §371b, read '117 ("pairs") 
instead of 'IT ("kinds"). This will have led him to double the numbers 
of the "forms," making eight at each corner. He has, admittedly, omit- 
ted the wings, but retained the number sixty-four, which is achieved by 
the process of doubling again. It seems then, that he has understood 
his source to say something like the following: 

For each of  the four forms, a pair of forms, and for each one of each of  these 
pairs of forms, four pairs of forms (i.e., 4 x 2 x 4 x 2 = 64). 
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The Hebrew text of HZ(N), 5371b and the surviving Coptic translation 
of Ong. World, $32 are, admittedly, so far distant from each other that 
it is not possible to reconstruct every step of this process. Nonetheless, 
it seems probable almost to the point o f  certainty that the puzzling text 
in Ong. World, 532 is the direct or indirect outcome of an attempt to 
resolve the confusion caused by a Hebrew textual mutation of the words 
D'lo(7) '17 ("kinds of faces") into 0'10(n) '11T ("pairs of faces"). This 
being so, the textual corruption observed in HZ(N), 5371b must already 
have occurred before the time of writing of Ong. World. If the latest 
possible date is assigned to the Gnostic treatise," and if a minimum 
of time is allowed for the circulation and translation into Greek of the 
corrupted Hebrew text on which the calculation in 0% World, 932 is 
based, then the corrupted Hebrew text preserved in HZ(N), 5371b can- 
not plausibly be dated any later than the mid-third century CE. A more 
reasonable estimate would place it somewhere in the second century. 
The original, uncorrupted text must, o f  course, be older still. 

A further ~ndication of the priority of this passage in HZ(N) over 
0% World, $32 is the statement in the latter text that "the Cherubin 
was eight shapes per each of the four comers." As we have seen, the 
word "corner" (71'1)) in I-IZ(N), $36813 was originally 739, corresponding 
to the Aramaic, K9K, "face" of HZ,  ~ 3 5 4 . ~ ~  Once again, therefore, the 
influence of a textual corruption in the passage preserved by HZ(N) can 
be detected in Ong. World, 532. Furthermore, we have found that $371b 
and (j368b were originally independent units which were combined by 
the redactor of the passage preserved in HZ(N).  Since Orig. World, $32 
betrays the influence of both units, it is beyond reasonable doubt that 
the source used by the Gnostic author was this Hebrew passage or a 
Greek translation thereof. 

These observations lend further support t o  our finding that the ori- 
gins of the H Z  literary tradition are at  least as old as the second century 
CE. We have not yet, however, exhausted the potential significance of 
the textual corruption: 117 to '311 in W N ) ,  5371b. A further implicat- 
ion of this remarkable happenstance, pointing to a much earlier period 
of origin, remains to be examined. The clue that led to the unravelling 
of the mystery of the "pairs of faces" was discovered in the Hebrew text 

'' See p. 138 above. 
,'"ee p. 182 above. 
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of Ecclus. 49%. This text itself is evidently corrupt or deficient, since 
;1131)3 'IT ("varieties of chariot") makes n o  apparent sense.s5 The text 
must have become corrupt at a very early stage in its circulation, since 
Ben Sira's grandson, writing in Egypt soon after 132 BCE, evidently 
found it incomprehensible and therefore substituted a Greek paraphrase 
of his own. As we have seen, both Hyp. Arch., 529 and 0% World, $32 
appear to have been influenced by this paraphrase or the tradition that 
it represents. Moreover, the fact that the mutarion of 'IT into '11T has 
been found to be the source of the confused calculation in Orig. World, 
$32 indicates that the Hebrew textual tradition in which that mutation 
occurred was, almost certainly, closely related to that of Ecclus. 49:8. 
This being so, the light shed by Ecclus. 499  on HZ(N), 5371b may, per- 
haps, be reflected back in equal measure. If so, the mistake of the scribe 
who miscopied an early Hebrew text of Ecclus. 49:8 will be found to 
have been a straightforward error of  elision. What Ben Sira originally 
wrote, I suggest, may well have been as follows: 

Ezekiel saw a vision and declared the various faces of  the chariot. 

5 5  Several authorities have attempted to make sense of  this expression, for example: 
F. VIGOUROUX, La Sainte Bible PolygIotte (8 vols.; Paris: Roger et Chernovicz, 1900-09) 
5.963: "le genre du char"; G. H.  BOX and W. 0 .  E. OESTERLEY, trans., in M O T ,  1.505, 
cf. OESTERLEY, The Wisdom of Ben Sira (Erclesiastims) (191 6; reprinted London: SPCK, 
1931) 139: "the different beings of the chariot"; HILAIRE DUESBERG, "Le Livre de 
L'Ecclksiastique" (SB; Paris: Les editions du Cerf, 1958) 217: "les aspects du char"; 
JOHANNES MARBOCK, "Henoch - Adam - der Thronwagen. Zu friihjudischen pseud- 
epigraphen Traditionen bei Ben Sira," BZ 25 (1981) 103-1 11, reprinted in idem, Gotres 
Weisbeit unrer uns: zur Tht.ologie des Buches Sirach (HBS 6; Freiburg, etc.: Herder, 1995) 
14: "die Ansichten des Thronwagen"; GEORG SAUER, "Jesus Sirach (Ben Sira)" in  
WERNER GEORG KUMMEL, ed., Jiidische Schrifien aus hellenistisch-riimischer .&it, vol. 3, 
Unteweisungin IehrhaJerForm (Giittersloh: Gerd Mohn,  1981) 629: "von den Gestalten 
des wagens"; ANTONINO MINISSALE, La versione greca del S h d e .  Confroonto con il testa 
ebraiw alla luu dell'attivita midrarcica edel metodo targumico (AnBib 133; Rome: Editrice 
Pontifico Biblico, 1995) 219: "ie (varie) forme del carro"; RALPH HILDESHEIM, Bis daJ 
ein Prophet aufstand wie Feuer: Untersuchungen zum Prophetenwrsliindnir des Ben Sira in Sir. 
48,l-49,16 (ITS 58; Trier: Paulinus, 1996) 206: "die Gestalten am Cherubwagen." 
None o f  these suggestions, however, agrees with the usual meaning of the Hebrew 
word IT; see BDB, 275a and JASTROW, Dictiona7y, 405b. 
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These two proposed textual corruptions - 7231n '30 'IT to 7331n '31 in 
Ecclus. 49:8; and DTT'l 717 t o  tl~10;1 5117 in HZ(N), $371b - are quite 
different and independent of each other. The suggestion that these two 
mistakes can explain not only each other, but also a third confused 
source, written in a different language before being translated into yet 
another, would undoubtedly strain the bounds of credibility, were it not  
for the fact that connections between these three texts can be demonstr- 
ated on other grounds.56 There is, of course, no evidence to suggest 
that the corruption in HZ(N), §371b, or the text which existed prior to 
that corruption, is of the same antiquity as Ecclus. 49:8. Since the 

wings of the n15n are not mentioned by Ben Sira, we do not know the 
date at which an anonymous exegete first interpreted Ezek. 1:6 as mean- 
ing that each of the four faces had four wings. It is, however, clear that 
the origins of the tradition about the "varieties of the faces of the char- 
iot," grounded in exegesis of  Ezek. 1:6 and 1:10, are at least as ancient 
as the early second century BCE," and that HZ(N), $371b has preserved 
a very early form of that tradition. By no stretch of the imagination 
can this text, in its uncorrupted form, be later than the second century 
CE. It is likely to be considerably older. As we have seen, moreover, 
HZ(N), $371b appears to be intrinsically connected to some, at least, o f  
the material in which it is embedded, or at least to have been combined 
with this material at an early stage of redaction of the HZ compilation. 
This material, therefore, while not necessarily of equal antiquity, is also 
likely to be derived from the earlier stages of the HZ literary tradition. 

56 see pp. 178-181 above. 
" MARBOCK ("Henoch - Adam - der Thronwagen," 141-143) potnts out that  

Ecclus. 49:8 1s a clear lnd~ca t ion  that the n31n vlslon was already regarded as the 
most slgnlficant episode In the book of Ezekiel by the early second century CE. 
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THE STUFF O F  HEAVEN 

1. The Gag the Levites, and the Waters 

The theme of priestly purity has surfaced several times in the course of 
this inquiry. Since the gate of  the sixth ?3'i? corresponds to the entr- 
ance to the sanctuary building, the i113-1~  771' who passes through this 
gate is entering territory which is reserved for priests in a state of purity. 
When he enters the seventh 1377 or divine throne room, corresponding 
to the holy of holies, he is assuming the supremely privileged role of 
the high priest. In the water vision episode, the difference between 
"worthiness" and "unworthiness" will, therefore, very probably have to 
d o  with the issue of eligibility and fitness to perform the priestly office. 
Considered in the light of this theme, the angels' accusation of the un- 
worthy 733113 711' in I-IZD.2, "Perhaps you of the calf-kissers' seed and 
unworthy to see the king in his beauty," is an important key to the 
meaning of the episode. 

DAN regards this accusation as further evidence of the "capricious- 
ness and cruelty" of  the angels' behavior, since the 7331B 711' can 
neither know nor be held responsible for the actions of  his ancestors at 
Sinai.' DAN observes that the accusation seems, in fact, to apply equal- 
ly to all 323113 71117, without exception, since the entire community of  
Israel was, according to scripture, guilty of this sin.* In REICHMAN'S 
opinion, the expression $ 3 ~  7j7W113 ?U DYlTn is not meant to be taken 
literally, since the i i23in 7112 who betrays his unworthiness by asking 
the question is responsible for his own fate, and 

.... IS h~mself, so to speak, a ~ X Y  i)Vln. The author does not w ~ s h  to tell us 
anythlng about hls genealog~cal descent. HIS  membersh~p of the f a m ~ l y  of  the 
desert idolaters seems rather to be of a typolog~cal nature.j 

' DAN, "?tv3ru h?;r nno," I 99-200. 
DAN, zbrd., 199. 
REICHMAN, 'Dle "Wasser-Ep~sode,"' 80-81. 
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DEUTSCH interprets the reference to the kissers of the calf as a polemic 
against heretics and suggests that it may have been specifically directed 
against the Mandeans, who, like other Gnostic groups, attributed the 
Sinai revelation to an inferior power and denigrated Moses as the false 
prophet o f  the earthly rulers Ruha and Adonaie4 Observing that the 
Mandeans of the twentieth century linked their own ancestors to the 
Egyptians and, according to DROVER, held an annual commemorative 
meal for the Egyptians who drowned in the Red Sea,' DEUTSCH relates 
these Mandean traditions to numerous rabbinic sources which attribute 
the creation of the golden calf to the "mixed multitude" of Exod. 12:38 
(27 my) and Numb. 11:4 ( Y D D P K ; i ) ,  and/or to the Egyptians:6 

The Jewish tradition portraying the Egyptians or  mixed multitude as the makers 
of  the golden calf combined with the Mandaean identification with the Egypt- 
ians, denigration of the revelation at Sinai, and general hostility to Judaism may 
have inspired a Jewish polemic which identified the Mandaeans as the mixed 
multitude who left Egypt with the Israelites and therefore as the makers of the 
golden calf? 

This proposed connection between rabbinic traditions and the beliefs 
and practices of the twentieth century Mandaeans is, as DEUTSCH him- 
self concedes, highly conjectural.' Moreover, this interpretation of the 
angels' words of  condemnation of the unworthy 223173 7117 is based on 
the premise that the water vision episode is itself a polemical composi- 
tion directed against Mandean or other Gnostic cosmological doctrines. 
That premise is not supported by the results of this inquiry. 

None of these interpretations, I submit, succeeds in  recognizing the 
real significance of the angels' accusation. Associated with the stories 
of Moses' ascent into heaven from Mount Sinai and the bodily meta- 
morphosis that this entailed, is a very widespread midrashic tradition 
that all the Israelites, when they beheld the appearance of God's mani- 
fest Glory on the mountain, experienced a similar transformation of 

DEUTSCH, Cuardzans, 121-122. 
See DROWER, The Mandaeans, 10. 
See further LEVY SMOLAR and MOSHE ABERBACH, "The Golden Calf Ep~sode In 

Postb~bl~cal  L~terature," HUCA 39 (1968) 91-116, espec~ally 113, n. 27, and the sources 
clted there. 

DEUTSCH, Cuardzans, 122. 
DEUTSCH, ibrd 
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their bodies and were translated to angelic status. We find, for example, 
that God adorned the Children of  Israel "from the splendor of his 
Glory," vested them in royal robes, and gave them crowns and weapons 
engraved with the divine name, all of  which which liberated them from 
the power of death? According to Pirqei de Rabbi Eliezr, 

R. Judah  says: "Whenever a man puts on his fine clothes (lnlH9n ?n), he 
becomes beautiful in his appearance, glory and splendor. Thus were Israel 
while they were wearing that name - they were as good as angels in the pres- 
ence t h e  Holy One, blessed be he."lo 

According to a related cycle of traditions, attributed mainly to rabbis of 
the third century CE, the Israelites were unable to withstand the vision 
of the divine Glory or the sound of God's voice and so  died, but were 
revived by the angels at God's command. This process involved the 
transformation o f  their bodies into fiery angelic forms clothed with the 
name o f  God, which conferred immortality upon them until, as a result 
of the sin o f  the golden calf, they reverted to ordinary human status." 
Several sources, however, record a tradition that the tribe of Levi did 
not participate in  the sin of the calf and received the gift of priesthood 
as a reward for its faithfulness.'* The innocence of the Levites is, pres- 
umably, inferred from Exod. 32:25-29, where the Levites are said to have 
"consecrated themselves" by slaughtering three thousand of their fellow 
Israelites, a t  Moses' command, in retribution for the sin of the calf. Al- 
though the  scriptural account does not explicitly state that the Levites 
had refused to participate in the idolatrous crime itself, the tradition of 

hod .  R. 51.8, 45.2; Cant R. 1.25 (= 1.4, 92), 4 25 (= 4.12, 92) and 8.2 (= 8.5, $1). 
See further MORRAY-JONES, "Transformat~onal Myst~c~sm," 13-15 and 22-23, and the 
sources c ~ t e d  there. 

lo PdRE, 547, ed. BRODA 61b-62a; cf. trans. FRIEDLANDER, 367-368. 
' l  bShabb. 88b; Exod. R 29.4; Cant R 6.34 (= 5.16, 53); Mtdr. Ps. 68.5; and Pes. R. 

20.21-22 (ed. ULMER, 434435); Compare f.iArak 1.10 and Mek., bahodesh, 9.53-61 (ed. 
and trans. JACOB Z. LAUTERBACH, Mekhzlta de-Rabbz Ishmael: A Cntrcal Edztzon on the 
Baszs of fhe Manusmpts and Early Edzttons [2 vols; SLJC; Philadelphia: Jewlsh Publicat~on 
Society of America, 1933-19351 2.270), whlch include slmllar materlal but d o  not state 
that the Israel~tes d ~ e d .  O n  the theme of "lnltiatory death" and mystlcal reb~rth in 
these sources, see further CHERNUS, Mysfrnsm tn Rabbznzc juda~sm, 33-73. 

IZ  In addition to the sources discussed below, see: b. Yoma 66b; b.Hag 6b; Mzdr. Ps 
1.14; and PdRE, 945. 
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their innocence is old enough to be recorded by ~ h i 1 o . l ~  One version 
of  this tradition is found in Pes. R. 21.17:'~ 

The chanofs of God are two myna4 two thousand fhe Lord with them, on Sznai In 
holtness (Ps. 68:l8).I5 

R. Abdimi of Haifa said: "I have learned in my mishnah that twenty-two 
thousand ministering angels descended with the Holy One, blessed be he, on 
Mount Slna~,  and In the hand of each one was a crown wlth w h ~ c h  to crown 
each s~ngle member of the tribe of Levi."16 

R. Levi sald: "It was revealed and known to the One who spoke, and the 
world came into belng, that none of the tribes [?I would stand in thelr oath, In I 

the11 integrity ['I, but that the tribe of  Lev1 ['I would stand In lts lntegrlty [?]. 
Therefore, they descended with the Holy One,  blessed be he, on Mount Sinal, [?] 
and in the hand of each one .... each single member of the tribe of  Lev1 [?I." 

R. Yannal, the son of R. S ~ m e o n  ben yo ha^, sald to him: "If so, you dimln- 
I ~ s h  lt.I7 Rather, at the time when the Holy One, blessed be he, descended on 

Mount Sinai, twenty-two thousand charlots (n1331n) descended with him, each 
one like the charlot that Ezeklel saw." 

According to BRAUDE, this midrash is an attempt to resolve an apparent 
contradiction between the Torah's account of the Sinai event, in which 
God appears and acts alone, and the large number of angels mentioned 
in Ps. 68:18.18 The latter verse, which, as HALPERIN has shown, became 

" Philo, Mos. 11.167-173. 
l 4  Pes. R. 21.17, ed. ULMER, 456-457; cf. 21.7 In ed. MARGALIYOT, 177-178; and 

trans. BRAUDE, Peszkia Rabbatz, 1.425426. The text of Levl's opinion 1s problematic. 
The following translation 1s based o n  edztzo pnnceps, but the phrases marked: [?] , [?] 
are very quest~onable and wlll be examlned In detail below. 

MT. WlPJ lllP 0 3  7JCIi3 ]?$14) 7 ~ ? ~  D1n21 U1ii'78 321; ed pnnc and ms. Parma 
of Pes R read: 71'01, "on Slnal." 

l 6  MM Casanata and Drops~e: l n u i  i n 8  '73 71 113~'7 ;nay  Oiin 1nUl lnK 53 1 Y l  
71'7 ' 7 ~  l D 1 W  '31n; rns. JTS and ed prtnc omit  Di1)3 and 511n; ms Parma omlts the 
words: . . 7nHl lnl l '73 ii1 luy'7 m13Y 07n .... 

l7 Ed. pnnc, ms. JTS and ed. MARGALIYOT: iin13Y7)3; ms. Drops~e: iint3Yn; ms. 
Parma: n13Y1n; ms. ms. Casanata: i i luyn (deleted: nilnyn). The exact meaning is un- 
clear and the text, as ~t stands, seems unsatisfactory. BRAUDE offers: "If ~t 1s meant 
that only twenty-two thousand angels accom~anled  God, then you make out His ret~n- 
ue to be a small thing." The orlginal text is, however, probably that found In Tanh, 
ww, 912: .... z7n3 71'7 U3W3 iinyn 13 UU, whlch seems to mean: " ~ f  so, then In consequ- 
ence (iinyn), the text (i.e., Ps. 68:18) is about the t r~be  of  lev^" (see p. 197 below). 

BRAUDE, Peszkfa Rabbarz, 1.425, n. 36. 
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thousand chariots descended with the Holy One, blessed be he, and each single 
chariot was like the chariot that Ezekiel saw." 

The three parallel sources, however, all read Dir'n7nl (or its equivalent) 
in place of  ?ZI?DX~. '~ Thus, the more difficult reading is found in 
witnesses to both the longer and the shorter recensions of this text, 
whereas the alternative readings are different in the two recensions. 
This indicates very strongly that the text did originally read 0;l7D7n2, 
and that this word was altered to D;i7)31n2 Dnyllwl by an early copyist 
of one recension, and to lirllnia by a copyist of the other. It is, there- 
fore, necessary to ask what the obscure expression: ".... would stand in 
their water" (D;l'b'bZ D'?)31Y) might mean in this context.27 

A clue to this riddle may be found in a passage about the golden 
calf event, which also alludes to the Levites' innocence? 

He took the cay  which t h g  had made and burnt it wrth fire .... etc. (Exod. 32:20). 
Then he judged the corrupt ones and he established a court from among the sons 
of  Levi, for they had not  taken part In the affalr of the calf. Each person who 
appeared but lacked d wltness was tested with the water as it is written: .. and he 
scattered it upon the water and made the cbzldren of Israel dnnk zt (ibrd). 

25 ~d ZONDEL: ; I I L ~ T ~  i7113-i~ 53 D Y ~  ii 2pii DY 1 - i ~  n n 3 - 1 ~  D ' Z ) ~ H  D ~ W ?  D ~ Y W Y  
5Hi)in' 2XlW n23ln3. I have ignored the reduphcated word DY before n131n 13, 

whlch 1s unlque to  this source. The parallels In Tanbuma B both read: i1131n 531, 
whlle Pees deR. Kahana reads: i7231n 53 5 ~ 1 ,  which may be an attempted correction of  
the error: ii231B 53 DYl In Tanbuma. 

26 Tanb B, w w ,  $16: 0;1')3~~2; Tank B,yitro, 5 14: 0;1'BlBl, Pes deR Kahana 12.22: 

lii7n7n1 (MANDELBAUM notes the varlant: Innnu1 in one ms.). 
'' WILLIAM G. BRAUDE and ISMEL J. KAPSTEIN, trans., PGfkta de'Ra4 KahZna. R 

Kahana's Comprlation of D~scoursesfo~ Sabbaths and Festal Days (LLJC; London: Rout ledge 
and Kegan Paul, 1975) 245, offer: "only the Trlbe of Lev1 would retain its water-clear 
integrity." T h ~ s  eclect~c rendering stnltes me as very speculative and not  at all convlnc- 
ing. Elsewhere, BRAUDE suggests that In thls exegesis of  Ps. 68:18, is read by 
metathesis: ]JYV, whlch he renders: "calm, unruffled," and that Ps. 68:18 was thus 
understood to mean: "God's [coronal] mountrngsJor the 22,000 who would remarn ralm." 
Applying thls notlon to  the image of "stand~ng in water," he translates the mldrash 
as follows: "It was known and revealed to Him .... that [during the frenzy aroused by 
the golden calf] most o f  the trlbes would not keep control of themselves. Only the 
Trlbe o f  Lev1 would remaln unmoved" (see BRAUDE, Pes~kta Radbatr, 425-6, n.  37; on 
TlgV, see BDB 983a-b; and JASTROW, Drct~onary, 15086). No evldence 1s cited in  supp- 
ort of t h ~ s  elaborate ~nterpretation, whlch appears to be a guess. 

28 Tanb., trfia, 926, ed. ZONDEL, 1.124a. 
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This Tanhtlma' text is, of course, referring to the narrative of Moses' 
response to the sin of the calf in Exod. 32:19-22. The enforced drinking 
of the water on which the ashes of the calf have been scattered is inter- 
preted in terms of the bitter water ordeal inflicted on a woman suspect- 
ed of  adultery (Numb. 5:11-3 I), with the calf-worshipping community 
cast in its familiar role as God's unfaithful wife.29 It may be that the 
puzzling expressions: 0;17?YD2 177niy, and 17n7n2 ?niY in the midrash 
on Ps. 68:18 originally referred to this test, in which case -2 7nY must 
in, this context, mean "to withstand" or "to endure." If so, the state- 
ment attributed to Levi in the longer recension, and to Berakiah in the 
shorter, reads as follows: 

It was revealed and known to the Holy One,  blessed be he, that none of the 
tribes would withstand their water, but that the tribe o f  Levi would withstand its 
water. 

2. 7 l e  Waters and the Heavenly Tablets 

If this hypothesis is correct, the point of  the midrash is that the tribe 
of Levi, unlike the other eleven tribes, was able to  pass the bitter water 
test, thereby demonstrating its collective innocence of the sin of the calf. 
At first sight, this obscures, rather than clarifies, the relationship be- 
tween these midrashim and the water vision episode, since, although the 
image of water is central to both traditions, the motif of drinking water 
is very different from that of walking on  a pavement which looks like 
water but is really "brilliant air." Nonetheless, the common concern 
with priestly "worthiness" and the theme of  guilt/innocence of the sin 
of the calf both seem to indicate that the two traditions are somehow 
related. A possible resolution of this difficulty is suggested by the fol- 
lowing passage of Sefer ha-Z~har'~ 

At the time when Moses broke the tablets, as it is written: And he shatiered lhem 
beneath tht mountain (Exod. 32:19), the ocean arose from its place and welled up 

29 Compare b.A.2 43b-44a, and Numb. R. 9.48. 
Zohar, 3.113b, in REUBEN BEN MOSHEH MARGALIYOT, ed., >Y 77;r)tn 730 

wnl) 13 ))ynW '2-1 )~>N;I NJnnB ,773n ) w n  in nwnn (3 vols.; Jerusalem: Kook, 
1984-5) 2.1 13b; cf. HARRY SPERLING, MAURICE SIMON, and PAUL P. LEVERTOFF, trans., 
T77eZohar (2d ed.; 5 vols.; London and New York: Soncino, 1984) 3.338-339, who seem 
to follow a slightly d~fferent text. 
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to  flood the world. When Moses saw that the ocean was rising and seeking to 
flood the world, he took the cay which thgi had made and burnt it in thejre [and 
p u n d i t  topowder .,..I (Exod. 32:20a). Then he stood up before the waters, against 
the waters of the ocean, and said: "Waters, waters, what d o  you want!" 

They answered: "Is it not true that the world was only established upon the 
Law on  the tablets, and upon the Law that Israel has betrayed by worshipping the 
golden calf? (Therefore) we want to flood the world!" 

Then Moses said to them: "Behold, all that they have done regarding the sin 
o f  the calf is delivered unto you. Are not all these thousands of them who have 
died enough!" At once, he scattered it upon the suface of the watrr (Exod. 32:20b). 

The waters were not appeased until he had taken water from them and given 
it to them (i.e., the Israelites) to drink. Then the ocean sank back into its place, 

In relation to the subject-matter of this inquiry, the Zohar is, admittedly, 
a very late source. It is, however, clear that, although the text itself is 
undoubtedly a medieval composition, its author or  authors drew from 
a reservoir of traditional ideas and imagery, both written and oral, 
which he or they have reshaped and systematized in accordance with the 
metaphysical doctrine of the ten n 1 1 7 3 ~ . ~ l  Like the earlier midrashic 
and hekhalot compilations, therefore, the collection includes materials 
of varying antiquity, although these materials may have been consider- 
ably modified. This particular passage is attached to a discussion of the 
unquestionably ancient traditional list of  ten things which were said to 
have been created on the eve of the first sabbath of creation.32 HAL- 
PERIN has shown, moreover, that the golden calf was closely associated 
with the chaos waters and their assault on creation in the early ii1231D 
tradition.33 It is, therefore, reasonable to suppose that this text from 
the Z o h a r  - or, a t  least, the imagery and ideas that it contains - may 
be derived from that tradition. Here, the waters o n  which the ashes of 

3' O n  the authorsh~p and sources of the Zohar, see SCHOLEM, Major Trendr, 172- 
176; / d m ,  Kabbalah (1974; repr~nted New York: Dorset, 1987) 223-225; and, especially, 
rdem, "Zohar," Ej, 16.1201-1203; also ISAIAH TISHBY, 7he W~sdom ofthe Zohar (3 vols.; 
LLJC; Oxford, London, New York, etc.: Oxford Un~versity Press, 1989) 1.51-96, espec- 
 ally 74-83. SCHOLEM and TISHBY both malntain that the book is essentially the work 
of a s ~ n g l e  author, Moses de Leon. For a theory o f  group authorship, see YEHUUA 
LIEBES, "How the Zohar Was Written," in rdem, Studzes ~n theZohar (SSJHMR; Albany: 
State University of  New York Press, 1993) 85-138. All agree that  the author or  authors 
made use of a wide variety of trad~tional sources, of  different dates. 

'* See m.Xbot 5:6, b.Hag 12a, Sije Deut., 5355, PdRE, 518, etc. 
33 HALPERIN, Faces, espec~ally 176-193. 
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the calf were scattered, and which the Israelites were made to drink, are 
equated with the waters of  chaos, while the function of the ;i"UW 11K, 
which subdues those waters,34 is symbolically attributed to the tablets 
of the Law. These, of course, are the first pair of tablets, which were of 
heavenly origin (Exod. 31:18, 32:15-16) and were broken by Moses as a 
consequence of the making of the calf. Several sources state that the 
substance of which these tablets were made was the sapphire of the celes- 
tial pavement, the earliest of these sources being Sifre Numb., $ 1 0 1 : ~ ~  

We find that the sapplllre of  the (second) tablets belonged to Moses, for lt IS 

sald: At [/]at tlme, /he LORD sard to me, "Cut two tablets ofstoneforyourselj lrke the 
Jirstparr" (Deut. 10:l). And elsewhere it says: And /he tablets were the work of God 
(Exod. 32:15), And thry saw the God of Israel an4 under hlsfiet, somelhrng Lke tllcwork 
ofsapphrre, and lrke the substance of heaven for pun^ (Exod. 24:lO). Thus, there 1s 
an analogy between the making of the one and the maklng of the other. Just as 
In the former case it was sapph~re  work, so in the latter case it was also sapphire 
work. 

Combining the evidence of  these sources, we find that the tablets of the 
Law protect the world by subduing the waters of the ocean (i.e., the 
"lower" chaos waters) and that they are derived from the sapphire pave- 
ment or firmament, which, as we have seen, forms a parallel barrier 
between the "upper" waters and the celestial throne room. The sin of 
the calf, which caused the tablets to be broken, released the lower chaos 
waters from their bounds. Only the Levites, who had not worshipped 
the calf, were able to withstand these waters when, after they had been 
mixed with the ashes of the calf, they were given to the Israelites to 
drink. The sapphire pavement thus provides a connection between the 
midrashic traditions about the "bitter water" ordeal of Exod. 32:19-22 
and the water vision episode in HZ. 

34 See p. 88, n. 20 above. 
'' Sfie Numb., 5 101 ( H .  S. HOROVITZ, ed., Szphre d'Be Rub, vol. 1 ,  Sphre ad Numeros 

aajecto S@re zutta. (1917; repr~nted Jerusalem: Wahrmann, 1966) 99-100; cf. JACOB 
NEUSNER, trans., S i j i  to Numbers:An Amencan Translatron and Explanatron (2 ~01s.; BJS 
118-119; Atlanta: Scholars Press, 1986) 2.106. Compare: PdRE, 546; Cant. R. 5.12 (= 
5.14, 53); and Zohar, 2.84a-b. 
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3. 73e Angelic Priesthood 

The tradition that the Levites were wholly innocent of the sin o f  the 
caif explains the angels' response to the unworthy iil3'lh 711' at HZ:L)2, 
which is much more than a mere insult. It is, in fact, a specific and 
pointed accusation, since one who is descended from "the calf-kissers' 
seed" cannot be a valid priest. O n e  who mistakes the upper surface of 
the firmament for water and imputes bodily impurity to the substance 
of the celestial realm reveals himself as unqualified for the priestly office 
and, therefore, unfit to enter the temple. Furthermore, since the seed 
of Levi is uncontaminated by this heinous sin, the Levites are exempt 
from the penalty that was incurred by the other tribes, namely, loss of 
angelic status. The accusation: 'You are of the calf-kissers' seed!" thus 
also means, by implication: 'You are not, like us, an angel!" As we have 
observed, the question which precedes the accusation - "Do you not see 
with your eyes!" - seems to imply that the substance of the pavement 
does not look like water to the angels.36 If so, the ;1231n 711' who 
mistakes it for water betrays himself as one who does not possess the 
pure transformed angelic body of a valid priest, and who is therefore 
incapable of  correctly perceiving the celestial realm. 

In 3 Enoch 2:l-4, when Rabbi Ishmael seeks admission to the heav- 
enly sanctuary, he is challenged by the angels as follows:37 

Rabbl Ishmael sald: 
Then the eagles o f  the ir131n, the f lam~ng wheels, and the seraphlm o f  

devouring fire asked Metatron, saylng to hlm. 'Youth, why have you permitted 
one born of  woman to  come and behold the ;iI21n? From what nation 1s he? 
From what trlbe 1s he? What 1s the nature of this person (87 '?w 11713 irh)?" 

Metatron replled, saylng to them: "He 1s from the natlon o f  Israel, whlch 
the Holy One, blessed be he, has chosen from the seventy to be hls nation. He 
1s of the tribe of  Levl, which presents the offer~ng to hls name.38 He 1s o f  the 
seed of Aaron, whom the Holy One, blessed be he, has chosen to be a mlnlster 

36 See pp. 124-125 above. 
37 SCHAFER, Synapse, 93 (ms. Vatican); cf. ODEBERG, 3 Enoch, Hebrew, 5 and 

English, 5-6; and ALEXANDER, OTP 1.257. 
38 Readlng 1)3t~L) 8Dlln P71nW, wlth ODEBERG, who Indicates that the word P'lnv 

is conjectural, not found In the mss. In fact, ms. Munlch 40 reads: 1)3W'? D'ln, but 
omlts ilnlln, whereas rnss. Vatican 228 and Oxford 1656/2 omlt D' ln  (see SCHAFER, 
Synopse, 93 and ALEXANDER, OTP 1.257, n. 2e). The expression i ~ ; r *  8Qnn in7lg IS 

found In Numb. 15:19 and Ezelc. 45:l. 
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to him, and upon whom the Holy One, blessed be he, himself bound the crown 
of priesthood on  Sinai." 

Then they opened and said, "Surely, this one is worthy to  behold the ii131n 
( ~ 1 ~ 1 ~ 1  hnoa i   IT THT 7H?11)," as it is written:  nap^ ~hepeopZe dwhom this 
is inre .... etc. (Ps. 144:15)." 

In general terms, this is, of course, reminiscent of the angels' opposition 
to the ascent of Moses in the Sinai midrashim. It should, moreover, be 
observed that the formulaic response: i1231D2 53nt);ii ;iT 'lK1 W712 
closely parallels that of the gatekeepers of the sixth '7377 in the ascent 
midrash (Cl, D3), and that the criterion of "worthiness" is explicitly 
stated to be priestly status and descent. 

A question to be considered is whether, in the context of  the water 
vision episode, the notion of priestly status is to be interpreted in literal 
terms, in which case we are to understand that only a bonafide descend- 
ant of Levi can undertake the visionary journey through the nli3'7. It 
is probable to the point of certainty that the ;1231D tradition, with its 
overwhelmingly cultic imagery, did originate, at least in part, in priestly 
circles - as, of course, did the Book of Ezekiel itselfS4O Long before 
the catastrophe of 70 CE, however, the ideal of a "nation of  priests" had 
been gathering strength, and groups who had become alienated from the 
Jerusaiem temple and its cult had begun to develop the doctrine of  a 
spiritual priesthood based on criteria of purity which were independent 
of physical descent. In  the context of Christianity, these ideas are most 
clearly expressed in the Epistle to the Hebrews, which draws on  the Mel- 
chizedek tradition to  articulate a claim to a priesthood which, being 
conferred by one who is not "born of woman" (Heb. 7:3), is untainted 
by the questionable process of bodily descent, In Revelation, Levitical 
status in heaven is attributed to the martyrs:" a category which, in a 
Jewish context, would include Aqiba. In the Qumran writings, we find 
that the traditional structure of priestly hierarchy and privilege is 
allegorized in accordance with the sect's perception of its own situation 
and self-significance: 

39 Ms. Oxford omits 8T. 

40 See further, for example, MAIER, worn KuBus, and ELIOR, "From Earthly Temple 
to Heavenly Shrines." 

4 '  See pp. 131-132 above. 
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But with the remnant which held fast to the commandments o f  God he made 
his covenant with Israel for ever, revealing to them the hidden things in which 
all Israel had gone astray. He unfolded before them his holy sabbaths and his 
glorious feasts .... and he built them a sure house in Israel whose like has nwer 
existed from former times until now. Those who hold fast to it are destined to 
live for ever, and all the glory of Adam shall be theirs4* - as God ordained by 
the hand o f  the Prophet Ezekiel, saying, 7be Priesis, the Lmites, and tbr: sons of 
Z d o k  wbo kept the charge of my sanctuary when the children of ,fsrael strayedfrom me, 
tbty shall offer me fat and blood (Ezek. 44:15). 

The Priests are the converts of Israel ( ' 7 ~ 1 ~ 7 ~ 1 V )  who departed from the land 
of  Judah, and (the Lmites are) those who joined them (OilnY 071'71irl). The sons 
oJZadok are the elect of Israel, the men called by name (nwir 7r(77i)) who shall 
stand at the end o f  days.43 

The hekhalot traditions associated with R. Ishmael frequently emphasize 
his priestly lineage, and it is reasonable to suppose that these traditions 
originated in circles which attributed considerable value to the heredit- 
ary priesthood. It is also noteworthy that, in the midrashic sources 
presented on  pages 195 and 197-198 above, the tradition of prlestly 
innocence of  the sin of the calf is handed down, in one instance, by a 
Levi and, in the other, by a Cohen. These considerations d o  not, how- 
ever, apply to materials transmitted in the name of Aqiba, who, accord- 
ing to tradition, came from humble origins.44 It is, moreover, unlikely 
that, within the broadly rabbinic context of the hekhalot tradition, an 
insistence o n  literal, hereditary priesthood would or  could have been 
sustained. The material in HZ:E-F, where the fate of  the ;I23?a -illz is 
determined by his actions, regardless of his actual worth, appears to be 
incompatible with such a scenario, as, indeed, does Aqiba's warning in 
babli. In the rabbinic i lxnn 2wYn tradition, the required qualification 
is not priestly descent, but the status of a ~ 3 n ,  i.e., a talmudic "sage" or 
rabbi (m.Hag. 2.1, etc.). According to the author of HR 19.3-20.1, it is 

'' CD, 111.12-iv.4, trans. GEZA VERMES, The Complete DeadSea Scrolls In Englzsb (3rd. 
edn.; Harrnondsworth: Penguin, 1998) 129-130; Hebrew text In JAMES H. CHARLES- 
WORTH et al., eds., 71/e Dead Sea Scrolk Hebrm, Aramarr, and Greek Terrr wrth Englzsh 
Translatrons, vol. 2: Damarcus Documen4 War Snoll, and Related Documents (Tubingen and 
Louisville: Mohr-Siebeck and Westrnlnster John Knox Press, 1995) 16-18. 

44 See AdRN(A) 6 and AdRN(B) 12 (ed. SCHECHTER, 14b-15b); b.Ber. 27b, etc. 
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in these terms that the 713in 7177 who seeks admission to the heavenly 
sanctuary must demonstrate his worthines~:~'  

And at the gate of the sixth $3'17 sits iK-nl1 the prince, the threshoid-guardian 
on  the right of the gate of the sixth palace, on  a bench of pure stone ('7090 !?Y 
l?iiD i??n;? >w) upon which is the splendor of the lights of the firmament (Y7i71) 
as at the creation of the world46 - ir;>Y WInY j33f3121 1HDOlU K17K? jUDDlU, the 
LORD God of Israel.47 

And j~V311 the prince would receive him [i.e., the ii23in 111~1 cordially and 
seat him on the bench of pure stone and sit beside him o n  his right. And he 
would say to him: "Two things do I declare and warn you about. He who would 
descend to the ir23in may not descend unless he possesses these two qualities: he 
is one who has read the Torah, the Prophets, and the Writings, and who studies 
mishnayot, midrash, halalchot and aggadot, and the interpretation of the halakh- 
ot concerning what is forbidden and what is permitted, and48 who has Fulfilled 
every negative commandment that is written in the Torah and observed all the 
prohibitions of the statutes, judgements and ordinances that were spoken to 
Moses on Mount Sinai." 

Here, then, the conditions for entry into the celestial sanctuary, and the 
"priestly" status that this implies, are the rabbinic virtues of Torah 
observance and talmudic expertise. It is possible that the expression 
.... ?>>J n175n YIW 12 W7W K>X alludes to and expands upon the formula: 
lny7n :,'iy2n1 o3n 2n p tlK K>K (%.Hag. 2.1). This text, then, upholds 
the ideal of a "functional" rather than hereditary priesthood, for which 
the required qualification is not physical descent, but rabbinic scholar- 
ship and piety. 

4. n e  Heavenly Tablets and the Sea of Torah 

The following midrash on Cant. 5:14, in Cant. R. 5.12, includes a dis- 
cussion of the tablets of the Law which is, at  first sight, unsatisfactory , 
and problematic. Beneath the confusion, however, we may be able to 

45 HR 19.3-20.1, following ms. Oxford; S c ~ ~ ~ E R , S y n o p s e ,  § § ~ ~ ~ - ~ ~ ~ ; W E R T H E I M E R ,  
n 1 w 7 - r ~  m, 1.99-100, §§21.3-4. 

46 See p. 91 above. 
47 The nomrna barbara vary sllghtly between the mss. 
48 MSS. Budapest, Vatican and Munich 22: "or." 
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detect an allusion to a tradition which casts a significant light on the 
water vision episode in HZ:49 

A1 His hands are rounded gold [covered with jmeh. His body is ivoy work encrusted with 
sapphires] (D11739 n?%y)? 1W nWy llyD W?t'!n> ~'ltijp,! IJI  "$7$ 117:) (Cant. 5:14). 

A 2  These are the tablets of the covenant, as it is said:And de  tablets were the work of 
God (Exod. 32:16). 

A3 RoundedgoId (3% ?9>i\) - these are the words o f  the Torah, as it is said: More to 
be desired are t hy  than gold men muchJnegold (Ps, l9:ll). 

A4 R. Joshua b. R. Nehemiahso sald: 'They were o f  miraculous construction (ilWYn 
lvi? D1O1), for they were "rolled up" (l5il 175511). They were of sapphire, and they 
were "rolled up" (j'$$>l 17;11 113~1791D 5 ~ ) . ' ~ '  

A5 R. Menahema said in the name of R. Abun: "They were hewn out from the orb 
o f  the sun ilnn ilian ~ ~ n r n i ) . "  

B1 How were they written? 

B2 Five on one tablet and five o n  the other, as it is sad:  HIS arms are roundedgoid, 
i n  accordance with the words of  R. Hanina b. Gamaliel: And he wrote them on two 
fahlets of stone (Deut. 4:13). 

B3 [Various opinions about the number and arrangement of the commandments: ten 
o n  each tablet; twenty on  each tablet, i.e., ten o n  each side; and forty, written in  
a square around the edges of each tablet.] 

C1 Hananiah, the nephew of R. Joshua, s a d :  "Between each word and the next were I 

wntten the sectrons and minutiae o f  the Torah." 

C2 Whenever R. Yohanan was explaining scripture and he came to the verse: covered 
wzth jewe0 (UYln3 ~ ~ ~ 7 1 ) 3 ) ? ) ,  he would say: "Well dld R. Joshua's nephew teach 

49 Cant. R., 5.12 (= 5.14, 951-2) ed. DUNSKY, 0 ) 7 ) W 7  7 ) W  ,717 W 7 7 n ,  134-135; 
cf. FREEDMAN and SIMON, trans. Mtdrash Rabbah, 9:2.245-246; and NEUSNER, trans., 

I 

Song oJ Songs Rabbah: An Analytrcal Translatton (2 vols.; BJS 197-198; Atlanta, GA: 
Scholars Press, 1989) 2.120-121, 974. 

Following trans. FREEDMAN and SIMON, and trans. NEUSNER; ed. DUNSKY I 

prints: "R. Joshua bar Nehemiah." 
f 

The word +?? ("rounded," Cant. 5:14) is here understood to mean 7'1'7'733 I 
("rolled up"), presumably like a Torah scroll. See further below. 1 
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me! As, in the case of  these haves, there are small waves between one big wave 
and the next big wave (tIllt3i) ~ 7 5 1 5 1 7 ~  $15 i)l?l$;( 1 7 1  #?il n.41 ;la), so between 
each word and the next were written the sections and minutiae of  the Torah." 

C3 Coveredwith jewels - this is the Talmud, which is like the Great Sea, as it says else- 
where: as far as Tarshish (;Tv&j?n, Jonah 1:3), and so it is said, All rivers run into 
the sea [but the sea is not full] (Eccl. 1:7). 

The midrash begins by making a connection between the hands of  the 
Beloved and the heavenly tablets (A1-5), but the basis for this connec- 
tion is far from clear. Although the biblical account states that the 
tablets were made by God (Exod. 32:16, quoted in A2) and that he 
wrote on them with his own finger (Exod. 31:18), the statement that the 
tablets were his hands makes no apparent sense.s2 The appeal to the 
word "gold" in Ps. 19:11 (A3) provides a link of sorts between the hands 
of the Beloved and words of  Torah in general, but this looks like an  
attempt to justify the association of Cant. 5:14 with the tablets, which 
has already been made on other grounds. Similarly, the idea that the 
tablets were hewn from the sun's golden orb (>l>2) is introduced to 
explain why Cant. 5:14 applies to them (AS), but it is clearly a conse- 
quence of that application, not its cause. Joshua b. Nehemiah's state- 
ment that the tablets were "rolled up" (A4), which has no basis in script- 
ure, likewise assumes the connection between Cant. 5:14 and the tablets 
as a given. No satisfactory explanation of the real reason for that 
connection is provided. A clue to this mystery may, however, be disc- 
erned in Joshua's remark that the tablets were "of sapphire." This is 
inconsistent with the rest of  A1-5, where the tablets are of "rounded 
gold," as is also implied by Joshua's own prior statement that they were 
]~5>11. Since all these attempts to relate the expression 371 to the 
tablets are clearly secondary, Joshua's passing remark suggests strongly 
that the original reason for associating them with Cant. 5:14 was, i n  
fact, the word DY173Q at the end of the verse. If so, the basis for the 
connection, which the redactor of this passage evidently failed to recog- 
nize, was the tradition that the first tablets were carved from the sapph- 
ire pavement of the celestial firmament beneath the divine throne. 

52 The Image o f  the Torah as the body o f  God described In the Song o f  Songs, 
though both interesting and important in its own nght, falls outside the scope o f  this  
analysis and, in any case, does not  explain the specific connection between the hands 
of the Beloved and the tablets delivered to - and broken by - Moses. 
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This understanding of  the midrash in Cant. R. 5.12 is supported by 
a passage in Tanbuma':" 

X Another interpretation o f  Cufforyourself[two lablels like thefirsf] (Exod. 30:l; cf. 
Deut. 10:l): 

Y R. Levi and R. Yohanan ask: "Whence did he cut them?'' O n e  says: "from under- 
neath tlie throne o f  glory." And  the other says: "He made himself a quarry in- 
side his tent and hewed ou t  two stones. And when he lifted u p  the stones he 
had cut, he became rich, for they were made of  sapphire." 

Z1 This is what Solomon says: His hands art. rounded gold covered wifh jewtls. His body 
is ivoy work, encrustrd with sapphirrr (Cant. 5: 14). His hands are roundedgold - these 
are the tablets. 

2 2  And liow much o n  edch tablet? Flve words on  each tablet, dnd they were nldde 
11lte k ~ n d s  of foldlng panels, ( w h ~ c h  folded) between one (word) and the next,5" 

23 as it is said: His hands art. rounded gold .... wrapptd with sapphires, for  they were 
made o f  sapphire. 

The statement in 22  that the tablets were like "folding panels" (~ '5sh)  
is an implicit reference to 1 Kgs. 6:34, where the two doors of  the sanct- 
uary buildlng are said to have been constructed each of two leaves, fold- 
ing (~75751) against each other. Thus, the word n++l In 1 Kgs. 6:34 is 
cited to explaln how it is that the expression 171 7'79'7~ in Cant. 5:14 
appl~es to the tablets. There is, however, no reason to associate the t a b  
lets with the folding doors of the temple except the word t3%'51, which 
is only relevant because of  the previous association between the tablets 
and Cant. 5:14. The statement in Tanhuma, 22 is, therefore, a secondary 
explanation of that association, which has already been made o n  other 
grounds. As is clearly evident in sections Y and 23, the real reason for 
that association is the tradition that the second tablets, like the first, 
were made of sapphlre. 

Returning to Cant. R. 5.12: in B2, the reason for the proposed con- 
nection between Cant. 5:14 and Deut. 4:13 is, as in A1-5, completely 
obscure if this passage is read in  isolation. In C1-3, however, the image 

'' Tanh, 'cqrb, $9 (ed. ZONDEL, 2.105a-b). 
54 ii~j ;iT 13 ~~j~i) l  j9n3 J791UY 17i?l. See further below. 
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of Torah-talmud as a great sea is applied to the appearance of the writ- 
ing on the tablets. Since the invisible basis of this passage is the trad- 
ition that the tablets were taken from the heavenly sapphire pavement, 
the graphic image in C2 may originally have applied, not only to the 
tablets, but also - and, perhaps, primarily - to the celestial pavement 
AS a whole. If so, the tradition attributed by Yohanan to Joshua's 
nephew will have stated first, that the entire corpus of Torah and 
talmud was engraved on the sapphlre pavement in patterns of large and 
small writing, and second, that the appearance of  this writing resembled 
that of waves and ripples on the surface of  the sea. 

The tradition reported by Yohanan may thus, perhaps, provide an 
important key to the symbolic significance of the water vision episode 
in EZZ. If the episode were to be read in the light of  this tradition, it 
would appear that, when the m31n 711' looks down at the shining 
pavement of the heavenly temple, what he sees is not  water, but the 
words of the Torah engraved on the transparent firmament in patterns 
of large and small writing which look like the waves and ripples of the 
sea's surface. If this interpretation is valid, the meaning must be that 
it is Torah, together with israelfs observance thereof, that subdues the 
chaos waters. Just as, in the Zohar, the writing on the tablets protects 
the world by keeping the lower waters at bay, so the writing on the 
firmament preserves the holiness and purity o f  the heavenly temple by 
preventing the encroachment of the upper waters. The unworthy 711' 
Z33113 fails to recognize the true nature of this barrier and imputes to 
it the very qualities of materiality, impurity and uncontrolled fluidity 
against which it serves as a protection. By so doing, he demonstrates 
his own moral and spiritual blindness, as well as his non-possession of 
angelic status ("Do you not see with your eyes?"). The symbolic mean- 
ing of the episode may, therefore, be that the unworthy ;3131?3 711' has 
betrayed himself as one who does not meet the criteria of "worthiness" 
according to the rabbinic value system, namely, observance of Torah 
and mastery of talmud." Applying the standard specified in m.Hag. 
2.1, he is not a D3tl and is, therefore, unable to understand the vision 
"from his knowledge." Like the sin of the calf, this fatal misperception 
threatens to shatter the sacred boundary and to unleash the forces of 

is Compare HR 20.2-3 on  p. 205 above. 
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chaos and destruction. Protection of  the holy place requires expiation 
o f  the sacrilege and destruction of the blasphemer. 

I t  must be conceded that, given the evident confusion of the tradit- 
ions recorded in Cant. R. 5:12 and the uncertainty of their dates of 
origin, this reconstruction of the conceptual basis of the water vision 
episode, as formulated in HZ, remains somewhat speculative. Moreover, 
the idea that the waters of chaos are subdued by the words of Torah 
seems characteristically rabbinic, while the traditions about the heavenly 
temple, the crystal firmament and the chaos waters are undoubtedly 
much older. The tradition of exegesis of Ezekiel 1 as an account of the 
prophet's heavenly ascent has been traced to 1 Enoch 14 and thus to pre- 
rabbinic O n  the other hand, however, the idea that the tablets 
of the Law were of the same substance as the celestial pavement may, 
perhaps. already be implicit in the unique expression: o~ ht86nhara< 
in I Enoch 14:10.57 If the above reconstruction is accepted, the idea 
that the Torah itself is engraved on the firmament, in a pattern which 
looks like waves and ripples on the surface of  water, must be the prod- 
uct o f  a relatively late reworking of the traditional materials out of 
which the water vision episode was composed. 

It is possible, therefore, that the discussion in Cant. R 5:lZ repres- 
ents a development in the treatment of  these materials which is later 
than the water vision episode itself. Against this, however, the fact that 
the real reason for the connection between the tablets and Cant. 5 1 4  
was apparently unknown to the editors of the midrash points to the 
possibility that the teaching of Joshua's nephew is a relatively ancient 
unit o f  tradition, which may be earlier than, or  contemporaneous with, 
the oldest strata of NZ. An indication that the origin of this tradition 
may be at least as old as the early second century CE can be found in 
the vision described in Apoc. Abr. 21:l-29:21, where the biblical account 
of creation and history is depicted on the firmament? It may also be 
observed that the teaching of Joshua's nephew might help to account 
for the fundamental premise of the water vision episode - namely, the 
duthor's belief that the appearance of Ezekiel's heavenly firmament 
resembled that of the waves of the sea.59 

56 See pp. 105-109 above. 
57 See p. 106, 11. 3 above. 
58 O n  the date ofApacalypsr ofAbraham, see p. 109, n. 18 above. 
59 However, see p. 212 below. 
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5. 7;t/e Celestial Substance 

In Cant. R. 5:12, the connection between Cant. 5:14 and the image of 
the sea is provided by a play o n  the word Itjv?B (C2-3). In scripture, 
this term occurs both as the name o f  a precious stone, possibly yellow 
jasper? and also as the name of a distant sea-port which can only be 
reached by large, ocean-going  vessel^.^' A passage in HR alludes to the 
latter:62 

Like the sound of ocean waters,63 like raging rivers, like the billows of V'Wln 
when the south wind stirs them up (771 n-11113 n7nlll nllV w7wln 313),64 like 
the sound6' of the singing o f  the throne of glory when it extols and praises the 
wondrous king .... . . 

In the former sense, the term occurs in Dan. 10:6, where it is used as a 
simile to describe the appearance of an angel: 

His body was like v'vln (llj'iij7n3 in;>?), his face like the appearance of  light- 
ning (??? ilK!O7), his eyes like flaming torches (U8 7779'27), his arms and legs 
like the gleam of burnished bronze (422 niFjn7 YP?), and the sound of his voice 
like the noise of a multitude (ling 'lii73 17?37 ?i?!). 

This passage echoes the language of Ezekiel 1 and provides an import- 
ant exegetical bridge between Ezekiel's vision and the description of the 
body of the Beloved at Cant. 514.  Ezekiel, in fact, uses the word 
w'@titn to describe the appearance of  the heavenly wheels: 

The appearance of the wheels and then  construct~on were like the appearance of 
v ~ ~ i n . ~ ~  

60 In addltlon to Cant. 5:14, see Exod. 28:20, 39:13, and Ezek. 28:13. 
6 1  1 Kgs. 2249, Isa. 2:16, 23:1, 23:14, 60:9, Ezek. 27:25, Jonah 1:3, etc. 
62 HR 9:l; SCHAFER, Synapse, $162; WERTHEIMER, nIW77D 'nl, 1.85, $10.4. 

Follow~ng mss. Vatlcan Oxford: D m 7  5173; all other mss.: 4171; ms. M u n ~ c h  22: 
om i1p1. 

64 O n  the expression 133 n-Illt3, see pp. 76-77, n. 81 above. 
65 Fo[low~ng mss. Vat~can and M u n ~ c h  22: ?1i)3; all other mss.: '71i73. 
66 Ezek. 1:16a, and compare 10:Yb: WW?n 1% I7Y3 D'XJlKJ 38?Dl. 
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It is, perhaps, possible that the dual meaning of the word w7win, trans- 
ferred from "the appearance of  the wheels" to that of the firmament 
and the celestial temple as a whole, is actually the basis of the central 
image of the water vislon episode: "The sixth palace looked as if  .... 
waves of the sea were billowing in it." If so, the teaching attr~buted to 
Joshua's nephew - that the wavelike appearance of the sapphire pave- 
ment was produced by the words of the Torah engraved upon it - may, 
after all, be a later development of this idea. 

The dual meaning of uyrUin undoubtedly explains the association 
between the body of the Beloved and the sea in Cant. R. 5.12, C2-3. As 
in sections A and B, however, Yohanan's reason for applying the term 
to the tablets of the Law is concealed beneath the surface of the text. 
The explanation is provided by the tradition that the tablets were made 
of the same substance (wywin - l y sp  - i w n )  as other phenomena of 
the celestial world. 

This substance is also described in  the midrash on 1 Kgs. 19:ll-12 
in HZ, fj370,67 which correlates the vision of Elijah with those of Ezek- 
iel and Daniel, beginning as follows: 

The nl'n .... fly on  the wlnd, for they are entlrely mdde of fire, and the fire 1s 
lighter than the wlnd, so that the wlnd supports the fire (WNn l;i 13 n112 n i ~ 9 1 y l  
WE', Y7Va R11;r 135 n l l i i  ID i1'7j7 WE21 ;17'?13), as it 1s sad.  Wherever the wznd 
(m?) would go, ~hrty wzzf .... etc. 

This statement, which is obviously derived from the tradition about the 
illnil 017 of Ezek. 1:20-21, as we have encountered it in the ascent midr- 
ash in HZ, in 1 Enoch 14, and elsewhere, provides rather striking con- 
firmation of our interpretation of  the significance of air and wind in 

, the ascent-exegetical tradition, and especially of the "brilliant air" of  the 
celestial pavement in the water vision episode itself. The scriptural 
quotation appended to this statement is, strictly speaking, Ezek. 1:12: 
7397 n)'?) rill? lW8 >y, but the context indicates that Ezek. 
120, with its strange initial preposition: .... n,ij n n j  OW-;i7;r7 lW8 ?Y, 
is probably intended. If translated literally, the verse reads: 

Upon thaf which the wind was to go, they went, and the wheels rose along with 
them, for the spirit of the living creatures was In the wheels. 

67 See pp. 175-176 above. 
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The anomalous preposition ?Y is noteworthy in itself, since it provides 
further support for the exegesis of Ezek. 1:19-28 as a description of a 
heavenly ascent. If taken literally and interpreted in the light o f  the 
previous verse (0729iKQ WWl: Y34Q j ~ r )  ni)nq KW)?:?), then MI of 
Ezek. 1:20 may easily be understood to mean that the creatures and  the 
wheels were driven by the wind so that they rose to a point "upon" a 
surface higher than the ground. 

Immediately after the midrash on Elijah's vision, the following 
passage in HZ(N), §371a, draws together several strands of the ascent- 
midrashic t r ad i t i~n :~ '  

.... and the likeness of  the throne is the likeness of the firmament; and the 
firmament is like the waters of the sea; and the waters of  the sea are like the 
color blue; and the color blue is ~ap~h;re."~ And around the throne are pure 
thunder clouds, which give forth lightning flashes like jewels of W7W?n. And the 
brilliance of  the flashing of the throne, which is like sapphire with jewels of 
wlwln,  is fhe brightness. As the likeness of them both, sapphire and V'Wln, thus 
is the likeness of the $awn.  It is like the appearance aJJire, but it is n o t  fire. 
Rather, it is like fiery flames of all kinds of colors mixed together, and the eye 
cannot master their likenesses. 

This is a highly summarized, but at the same time very comprehensive, 
midrash on the i n w n  1 ~ 3  of Ezek. 1:27, which, it is explained, is the 
celestial substance of which both the throne and the firmament are 
made. This substance is also indicated by a variety of scriptural terms 
and expressions, including: 779D-1)?3, na>& 22'3, WK- i l~ lD3,  and W7W7n. 

The image of colors mixed together, applied in this passage to the 
throne and to the firmament, is distinctly reminiscent of the interwoven 
colors of the temple veils, as described by the chronicler and by Philo 
and ~ o s e ~ h u s . ' ~  The same celestial substance is described, in remark- 
ably similar terms, in the twelfth of the thirteen Songs 4th Sabbath Sac- 
ntce from Qumran, which occurs at the climax of the liturgical cycle 
and concerns the manifestation of the divine Glory on  the 8131113 in the 
holy of holies of the heavenly temple: 

68 Cf. p. 176 above. 
69 O n  parallels to the sequence about the color blue in b.Sot. 17a and elsewhere, 

see HALPERIN, Facer, 217-220. 
70 See pp. 158-164 above. 
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The cherubim fall before him and bless. When they rise, the sound o f  divine 
silence (07inL/~t nnn7 '71i7) [is heard], then a tumult o f  jubilation as their wings 
are raised. In the sound of divine silence, they bless the image o f  the chariot- 
throne (;1131n KO3 n93n)  above the firmament of the cherubim, [and] they sing 
of  [the splendolr o f  the radiant firmament beneath the seat of  his Glory ( l v l n  
17113). And when the wheels (D'IDlK) go, the holy angels return. From between 
the [wlheels o f  his Glory (17133 s'7~'71), like the appearance o f  fire, go forth the 
holy spirits. Round about is the appearance of  streams o f  fire. Like '7nvn, a 
radiant substance o f  glorious colors, wondrously hued and purely blended, are 
the spirits of the living ~'31'7~ that move continuously with the  glory of  the 
wondrous chariots (xi9 311131B ~ 1 1 3 ) . ~ '  

This "radiant substance of glorious colors" is, then, ' ~ B V I I I  l5y2, which, 
in the water vision episode of the ascent midrash in  HZ, reappears as 
the mysterious substance of the "pure marble stones" of the pavement 
of the heavenly temple or, in other words, the transparent firmament 
of "brilliant air" beneath the throne. It is this radiant substance which 
the unworthy 7231)3 711', who is not a 03n, and who is neither priest 
nor angel, mistakenly perceives as being water - which is to say, the 
chaotic substance of  the impure world of womb-born bodily existence. 

71 4Q405,20-21-22.1i.7-l1, my translation; cf. NEWSOM, Songs of ibr Sabbal Sarn$Tcc, 

306-307. See MORRAY-JONES, "The Temple Within," 417-419. 

CHAPTER TEN 

CONCLUDING OBSERVATIONS 

1. The Date of Origin of Hekhalot Zutarti 

This inquiry has confirmed that Aqiba's words of warning in b.Hag. 14b 
are, like the story of "Four Entered Paradise" itself, derived from the 
hekhalot tradition. More specifically, the saying is based on a passage 
which is appended to the water vision episode in the literary collection 
that came to be known as Hekhalot Zutarti. This passage (HZ:Fl-2') is 
likewise attributed to Aqiba. It may, perhaps, represent a secondary 
stage o f  literary and editorial development o f  the water vision episode, 
but it is a logical continuation of the narrative in HZ.' We have seen 
that the earliest version of "Four Entered Paradise" is also preserved in 
HZ and, secondarily, MR,3 although material from a talmudic source 
has been interpolated by a later r e d a ~ t o r . ~  Although the motif of dang- 
er associated with the chaos waters appears to have been a part of the 
tradition of ascent to the celestial garden or temple from an early per- 
i ~ d , ~  the 0719 story and the water vision episode are found in discon- 
nected passages of HZ and seem originally to have been entirely separate 
literary units. The recensions of "Four Entered Paradise" in tos&a, yew- 
shalmi and Canticles Rabbah, which d o  not include Aqiba's warning, are 
adaptations of the original b719 story, as preserved in HZ and MR, sect- 
ions A and C.6 The redactor who included Aqiba's words of warning 
in babli was very probably influenced by the stream of literary tradition 
and editorial activity represented by ms. New York of HZ, in which a 
reference to the water vision episode has been interjected into "Four 
Entered Paradise,"' and in which a character from the adapted version 

' On pp. 57-58 above. 
* See pp. 80-82 above. 

See p. 87, n. 15 above. 
See pp. 12-18 above. 

' See pp. 50-52 above. 
On pp. 12-14 above. 
HZ(N):BZa-b on  p. 13 above. 
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of  that story, Ben Azzai, has been introduced into the continuation of 
the water vision na r ra t i~e .~  Thus, the connection between the 0113 
story and the water vision episode seems first to have occurred within 
the HZ(N) literary tradition? 

We have found that the passage in I-(Z which includes the water vls- 
ion episode is composed of a series of "mystical" midrashim on Ezek. 
1:27 lY3 KlK]) in which the first chapter of Ezekiel is understood 
to  be an account of the prophet's ascent to the dlvine throne.I0 The 
passage is concerned with the transition from below to above Ezekiel's 
firmament and has, therefore, been designated "the ascent midrash." In 
the water vision episode, the firmament is the floor of the sixth 5377, 
which is the outer sanctuary of the celestial temple. The ascent midrash 
ends with the admission of the visionary to the seventh 13~7, i.e., the 
holy o f  holies, where he is said to see the enthroned king "in his 
beauty" but, in this passage, neither the throne nor the king are actually 
described. Related materials are encountered in another passage of 
HZ(N)," parts of which are reproduced in Mass. Hek., $28 and else- 
where. Although this passage is found at an earlier point in the HZ 
collection, ~t appears to be a continuation of  the ascent midrash and 
includes detailed descriptions of the celestial throne, its attendant angels, 
and the figure who sits upon it." In the following discussion, this 
passage will be referred to as "the throne midrash." 

The origins of this exegetical tradition were evidently ancient, since 
its influence can be detected as early as 1 Enoch 14." Several Jewish 
and  Christian apocalyptic writings of  the first and second centuries CE 

attest t o  its widespread currency at that time, the most notable of these 
sources being Apocalypse @braham, Ascension oJZsaiah, Testament dLmz, 
Kta Adae, and the Book of Revelation.I4 Ideas and images which origi- 
nated i n  this tradition are also encountered in Christian, Hermetic, and, 
especially, Gnostic writings from the second and third centuries CE." 

See HZ:Flb on p. 57 (especially, n. 21) and, further, pp. 79-80 above. 
See p. 82 above. 

lo See pp. 100-104 above. 
I' SCHAFER, Synopse, $5368-374. 
I* See pp. 173-178 above. 
" See pp. 105-109 above. 
' 4  See pp. 109-117 and 129-134 above. 

See pp. 138-152 above. 
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A passage in one Gnostic treatise, Orig. World, 932, reproduces two 
anomalies in the Hebrew text of  the throne midrash as preserved in 
HZ(N). The Gnostic author must, therefore, have had access to this 
text, perhaps in Greek trans1ation.l6 

One outcome of this inquiry, then, concerns the date of origin of 
the stream of literary activity which poduced the HZ collection. We 
have found abundant evidence that some, at least, of the textual units 
which are preserved in this collection must be at least as old as the 
second and third centuries CE and, moreover, that the compilation and 
redaction of those materials must already have been in progress at that 
time. The earliest strata of  HZ are, therefore, older than the "mystical 
collection" which is appended to m.fiag. 2.1 in tosejia, yerushalmi and 
babli. The beginnings of the HZ literary tradition must, in fact, have 
been contemporaneous with, or only very slightly later than, the redact- 
ion of the Mishnah itself. 

2. Hekhalot Mysticism and i7331D i7WJJD 

The findings of this study also have important implications with regard 
to the meaning of the talmudic expression r113113 ;iWY)3 and its relation- 
ship to the hekhalot tradition. As is well known, SCHOLEM and his 
supporters have interpreted the hekhalot writings as the literary products 
of a living stream of authentic mysticism which was concerned above 
all with the visionary practice of  ascent to hea~en!~  According to this 
view, the enigmatic allusions in talmudic and midrashic literature to an 
apparently esoteric tradition associated with Ezekiel 1, 7131)3 ?VYn, are 
to be understood as references to this tradition of visionary mysticism, 
the origins of which can be traced to pre-rabbinic times. From this per- 
spective, the heavenly ascents of apocalyptic literature, the n23tn 2wYn 
of the talmudic sources, and the visionary mysticism of the hekhalot 
writings are three successive stages of what was, in essence, the same hist- 
orical phenomenon. Thus, SCHOLEM postulated 

.... the essential contlnulty of  thought concerning the Merkabah In all ~ t s  three 
stages: the anonymous conventicles of the old apocalypt~cs; the Merkabah specu- 

" See pp. 188-191 above. 
l7 See further MORRAY-JONES, "Paradise Revisited, Part 1," 182-185, and the 

sources cited there. 
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lation o f  the Mishnaic teachers who are known to us by name; and the Merkabah 
mysticism of late and post-Talmudic times, as reflected in the [hekhalot] literature 
which has come down to us." 

SCHOLEM'S position has been challenged by numerous commentators, 
beginning with MAIER and UKBACH.'~ These scholars argue that the 
talmudic expression i113in 7WYn originally referred simply to study and 
exegesis of Ezekiel 1, not to the actual practice or experience of vision- 
ary ascents to heaven. According to these commentators, the descript- 
ions of such practices and experiences in the hekhalot writings were 
written during a later stage of literary development and may have little, 
if any, basis in historical reality. The hekhalot texts are thus held to be 
later than and - in a literary sense only - derivative of the talmudic 
discussions of  ill3ln i1wYn. At the same time, they are distanced from 
the religious ideology, values, and world view of the "classical" rabbinic 
sources. SCHAFER, commenting on the hekhalot writings, has asserted 
that 

.. . we are concerned here with a type ofpseudeprgraphal Itteralure whlch 1s related 
to Rabbinic l~teiature in  a way s im~lar  to that by wh~ch the the b ~ b l ~ c a l  pseudepl- 
grapha are related to the Bible ... it seems quite improbable to me that the goals 
and ideas propagated In this literature were developed at the same trme as those 
of Rabbinic Judaism In the form of Mlshnah, Talmud and Mldrash." 

HALPERIN likewise believed the rabbinic concept of 7131n WYD, i n  
sources prior to babli, to be exegetical rather than mystical. He  pro- 
posed the following theory of the historical development of this idea: 

The mrrkabah exposltlons o f  Tanna~tlc tlmes d ~ d  not, as far as we can tell, accom- 
pany an ecstatlc mystlcal practice, nor d:d they conslst of a secret doctrine. They 
were the public exegeses o f  Ezekiel's vislon which, I presume, accompanied t h e  
recitation of Ezek~el 1 i n  the synagogue on Shabu'ot ... The people enthusiastlcal- 
ly heard these expositions, and told stories of still more wondrous merkabah expo- 

" SCHOLEM, Malor Trendr, 43 [word In brackets added]. Note that, at this stage 
of hls research, SCHOLEM still asslgned a relatively late date (fifth and sixth centuries) 

to the redaction of the p n n c ~ p a l  helchalot wrltings (rbrd, 44). H e  later reconsidered 
thls oplnlon and concluded that "in many respects, I was not rad~cal enoughp Vmzsh 
Cnosbcrrm, 8). 

" See pp. 24-25, n. 98 above. 
20 SCHAFER, "Aim and Purpose," I%, 293 (itahcs his), 
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sitions, which they ascribed to the disciples of R. Johanan b. Zakltai .... The ppp- 
ular enthusiasm, however, was opposed by certain rabbis, who feared potential 
sinister inferences which might be drawn from Ezelciel's fantastic symbolism, and 
attempted - with limited success - to suppress the public reading and exposition 
of the merkabah. 

When rabbinic restrictions on  the merkabah were combined with stories re- 
counting its wonders .... the impression was created that mac& merkabah was an 
esoteric doctrine associated with Ezekiel 1, whose numinous dangers demanded 
that it be kept secret .... 

If this model is correct, it would follow that the esoteric exegesis of Ezekiel 
1, termed ma'deh merkabah ..., was a fiction, however sincerely evolved and believ- 
ed, of the rabbis?' 

Even this fictional picture of 7l3in 7WYD -which, HALPERIN believes, 
was developed in amoraic Palestine - referred only to a supposed tradit- 
ion of secret exegesis of Ezekiel 1. Although the performance of such 
exegesis was held to be capable of producing supernatural phenomena, 
and so to be highly dangerous, it was not, in HALPERIN'S opinion, at 
first associated with visionary-mystical practices like those described in 
the hekhalot texts: 

Only in  Babylonia, it would seem, did certain rabbis understand ma'ajeh merkabah 
to  involve an ecstatic praxis as well as (or instead of?) a secret doctrine?' 

In his subsequent work, HALPERIN suggested that the hekhalot authors 
belonged to the Y l t t i l  'nY, a social group about which we know little 
except that its members were alienated from - and despised by - the 
rabbinic elite. HALPERIN argues that these writers were envious of the 
rabbis' power and prestige, which they attempted to  appropriate by 
means of the heavenly ascent and, especiaily, the magical practice of 
invocation of the n n  i ~ . ' ~  Although this suggestion has not met 
with widespread acceptance, HALPERIN'S analysis of the talmudic sources 
has been widely influential. DAN has, for example, stated: 

It seems to m e  that we have to accept, from a historical-philological point of 
view, the conclusions of Urbach and Halperin, and follow a strict categorical 
distinction between homiletical, midrashic study of  Ezekiel's chariot, known as 

2'  HALPERIN, I;be Merkabah, 182-183. 
22 Ibrd, 183. 
23 Idem, Faces, 439446. 
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ma'arrb mdavab,  and the appearance of groups engaged in  mystical activity 
whose ideas are present before us in Hekhalot and Merkabah I~terature. W h ~ l e  
ma'asrh mrrkavah speculation may be an old Jewish tradition, the mystical schools 
of  the  Hekhalot are new ....24 

Defenders of SCHOLEM'S position have, in general, conceded the point 
that the talmudic ii231n nWYn appears to have been primarily exegetical 
in nature, but have argued that this by no means precludes the possibil- 
ity of visionary-mystical practices and experience.25 GRUENWALD, for 
example, acknowledges that the verbs W17 and iiltU, which are used by 
the talmudic writers in connection with 3233B iiWYB, d o  not normally 
refer to visionary but qualifies this concession with the 
following observations: 

It IS really very difficult to guess what the Merkavah speculations of the circle of 
Rabban Yohanan ben Zakkai were like. What 1s reported concerning these specu- 
l a t ~ o n s  in the rabbinic sources is actually so restra~ned In matters of  content and 
llterary expression that almost anything can be said wlth equal justification. One  
can say, wlth Urbach, that what 1s said is, mater~aily speaking, everything that was 
known; but one can also maintaln that a great deal more than what was said was 
in fact known Admittedly, ~t 1s quite reasonable to say that the T a n n a ~ t ~ c  specu- 
l a t ~ o n s  about the Merkavah d ~ d  not depend on  the FZekhalor literature whlch was 
composed at a later age. But i t  seems equally reasonable to say that the Tanna~m 
dld n o t  have to Walt for the Hekhalot literature to dlscover the ecstatic potentlais 
for the  Merkavah mysticism.27 

SEGAL makes much the same point, but in a different way and with a 
greater force of conviction: 

Because merkabah mysticism is esoteric and the rabbis comment on it only with- 
in  worlts that are fundamentally exegetical in nature, some scholars have maint- 
ained that there is no  mystical content to the stories at all. This is a hasty con- 
clusion, however, based only on the exegetical hints one finds i n  talmudic literat- 
ure. There is n o  firm evidence of ecstasy or mystical rites among the rabbinic 
writers because they are eiegetes interested in the legal consequences of those 
experiences, not the experiences themselves. The first century, like all preceding 
and succeeding centuries, took experience gained in visions and dreams seriously. 

24 DAN, 711ree Tjpes, 4, and see further zdem, TBe Ancient Jmzsh Mysticism, 25-29. 
" See p. 25, n. 99 above. 
26 GRUENWALD, Apocalyptic, 82. 

27 Ibrd., 85. 
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It also valued ecstasy or trance as a medium for revelation and developed tech- 
niques for achieving the ecstasy or  trance in  which these visions occurred. These 
beliefs pervaded Jewish culture as well and enriched Jewish spirituality. In the 
Hellenistic period, these terms become associated with the language of ascension 
or theurgy, the magic use of shamanic techniques to stimulate out-of-body exper- 
i e n c e ~ . ~ ~  

SEGAL further argues that the New Testament writings by and about 
Paul the Apostle provide definite evidence of the currency of such exper- 
iences and practices in first-century J u d a i ~ m ' ~  a claim confirmed by 
my own comparison of Paul's heavenly rapture (2 Cor. 121-12) with the 
"Four Entered Paradise"  material^.^' Approaching the problem from 
a phenomenological, as well as historical, perspective, WOLFSON adopts 
a position diametrically opposed to that advocated by DAN;' and rep- 
udiates the proposed dichotomy between exegetical and mystical activity: 

The dichotomy posited by many scholars between exegesis and experience, inter- 
pretation and revelation, seems to  me to be problemat~c. O n  the contrary, the 
connection between the process of  textual lnterpretatlon (mrdrash) and prophetic 
states of consciousness or vlslonary experience -what one might call "inspired 
exegesis" or "pneumat~c interpretat~on" - 1s found already in Ps. 119.18 and 
becomes pronounced in apocalyptic texts, the Qumran scrolls, and early Jewish 
mysticism. Specifically In the case of  the Merkabah vislon, the seeing of the 
throne-world and the glory is to be understood as an interpretative process con- 
di t~oned by relig~ous traditions and the study of Scripture. The experience does 
not come to the Jewish mystic ab ovo; it IS shaped and cultivated by a series of 
cultural-rehgious factors There 1s thus an essential convergence of tradit~on, rev- 
elation, and interpretation that is characteristic of the visionary experience in 
apocalyptic and Helthalot Ilterature; these are not d~stinct categories In religious 
phenomenology 

To be sure, some of the ancient rabbls ostensibly d~stinguished between 
those "who expound the chariot," referring t o  Ezekiel's charlot vision, and those 
"who see the chanot," thus ~ r n p l ~ i n g  that exposition does not amount to experr- 
ence. It is nonetheless clear that these domalns were not, and cannot be, held In 
absolute d~s t lnc t~on!~  

2s SEGAL, Paul the Convert, 53-54. 

29 Ibrd., 54 and 58-71. 
See pp. 20 and 26-27 above. 

" See pp. 219-220 above. 
32 WOLFSON, TBrough a Speculum, 12 1. 
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As we saw at the outset of this inquiry, the evidence of "Four Entered 
Paradise" indicates clearly that the talmudic expression 7231n 7wyn 
was, in fact, associated with the visionary practice of heavenly ascent.3J 
In  that discussion, we concurred with the opinion, which WOLFSON has 
expressed most clearly, that exegesis and mysticism, far from being 
separate and incompatible activities, must inevitably have supported and 
informed each other This undoubtedly valid observation does not, 
however, provide a complete or wholly satisfactory explanation of  the 
relationship between the language of  exegesis encountered in the talmud- 
ic sources (7231n nWYny;l23ln2 ~117'7, etc.), and the explicit descript- 
ions of mystical practices and visions which are fbund in the ascent 
passages of the hckhalot collections. The results of this inquiry enable 
us to find a resolution of this problem. 

In the first place, it has been almost universally assumed that the 
hekhalot writings - even if they are believed to contain early source 
materials - were redacted at a later date than the talmudic documents. 
This study has called that assumption into question, at least with regard 
to some significant portions of HZ. These passages, which are descript- 
ive of the process of the heavenly ascent, are also based on an elaborate 
exegesis of Ezekiel 1. 

SCHOLEM'S supporters have, for the most part, maintained that, 
while the talmudic 7231n nwyn may appear to have been primarily exe- 
getical in nature, this is not true of the hekhalot writings, which were 
based on visionary practices and/or experiences. SCHOLEM himself was 
adamant on this point: 

These texts are not Midrashim, 1.e. exposltlons of B~bl~ca l  passages, but a Iiterat- 
ure sat gmens with a purpose of  its own. They are essentially descriptions of  a 
genuine religious experience for which n o  sanction is sought in the Bible. In  
short, they belong in one class with the apocrypha and the apocalyptic writings 
rather than wlth the tradit~onal M ~ d r a s h . ~ ~  

In the light of the results of this inquiry, this statement of SCHOLEM'S 
is undoubtedly mistaken. Some, at  least, of the earliest components o f  
HZ are, in fact, based on a detailed midrashic interpretation of Ezekiel's 

33 See pp. 24-26 above and, further, MORRAY-JONES, "Paradise Revis~ted. Part I," 

182-185. 
34 Scholem, Major Trendr, 46. 
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vision. These elaborate literary compositions certainly cannot be exp- 
lained as immediate descriptions or "raw" products of visionary experi- 
ence. At the same time, however, our findings have greatly diminished 
the phenomenological - as well as chronological - distance between 
hekhalot mysticism and the exegetical 7331n nWYn of the talmudic 
sources. The ascent-midrashic tradition preserved in passages of HZ is 
of pre-rabbinic origin, and these passages of HZ have themselves been 
dated to the early rabbinic period. It is thus more than probable that 
the talmudic expression 723in nwyn, with its connotations of awesome 
mystery and extreme danger, referred to the same ancient tradition of 
interpretation of Ezekiel 1 as an account of the prophet's ascent to the 
divine throne room in the celestial temple above the firmament. 

This does not necessarily mean, however, that the tradition to which 
the talmudic expression i713ln :,;rwYn alludes was "merelyu exegetical or 
that it contained n o  element of authentic mysticism. Such a conclusion 
would, in fact, be incompatible with the evidence which has been exam- 
ined in the course of  this inquiry. That the ascent midrash in  HZ may 
legitimately be so called is due to its underlying structure and its relat- 
ionship to the text of Ezekiel 1. The interpretation of  that text as a 
description of the prophet's heavenly ascent, although perhaps initially 
surprising, falls well within the normal parameters of  the midrashic 
method. The tradition o f  Moses' ascent to heaven from Mount Sinai, 
to which HZ itself makes reference:' provides an obvious parallel. 
The ascent midrash, however, differs from more conventional midrash- 
im in one very significant respect. Rather than simply describing the 
heavenly ascent of Ezekiel himself, this text extrapolates from the 
biblical author's account of his experience the details of a celestial 
journey which, despite its considerable danger, can also be undertaken 
by others. 

The ascent midrash - together with its continuation, the throne 
midrash - thus goes well beyond ordinary exegesis of its biblical subject. 
It is an instructional text, concerned with actual performance o f  the 
heavenly ascent. The reader is told what he can expect to occur during 
the heavenly journey, and how he should conduct himself in order to 
avoid the various dangers that he will encounter. In  other words, the 
ascent midrashic tradition preserved in HZ appears to contain exegetic- 

35 See pp. 84-87 above. 
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ally derived instructions for performance of the celestial ascent by a 
process of "active visualization" or "guided imagination." As we have 
seen, these instructions include hymns and liturgical formulae, which 
are evidently intended to be recited at the appropriate moments during 
the visionary ascent.36 

These very early passages of HZ are, therefore, both exegetical and, 
at the same time, concerned with mystical performance. We have found 
that these passages are older than the discussion of  ;iIIII?;r ;iit'Y?J in the 
talmudic mystical collection, and that the tradition of mystical exegesis 
which they represent is even older. There is, therefore, n o  reason to 
doubt that the talmudic expression 723713 ? U D ~ K I  refers to this ancient 
tradition of "performative exegesis." According to this tradition, expos- 
ition of Ezekiel 1 by one who understands its inner meaning reveals the 
secret method of the heavenly ascent and, conversely, only a person who 
knows the details of this visionary practice can disclose the hidden 
meaning of the biblical text.37 Exegesis and performance thus cannot 
be separated, since they are two interrelated aspects of the same mystical 
and esoteric discipline, which the talmudic writers called 23IIlD zwyn. 

The earliest hekhalot literature appears to have emerged by a process 
of compilation and redaction of these inherited esoteric traditions. It 
seems that this process was both parallel and contemporary with that 
which produced the exoteric talmudic and midrashic collections. This 
does not necessarily mean that the hekhalot editors belonged to the 
same social circles as those of the i'classical" rabbinic texts, or that their 
religious and ideological outlook was in all respects the same. There is, 
in fact, evidence of  tension between the two traditions and some rabbis 
seem to have regarded 2331D 2WYD with hostility and suspicion.38 We 
have also found, however, that the two literary traditions impinged 
upon and influenced each other from an early period, which indicates 
that the circles which produced them cannot, in fact, have been very far 
apart. The complex and reciprocal interaction that we have observed be- 
tween the two streams of literary activity implies that the social contexts 

36 See HZ:F3 and HZ o n  pp. 58-59; and HZ(N), 5374b on  p. 177 above. 

37 7711s was, ~n my oplnlon, the onglnai (pre-rabblnlc) meanlng o f  the expression: 

lllY7n 0311 2'2 13 DU K?K In m.Hag. 2.1. See M O R R A Y ~ O ~ E S ,  "Paradise Rev~sit- 
ed. Part 1," 185-188, and the sources a t e d  there. 

38 See p. 26, n. 101 above. 
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in which they occurred must have overlapped or, at least, been quite 
closely related to each other. 

3.  Dualism and Priestly Purity 

Our investigation of the water vision episode in HZ has shown that this 
literary unit originated in the ascent-exegetical tradition. In this text, 
which contains multiple allusions to the imagery and language of Ezek- 
iel 1, the pophet's statement: invn jY3 K T !  (Ezek. 1:27) is interpreted 
as a reference to the vision of the "pure marble stones" of the paved 
floor of the sixth 'l377, "the brilliance (7111) of the appearance of which 
(DilVTD) was more terrible ( X T l )  than water" (HZ:Dl). This pavement, 
although it looks like water, is, in fact, the "brilliant air" or "airy brill- 
iance" (S1K 1'1/1'T T l K )  of Ezekiel's firmament, on  which the visionary 
is standing, and which he therefore perceives from above (ii?!Ji)>~)." 
The sixth 5377, where thls vision occurs, is the outer sanctuary of the 
celestial temple. Access to this sanctuary is controlled by fierce angelic 
guardians, whose function is to ensure that only one who satisfies cert- 
ain criteria o f  "worthiness" shall be permitted to enter. These criteria 
are those of priestly - or quasi-priestly - purity, which in this context 
means possession of a purified angelic body. According to a related 
midrashic tradition, such a body was conferred on  all the Israelites who 
received the Torah at Sinai. It would, therefore, be the birthright of 
each one of their descendants, save for the fact that this glorious gift 
was forfeited by all those who took part in the worship of the golden 
calf. Only the tribe of Levi, who refused to participate in this sin, 
retained their priestly and angelic status. Within the (broadly) rabbinic 
context of the hekhalot tradition, however, it appears that such status 
could be regained by one who has achieved exceptional mastery and/or 
perfect observance of Torah. Such a one will be considered "worthy" 
by the angels. One who mistakes the shining surface of the firmament 
for water will, however, be recognized as a descendant of the kissers of 
the calf.40 

The reason why the illusion of water is so dangerous is that, accord- 
ing to the tradition in which this material originated, the substance of 

39 See p. 100 above. 
40 See pp. 192-205 above. 
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both the heavenly world and the bodies o f  its inhabitants is the fiery, 
luminous material to which scripture refers using several expressions, 
but especially l'~3."' This substance is incompatible with that of  
the material creation, which was formed out  of the primeval waters of  
chaos. These waters are considered to be intrinsically impure.42 The 
ordinary physical body therefore carries the taint of this impurity, 
which is especially associated with the female and with the processes of 
conception and birth - hence, of course, the recurring objection of the 
angels to the ascent into heaven of one who is "born of woman.'*3 

The water vision episode thus embodies a dualistic cosmology and 
a correspondingly dualistic set of moral and social values. Materiality 
and female status are as essentially opposed to the spiritual and angelic 
nature as water is opposed to fire. The exegetical and visionary tradit- 
ion which produced this literary unit must, therefore, have originated 
in a religious milieu in which such values were espoused. Several strik- 
ing parallels to the ideas and dualistic values on which the water vision 
episode is based have been encountered in Gnostic sources, but we have 
found n o  evidence of Gnostic influence o n  the hekhalot writers, who 
make n o  allusion to the notion of the evil demiurge or to the Gnostic 
doctrine o f  salvation. O n  the contrary, we have found that the Gnostic 
writers were indebted to the Jewish sources and traditions which are pre- 
served in HZ and the other hekhalot  collection^.^^ 

The dualistic perspective of the tradition which produced the water 
vision episode did not, therefore, originate in Gnosticism but in a much 
older stream of Jewish tradition, the influence of which can be detected 
in both Jewish and Christian apocalyptic writings. The dualistic per- 
spective of this tradition appears to be based on  the laws of priestly pur- 
ity, which are applied on a cosmic scale. The crystal firmament, which 
is the floor of the celestial sanctuary, functions as a barrier, protecting 

4 I See pp. 21 1-214 above. 

42 TO this extent, the results of this lnqulry confirm and comblne the explanations 
of both GOLDBERG and HALPERIN (see pp. 37 and 4244 above). 

4 3  See pp. 96-98 and 119-126 above. 
44 See pp. 138-152 and 188-188 above. Thls 1s not  to deny the posslblllty that the 

later hekhalot lrterature and Gnosticism may elther have ~nfluenced each other or been 
subject to t he  same or similar Influences within the general matrlx of heilenistlc 
culture. See ALEXANDER, "Comparing Merkavah Mysticism and Gnosticism: An Essay 
In Method,"jJS 35 (1984) 1-18. 
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the celestial realm of fire and light from contamination by the watery, 
impure world of wombborn bodily existence. One who aspires to cross 
this boundary must, therefore, possess the purified body of a true angel- 
ic priest. The influence of these ideas can be clearly seen in the Book 
of Re~elation:~ and in passages of the Dead Sea Scrolls.46 According 
to the ideology embodied in these sources, the requirement of sexual 
abstinence which applies to priests in  the temple must also be observed 
by those who are destined to participate in the celestial world and there- 
by to escape the coming destruction of the impure, feminine creation, 
which is to be delivered back to the waters of chaos out of which it was 
originally formed. 

It appears, then, that the tradition which produced the water vision 
episode must have originated in a form of pre-rabbinic apocalyptic Juda- 
ism which espoused a radically dualistic vision of the world. This vis- 
ion was a cosmic projection of the structure of the temple and the laws 
of priestly purity. The adherents of  this apocalyptic form of Judaism 
regarded the material creation and the womb-born body as intrinsically 
impure, because contaminated by the substance of the demonic waters 
out of which they were formed. Consequently, they sought access to the 
pure celestial world of fire and light, and aspired to membership of  the 
angelic priesthood of that world. In  short, this tradition must have 
originated in a Jewish context very much like that of the Qumran com- 
munity, whose writings include the earliest known ;1331)3 liturgy, the 
Songs ofthe Sabbath S a ~ n J i e , ~ ~  and perhaps also the earliest reference to 
the tradition of ascent to the garden-temple of Paradise above the chaos 
waters.48 These observations d o  not, of course, necessarily justify the 
conclusion that the origins of the water vision episode can be traced to 
this particular community of  apocalyptic Jews. The ascent tradition 
associated with Ezekiel 1 has been found in sources other - and, in at 
least one instance, earlier - than the writings of this group. The 

extreme dualism of the sect's teachings is undoubtedly but one instance 
of a more widespread phenomenon. We can, however, say with certain- 

45 See pp. 129-134 above. 
46 See pp. 126-129 above. 
47 See pp. 31 and 213-214 above; and see further MORRAY-JONES, "The Temple 

Within," 409421. 
See pp. 51-52 above. 
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ty that the doctrines and practices of this group were deeply influenced 
by the tradition from which the water vision episode is derived. 

Characteristic of this dualistic world view is rejection of sexuality 
and the female body as impure and unholy. This attitude - which is 
central to the ideology of the Qumran sect - is, as we have seen, based 
on the concept of priestly purity. To inquire into the primeval origins 
of these ideas and values would lead us from the sphere of history into 
that of anthropology or, perhaps, psychology. As HALPERIN has observ- 
ed, sexual ambivalence and hostility towards the female are dominant 
themes of  the Book of Ezekiel itself.49 It may, therefore, be that these 
issues played a role in the tradition of ascent to the celestial temple, and 
the vision of the ;1331n, from the time of its inception. 

Further research may be required to determine the extent to which 
the dualistic world view of the tradition behind the water vision episode 
is characteristic of the hekhalot literature as a whole. The radical dual- 
ism which is encountered in the writings from Qumran is inseparable 
from the sect's eschatological beliefs and messianic expectations. Such 
beliefs were also characteristic of the apocalyptic ascent tradition from 
which the water vision episode is derived. In this context, dualism and 
eschatology were two aspects of a single belief system. In the hekhalot 
literature, however, eschatological teachings are only infrequently 
encountered. In the centuries following the two catastrophic rebellions 
against Rome, it is clear that immediate messianic hopes and expectat- 
ions were repudiated by the leaders of the rabbinic movement. This 
may, perhaps, be one reason for the hostility of some rabbis towards the 
exegetical and mystical tradition of  the heavenly ascent, which they call- 
ed ;1331n 2VYn. These observations may also explain why the compil- 
ers and redactors of the hekhalot literature likewise chose to ignore or  
to excise this dangerous aspect of the ascent tradition. This being the 
case, we should not necesarily assume that they espoused - or even fully 
recognized - the dualistic ideology which was embodied in some, at 
least, of their sources. O n  the one hand, it is true that later phases of 
Jewish mysticism, including the medieval and Lurianic Kabbalah, were 
strongly dualistic. O n  the other hand, however, the "imminent" eschat- 

49 HALPERIN, Seeking Ezekiel. For an assessment of the strengths and weaknesses 
of this psychoanaiyt~c interpretation of  the  biblical text, see the revlew by MORRAY- 
JONES, j7S 47 (1996) 182-188. 

CONCLUDING OBSERVATIONS 

ology of the apocalyptic ascent tradition is in hekhalot mysticism - as 
in Christianity, but not in Gnosticism - transformed into a "realized" 
eschatology which, as SCHAPER has observed, does not reject the human 
world but, rather, posits its redemption: 

The Merkavah mystic is the chosen one of God to whom messianic qualities are 
ascribed. .... The redemption does not occur in the world to come, but here and 
now." 

The priestly role assumed by the ;1231)3 771' who is accounted worthy 
of admission to the celestial temple can thus be seen to operate within 
a system of values in which the tendency to dualism may well have been 
considerably weakened. In this context, the extraordinary purity requir- 
ed of the ;1331)3 711' is related to his function as a mediator between 
the celestial and human worlds, which are united in his person. As we 
have seen, however, the water vision episode is derived from an earlier 
stage of the ascent tradition in which the material creation and the 
ordinary human body were considered to be intrinsically impure and, 
in their essential nature, as opposed to the substance of the heavenly 
realm as water is to fire. 

50 SCHAFER, "Aim and Purpose," HS, 293. 
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SOLOMON AND THE QUEEN O F  SHEBA 

1. ne Legend Cycle of Solomon and the Queen 

The above inquiry has shown that the symbolism of  the water vision epi- 
sode in HZ is derived from a stream of tradition in which the water of 
chaos is believed to be the basic substance of carnal existence and mater- 
iality. Being the expression of cosmic disorder and uncontrolled fluid- 
ity, such water is demonic and impure. It is opposed to the hierarchical 
order and purity of  the divine realm and is strongly associated with the 
female. The following study will investigate the origin, tradition-history 
and meaning of a widely documented story about Solomon's encounter 
with the Queen of  Sheba, which appears to be derived from the same 
traditional background and to be related in some manner to the water 
vision episode itself. 

This story, which is found in both Jewish and Muslim sources, is 
one of a cycle of tales in which Solomon summons the queen to attend 
his court and pay homage to him.' Although the different versions of 
the cycle vary as to detail, almost all involve a contest i n  which Solo- 
mon demonstrates his superhuman wisdom by solving a series of  riddles 
and/or tests posed by the queen, these being, of course, the hard questions 
of the biblical account.' Several, though not all, of these riddles and 

I In addition to  the editions and translations cited below, most of the relevant 
texts are conveniently compiled, In English translation, inJACOB LASSNER, Demonrzzng 

I 
the Queen of Sheba: Boundaries of Gender and Culture zn Postbzblzcal Judaum and Medzmal 
Islam (CSHJ; Chicago and Lcadon: University of Chicago Press, 1993) 161-214. HALP- I 

i 
ERIN (Faces, 487-490) translates and discusses some Muslim versions o f  the story dlsc- 1 
ussed below. O n  the Jewlsh sources, see also: GINZBERG, Legend, 4.142-149 and 6.288- 
291; and ANGELO S. RAPPOPORT, Myth and Legend oJAnnent Israel (3 vols.; New York: 
Ktav, 1966) 3.122-130. 

* 1 Kgs. 10:3-10 (= 2 Chron. 9:l-9). There are several versions of  the rlddles and 
I 

tests, which also occur independently of the rest of  the tales cycle i n  Mzdr. Prm., $1 
(ed. BURTON L. VISOTSKY, Mrdrash Mtshle: A Cntrcal Edttron based on Vattcan MS. Ebr. 
44, wzth vanant readzngs from all known Manusmpts and Early Edttrons, and wzth an Intro- 

I 
t 
I 
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tests are concerned with "feminine" subjects, such as menstruation, preg- 
nancy, childbirth, and cosmetics. O n e  of the tests, which is found in 
both Jewish and Muslim sources, concerns differences of gender. The 
Queen presents Solomon with a number - varying between six and six 
thousand - of child slaves, who are all dressed alike and of similar 
appearance. She then challenges him to distinguish the males from the 
females without conducting a physical examination. Solomon solves the 
problem by offering the children food to eat and observing the differ- 
ences in  their behavior. 

2. 71;le Glass Palace Tale in Targum Sheni to Esther 

The story which is of primary interest to us is included in some, but 
not all, versions of the cycle. One  recension occurs in the so-called 
"Second Targum" to the Book of Esther (Targttm Sheni), an expanded 
and embellished retelling of the biblical story in which it is claimed, 
amongst other things, that the great throne on which King Ahasuerus 
(Xerxes) sat (Esth. 12) was none other than the marvelous throne of Sol- 
o m ~ n , ~  which had been taken as plunder from Jerusalem by Nebuchad- 
nezzar. The text, which is written in Western (Palestinian) ~ ramaic ;  
was probably composed or redacted in the seventh century cE, although 
estimates of its date have varied between the fourth and the fourteenth 
centuries.' 

According to Targttm Sheni, Solomon learned of the existence of the 
Queen of Sheba through a report brought to him by the wild cockerel 
(KT2 >133in), who describes a land in  which "the very dust is precious, 

ductzon, Referenm and a shot Cornmenray [New York: Jew~sh Theological Seminary of 
America, 19901 3-7; trans zdem, 7 l e  Mzdrarh on Proverbs [New Haven and London: Yale 
University Press, 19921 18-19) and the fifteenthientury Yemenite Mzdrarh ha-Hdez, ed. 
and trans. SCHECHTER, "The fiddles of  Solomon in  Rabbinic Literature," Folklore 1 
(1890) 349-358. 

See 1 Kgs. 11:18-20; 2 Chron. 9:17-19. 
See BERNARD GROSSFELD, trans., 7le  Two Targums of Eslher, Translated wzth 

Apparatus and Notes (ArBib 18; Collegeville: Liturgical Press, 1991) 7-8; BEATE EGO, 
Targum Schenr zu Ester: ~berse fzun~ Kommentar und theologsche Deutung (TSAJ 54; T u b  
ingen: Mohr-Siebeck, 1996) 9; and LOU H.  SILBERMAN, "The Queen o f  Sheba in Judaic 
Tradition," in  JAMES B. PRITCHARD, ed., Solomon and Sheba (London: Phaidon, 1974) 
66. 

' See further: GROSSFELD, 7le Two Targums, 19-24; and EGO, Targum Schenz, 21-25. 



APPENDIX 

and gold and silver lie like dung in the streets." The trees of this land, 
which are as old as creation, are nourished by water from the Garden 
of Eden. The inhabitants are ignorant of  warfare and, most astonishing 
of  all, they are ruled by a woman. O n  learning all this, Solomon sends 
the cockerel as his emissary to the queen, bearing a letter in which he 
commands her to attend his court and pay tribute to him. Should she 
refuse, he will send his armies of beasts, birds and demons to destroy 
her kingdom and devour her flesh. The cockerel, escorted by a flock of 
birds so  large that it obscures the sun, arrives in the early morning, just 
as the queen is going out "to worship the day."' Torn between her rel- 
uctance to acquiesce to Solomon's demands and her fear of the conse- 
quences if she does not, the queen sends him a fleet laden with tribute 
and, three years later, comes herself to Jerusalem. In an incident which 
is slightly reminiscent of Elisha ben Abuya's encounter with Metatron, 
the queen, as she approaches King Solomon's court, is met by one of 
his nobles, Benaiah ben Jehoida; and, deceived by his beautiful appear- 
ance, mistakes him for King Solomon himself. Her arrival at Solo- 
mon's court is then described as  follow^:^ 

T h e  story is found in Targum Sheni, 94, ed., PAULLJS CASSEL, Zweitn Targum zum 
Buche Eslher. Im vourlisirien Urirxt mit sachlichen und sprachlichen Erlauierungen (Leipig 
and Berlin: Willhelm Friedrich, 1885) 13-23 (quotation, 13-14); cf. ed. DE LAGARDE, 
Hagrographa Cbaldaice, 230-233; trans. GROSSFELD, l3e  Two Targums, 114-1 17; trans. 
EGO, Targum Scheni, 73-77; and see further n. 9 below. 

Reading, with the majority of manuscripts: ~ ~ 1 7 4  l ? ~ ~ n 4 .  Ms. Niirnberg (dated 
1291) and the early editions read: Kn?L) 7'10~4, "to worship the sea" (thus also ed. DE 

LAGARDE, Hagrographa Cbakiaicr, 23 1; ed. CASSEL, Zwcites Targum, 15; and trans. GROSS- 
FELD, n e  Two Targums, 115, but see ibid., n. nnn). It is tempting to pursue this possib 
ility but, since we have just been told that the queen is performing her act ofworship 
"in the early morning" (~193 713y?), the reading: "day" is much more likely to be 
correct. When the arrival of the birds blocks out  the sun, the queen is dismayed and 
tears h e r  clothes, which makes excellent sense if her worship is addressed to the sun- 
rise. I n  the Muslim sources (see pp. 233 and 240 below), she is specifically said to be 
a worshipper of the sun. 

See 2 Sam. 8:18, 20:23, and 23:20-23; 1 Kgs. 1:8-2:46, and 4:4;' 1 Chron. 11:22-24, 
18:17 and  275-6. 

Targum Sheni, 94, ed. CASSEL, Zweiks Tarpon, 21; and see the edition by L. MUNK 
(1 876), quoted in ELI YASSIF, 7%e Tales ofBen Sira in the Middle-&es: A Critiuil Ta t  and 
Liferay Studies (Jerusalem: Magnes Press, 1984) 52. The text in MoRlTZ DAVID, ed., 
Dm Targum schcni zum Buche Esther, nacb Handrchn$en herausgegeben und mit einer Einleif- 
ung versehen (diss., Friedrich-Alexanders Universitat; Krakow: J. Fischer, 1898) 10 is 
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When the king heard that she was coming to him, he arose and went and sat in 
a glass house (~i?$lT n3q).l0 And when the Queen of Sheba saw that the king 
was sitting in a glass house, she considered in her heart and said to herself 
(K7Qi9 ?$?? UJ~?D)" that the king was sitting in water, so she lifted up her 
robe to wade across and he saw that she had hairy legs. King.Solomon respond- 
ed by saying to her: "You are exceedingly beautiful as a woman, but your hair is 
the hair of a man! Hair is attractive on a marl, but on a woman it is disgusting 
(?E t )J  K I J ~ K > s  l3'$V K~?;I '?  lYP9)!  

Following this incident, the queen puts Solomon's wisdom to the test 
by posing him three riddles. When he answers them correctly, she is 
persuaded of his greatness and pays homage to him. 

3. The Glass Palace Tale in the Qur'in 

The story of the bird - here called a hoopooe - who informs Solomon 
of the queen's existence and delivers his summons to her is also found 
in the Q u Y ~ ~ . ' ~  The queen, we are told, is a worshipper of  the sun. 
In this version, the primary focus of interest is the queen's glorious 
throne, which, as observed by HAL PER IN,'^ is designated by the same 
expression as that used in the same passage to indicate the throne of 
God, "the Lord of the Glorious Throne." O n  learning of this throne, 
Solomon expresses his wish to possess it, and one of his courtiers, who 
is said to be "learned in the Book," instantaneously delivers it to him 
by supernatural means.14 Solomon gives thanks to God for having 

clearly defic~ent. Compare the following translations. CASSEL, "The Second Targum," 
Appendlx 1 to rdem, An Explanatory Commentary on Esther, Wtth Four Appendrces (CFTL, 
n.s., 34; Ed~nburgh: T. & T. Clark, 1888) 282-283; A. SULZBACH, Targum Schenr zum 
Buch Esther, ubersetzf und mrt Anmerkungen versehen (Frankfurt am Main: Kauffmann, 
1920) 30; EGO, Targum Schent, 75-76; and GROSSFELD, B e  Tmo Tarpms, 116. 

lo GROSSFELD (The Two Targums, 116) translates: "a bathhouse," but I can find n o  
lustificatlon for this rendering. The other translations cited In nn. 1, 4, and 9 above 
all  glve the straightforward meanlng: "a house of glass." 

" Ed. MUNK: mnKk ed. DAVID omits this word; see p. 235 below. 
'' Qur'Zn, Siirah 27, "The Ant," 15-44; In N. J. DAWOOD, trans., Tbe Koran (5th 

edn.; revlsed and reprinted London: Penguin, 1995) 265-267, the bud's name IS rather 
~dlosyncratically translated: "lapwing"; cf. LASSNER, Demontzing tbc Queen, 185-186. 

l 3  HALPERIN, Faces, 487. 
l4 The commentators (see pp. 238-248 below) differ as to whether the one "learned 

In the book" was a human belng, a jlnn, or the angel Gabrlel. 
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granted him this "favor" and then, just before the arrival of  the queen, 
orders the throne to be disguised: 

Then he said: 'Let her throne be altered, so that we may see whether or  no t  she 
will recognize it.' 

And when she came to  Solomon, she was asked: 'Is your throne lilte this!' 
And she replied, 'It looks as though it were the same.' 

I-Ie said: 'Before her, we were endowed with Itnowledge, and before her we 
surrendered to the Lord. Her false gods have led her astray, for she comes from 
an unbelieving nation.' 

She was bidden to enter the palace; and when she saw it she thought it was 
a pool o f  water, and bared her legs. But Solomon said: 'It is a palace paved with 
glass.' 

'Lord,' she said, 'I have sinned against my own soul. Now I submit with 
Solomon to God, Lord of the Universe."' 

Here, the queen's failure to recognize the true nature of the glass pave- 
ment and her uncertain recognition of her own throne are clearly to be 
understood as parallel events. Although the precise meaning of  the 
parallel is obscure, it seems that her inaccurate perception is somehow 
due to her erroneous beliefs. What finally convinces her of her error 
and persuades her to "submit" (i.e., to become a Muslim) is, it appears, 
her realization that she has been deceived by the illusion of  water. As 
others have observed, this is highly rerninscent of the water vision epis- 
ode, where the same misperception is understood to be a demonstration 
of unworthiness to enter the presence of  the divine king.16 Moreover, 
the queen encounters the illusion of water produced by the glass pave- 
ment only after she has been told to "enter the palace" - exactly the 
same sequence of events as in  the ascent rnidrash of the hekhalot tradit- 
ion. We should also note the way in which the queen's reaction to the 
king's glass house is described in Targzrm Sheni: ".... she considered in 
her heart and said ...." ( N ! p $ ]  79'72 K ~ ~ u ~ K I ) , ' ~  which may contain an 

"Qur'Zn, rbtd, 4144, trans. DAWOOD, The Koran, 267; cf. LASSNER, Demonzzrngthe 
Qucen, 186; and HALPERIN, Faces, 487-488. 

'' See especially HALPERIN, Faces, 488; cf. ROWLAND, "The Visions of  God," 149, 
n. 26, who refers to  the Qur'Zn; and DAN, U'W'W $378 nn9," 199, who alludes in  pass- 
ing to the Jewish sources. 

" CASSEL ("The Second Targum," 282-283) renders these words: ".... she thought 
In her heart, and in  fact sald ...." The other translators cited In nn. 1, 4, and 9 above 
take them to mean simply that the queen " .... said (or: thought) to  herself ...," etc. 
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echo of  the motif of "saying" in the water vision episode in HZ, HR, 
and b.Hag. 14b. 

Although the Qur'cin does not state that the queen's legs were hairy, 
the significance of  her action of baring her legs is not otherwise explain- 
ed. It may, therefore, be that the passage is alluding to a story much 
like that preserved in Targ~m Sheni. This is not, however, certain, since, 
as HALPERIN rightiy observes, Targzrnz Shmi itself fails t o  explain why the 
king chooses to sit in a glass house, or the relevance and meaning of the 
queen's hairy legs.I8 These considerations indicate that Targum Sheni 
and theQurJi?n are both alluding to a traditional story which is assumed 
to be familiar to the reader. Since both these sources were probably 
written during the seventh century,'9 the story itself must be older still. 

4. The Queen's Hazy Legs in Recent Jewish Folklore 

Two versions of  the legend of Solomon and the Queen of Sheba in the 
oral folk tradition, both obtained from Morroccan informants, are pres- 
erved in the Israel Folklore Archives. In both, the queen's hairy legs are 
the subject of one the questions by which she tests the king. The first 
of these two accounts includes a version of the glass palace tale: 

King Solomon invited the Queen of  Sheba to  his palace. The  floor o f  the salon 
was built of  mirrors .... After a receptton party, the queen wanted to test Solom- 
on's wisdom. She said, "Everywhere, you have a reputation as a wise man who 
knows everyth~ng. It's my wish for you to teii m e  what dlsrlngu~shes my body." 
Klng Solomon smiled and replied, "You have very hairy legs." She sald, "How 
d o  you know; you've never seen my legs!" Solomon answered her, "That's why 
I set the mirrors on  the floor."20 

This version o f  the story makes it clear that the mirrored floor was con- 
structed for the specific purpose of enabling Solomon to see the queen's 
legs. It appears to be implied that Solomon anticipated the question 
and already suspected the queen of having hairy legs, but we are not 
told how he obtained this information. This version does not mention 

l 8  HALPERIN, Faces, 488. 
I9 See p. 231 above. O n  the date o f  theQur'r?n, see DAWOOD, "Introduction" to 

The Koran, 1-3. 
20 Israel Folklore Archives 1340, trans. LASSNER, Demonzzrng the Queen, 179. 
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the illusion of water and, since the queen's legs are revealed by reflect- 
ion, there is no need for her to raise her skirts. 

In the second version, there is no mention of the glass floor and we 
are not told how Solomon obtained the answer to the queen's question. 
The issue of gender is brought to the fore: 

She said to him, "First, what am I like!" He answered, "Those legs of yours are 
like a young man's but your face is that of  a giri." Her jaw dropped as she expr- 
essed astonishment. She said to him, "You won as regards the first question."*' 

5 .  72e Queen? H a i y  legs in the Tales of Ben Sira 

An allusion to the story of the queen's visit to Solomon is found in the 
Tales of Ben Sira, a bizarre collection of satirical tales and epigrams, also 
known as Pseudo Ben-Sira or, by the title of one of  its parts, as the Alpha- 
bet ofBen Sira. Several versions of the work are extant, the earliest being 
dated by ELI YASSIF to the late ninth or early tenth century CE." DAN, 
who attributes the whole text to a single author, states that "it is impos- 
sible to fix even the approximate date of  the work," but that it "seems - 
to have been written in the East after the rise of Islam."23 

This strange but influential text, which does not refer to the queen's 
questions, the glass palace or the illusion of water, does, however, 
provide an  interesting - albeit anachronistic - perspective on the tale. 
The mother of King Nebuchadnezzar was, we are given to understand, 
none other than the Queen of Sheba and, while it is not  explicitly stat- 
ed that Solomon was his father, this is almost certainly implied. The 
story, which occurs in the context of an equally anachronistic conversa- 
tion between Nebuchadnezzar and Ben Sira, has been published in three 
different versions: one in the text edited by M. STEINSCHNEIDER~~ and 
two in the more recent edition by YASSIF.~~ These three versions are 
presented for comparison on the following page. Ben Sira is speaking 
to Nebuchadnezzar: 

Israel Folklore Archlves 8152, trans. LASSNER, Demonzzmng theQueen, 181. 
** See YASSIF, Tales, 19-29 (and cf. SCHOLEM, Major Trendr, 174). 
23 DAN, "Ben Slra, Alphabet of," EJ4.548-550 (both quotations, 549). 

M. STEINSCHNEIDER, Alphabeturn Szraadzs utrumque, ncm exposmtzone ant ip i  
{narraftones ef fabulas contmnente). /n mnfepm restriufum ef emendatum e Cod MS. BmbIzotb 
Lgidensms (Berlin: Fr~edlaender, 1858) 21b. 

25 YASSIF, Tales, 217-218 (recensions A and B). 
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~ d .  STEINSCHNEIDER Ed. YASSIF (A) Ed. YASSIF (B) 

When your mother, the 
Queen of Sheba, came to 
Solomon, bringing him a 
gift (11111), to behold 
(JllKl?) his wisdom, she 
was pleasing (7lW') in 
his eyes and he sought to 
lie with her ( l > ~ j  Wii2l 
any) ,  but he found her 
hairy ail over (1VV ;1513), 
so he brought lime and 
arsenic (1'31~1 1'0) and 
sifted (1117) the lime 
with the sole of his foot, 
ground up the arsenic, 
and mixed them in water 
- and thus there was 
made "miracle-with lime" 
hair-remover (lQ2 03 
nnkm). And he anoint- 
ed her and bathed her 
(iiYnii ;lnwn?), and all 
her hair fell off, and he 
came in to her at that 
time (ilnlK1 7 7 5 ~  KX 
;lYW). 

When the Queen o f  She- 
ba, your mother, came 
with tribute (ZnIn3) to 
hear ( y l n ~ j )  Solomon's 
wlsdom, he saw that  she 
was beautiful (7'3') and 
he wanted to come in  to 
her ( 2 3 ~  815 i?lil?), but 
he found her to  be cover- 
ed with hair (?YW ;i~ '7n) 
- and at that tlme, not 
one of the daughters of 
Israel had a slngle halr 
beneath her clothes. Sol- 
omon opened his mouth 
and said to his servants: 
"Bring me llme and  ars- 
enlc "26 They took the 
lrme and sifted (11137) l t  

In a sieve, ground u p  the 
arsenic and mixed them 
Into one (711' 7XYl). 
They d ~ d  this s o  that 
your mother could an- 
oint herself wlth it 
(11 ;l313~),2~ and all her 
flesh was punfied, and 
the hair fell off, and he 
dld with her as h e  pleas- 
ed (131?3313 23  ; I W Y ~ ) ? ~  

When the Queen of She- 
ba, your mother, came to 
King Solomon to behold 
( n l ~ l i )  his w~sdom, and 
when Solomon wanted to 
come in to her (815 ??3?1 
77'7y), he found her to be 
covered all over with hair 
(?YW aK7in a i l>)  - and 
at that tlme, there was no  
one in Israel who was 
covered with halr, as i t  is 
wntten. / am a smooth 
man (Gen. 27:ll). Then 
Solomon, In his wisdom, 
said to hls servants "Go, 
and brlng me lime and 
arsenlc (1'3171 1'0) " At 
once, they brought them 
to him, and sifted (11131) 
the llme in a sieve And 
he ground u p  the arsenic 
on a tile ( ly l l ) ,  and 
mixed i t  In, and made 
from them "miracle-with- 
Ilme" (1'02 01). And he 
applied ~t to your mother 
(?nu+ ;ivy?), the Queen 
of Sheba, and she beautl- 
fied herself by bathing 
(2'37 n n r y  zrn??), and 
all her hair fell from her. 

26 Accepting YASSIF'S emendation of 1'T1T1770 to l12lT1 1'0, in agreement w ~ t h  ed. 
YASSIF (B) and ed. STEINSCHNEIDER. 

27 LASSNER (Dtmanzztng fhrQueen, 168) mistranslates: "so that when Solomon saw 
your mother," evidently understanding the verb to be '30, "look," rather than 110, 
"anolnt" (see JASTROW, Dmctronary, 963b, cf. 989b). 

28 Cf. 1 Kgs. 10:13 = 2 Chron. 9:12: And Kzng Solomon gave fbeQuecn oj-Sheba all 
thal she desrred ( ~ y ? + ? - n ~ ) .  
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According to all three versions of this mildly obscene story, the hair to 
which Solomon objects is not  confined to the queen's legs, but covers 
other parts of her body as well. At least one recension, ed. YASSIF (A), 
leaves the reader in no doubt that the primary cause of the king's revul- 
sion is her pubic hair. A very similar statement that, during the time 
o f  the early monarchy, "the daughters of  Israel had neither under-arm 
nor  pubic hair" is attributed to Rabba in b.Sanh. 2Izz9 

Although the narrative is in all three versions basically the same, 
there are numerous minor variations o f  detail and it is very noticeable 
that, in several instances, the three versions use different vocabulary to 
say the same thing. This suggests strongly that we are dealing with a 
popular comic tale which was orally transmitted and widely circulated 
i n  the pre-literary t radi t i~n.~ '  

Although the motif of  unwanted body hair is the most obvious and 
direct connection between the story in the Tales ofBen Sira and that in 
Targum Sheni, a further link is provided by the role of Nebuchadnezzar, 
who, according to the targum, captured Solomon's throne and removed 
i t  from Jerusalem. The tradition that Nebuchadnezzar was descended 
from - though not the direct offspring of - Solomon's union with the 
Queen of Sheba is, in fact, encountered in several Jewish medieval sourc- 
e ~ , ~ '  and the significance of  this will be discussed below.32 

6.  De Muslim Commentators 

As we have seen, the Qur'k tells us that the queen, when she saw the 
glass floor and mistook it for water, "bared her legs," but does not state 
that her legs were hairy. In most early Muslim commentaries on the 
passage, however, this detail is an integral element of the tale. Accord- 
ing to the historian and commentator al-Tabari (d. 923), the queen - in 
these sources, called Bilq& - was the daughter of a female jinn, her 
father being a human king. Growing up  to be beautiful, intelligent and 

19 Rashi comments: "before they sinned." 
'O I am sorely tempted to entertain the speculation that thls risque narrative may 

have originated In the sales patter o f  a travelling pedlar of a dubious and dangerous- 
sounding depilatory concoction known as "Miracle-with-Lime," 

3 1  See: SILBERMAN, "The Queen of  Sheba in  Judaic Tradition," 78; YASSIF, Tales, 
56-57; LASSNER, Demontzrng theQueen, 22-23; and the sources cited there. 

32 See pp. 277-279 below. 
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courageous, BilGs inherits her father's kingdom, which she rules in her 
own right until Solomon learns of her existence.33 A similar account 
of ~i l$s '  origin and early life is preserved by al-~ha'labi, an early 
eleventh-century compiler of traditions from a variety of sources.34 In 
this version, BilGs' assumption of her father's throne is at first opposed 
by an evil male rival, who seizes and rapes his subjects' virgin daughters. 
~ i l ~ T s  agrees to marry him but, on their wedding night, gets him drunk 
and cuts off his head. The king's former subjects gratefully acknowledge 
the justice of this act and acclaim her as their queen and ruler. 

A slightly different and more detailed version of the story is provid- 
ed by al-Kisi'i (fl. ca 1200 CE), according to whom ~ i l G s '  father was 
not himself a king, but the minister of an evil king who, like Bi1y.s' 
rival in the account of al-~ha'labi, abuses the daughters of  his subjects. 
As in the versions of al-Tabari and al-~ha'labi, ~ i l$s '  mother was a 
jinn. When Bil$s reaches maturity, she asks her father to let her live 
in the human world, rather than the realm of the jinn. Her father resp- 
onds by telling her about the villainous king, who, he fears, will try to 
ravage her. Bilqk, however, tells him not to be afraid and constructs 
a magic palace in which to trap the king3' 

The palace had seven gates, each attended by a daughter of the ]inn as radiant as 
the rising sun. They held trays of gold containing silver and gold coins. ~ 1 1 ~ ; s  
instructed them to shower the klng with them when they caught sight o f  him. 
Thus, when the king entered, he was showered by coins, causlng him to  say to 
each one of them, "Are you my beloved?" At that point, they answered, "No! 
I am [only] her servant. You have yet to  see her." This went o n  until he finally 
reached the last of  the gates. 

When BilGs emerged and he saw her striking beauty, he lust about lost hls 
senses. She set for him a gold table filled with all var~eties of  food. "I have no  
need of these," he said. So  she had drinks brought and poured them for hlm; 
he partook of them and began to moan. Then she offered hlm wine and he fell 
into a drunken stupor, laylng absolutely motionless on  the ground. At that, BII- 
qis arose and cut off his head. She then turned to her servant girls and ordered 

33 For al-Tabari's account of  BilGs' early life, see HEKMANN ZOTENBERG, trans., 
Chronique de Abou DjuJur-Mohammed-ben Djarir-ben-Yesid Tabai traduite sur la version per- 
sane diAbou Ali Mo'hammed Belhmi d'apr2s les manuscrits de Paris, Gotha, Londres et Canter- 
bury (4 vols.; 1867; reprinted Paris: ~ d i t i o n s  d'art les heures claires, 1977) 1.443-448. 

34 For an English translation of  the relevant passage in al-~ha'lab?s XrJ'is al- 
majc7lis, see LASSNER, Demonizing the Queen, 189-19 l .  

35 Al-Kisi'i, al-anbiyr?, trans. LASSNER, Demonizing the Queen, 209. 
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them, "Take this ungrateful cur and hide his body in the sea. Tie him to a rock 
lest he surface above the water." The servants carried out her commands. 

Following this event, Bil$s assumes the former king's throne and, as 
in the other versions, rules the kingdom unchallenged until compelled 
by Solomon to submit to the overlordship of Allah and himself. 

The seven-gated magic palace of al-Kisi'i's account is at least slightly 
reminiscent of the Jewish hekhalot tradition. The motif of mistakenly 
identifying the guardians of the gates for the one whom they serve may, 
perhaps, call to mind the figure of Metatron. The king's death by de- 
capitation is the same fate as befalls the unworthy i7131n 711' in HZ. 
Considered individually, these parallels are, admittedly, too weak to bear 
much weight. If, however, they are taken together with the manner in 
which BilGs orders her servants to dispose of the body, it is not unreas- 
onable to suspect that the story may contain a distant memory of the 
water vision episode itself. 

All three of these commentators include the tale of the bird - as in 
theQur33n, a hoopooe - who tells Solomon of the queen's existence and 
delivers the king's summons. ~ i l G s ,  who, as stated in the QurZn, has 
hitherto been a worshipper of the sun, challenges Solomon's authority 
- as in Targum Sbeni - by subjecting him to a series of riddles and 
other tests, all but one o f  which he is able to solve>6 thereby demon- 
strating the superiority o f  his wisdom. This is also demonstrated by the 
disguised throne and the illusory glass palace, although both seem to be 
significant in other ways as well. Al-Tha'lab; reports that most author- 
ities believed that Solomon ordered the throne to be brought to him in 
advance of BilGs' visit because he wanted it for himself and needed to 
obtain it while she was still an infidel, since after her submission to 
Islam, her property would become in~iolate.~' 

~l-ThaClab?s account of BilGs' arrival at Solomon's court and the 
ensuing confrontation is the longest and most detailed of the three. 
The recension in al-Tabari's History closely parallels the content of al- 
ThaGlab?s version;' but it is somewhat shorter and the sequence of 

36 See further ~ ~ 2 4 5  below. 
37 See al-Tha'labi, trans. LASSNER, Demon~zzng the Queen, 197. 
38 Al-Tabari, Hrstoy, 3.581-585, in WILLIAM M. BRINNER, trans., 73e Hzsfofy $al- 

Taban (Ta'nkh a]-rusul wa'l muliik), voi. 3, i9e Chrfdren of lsraef (Bibliotheca Perslca; 
Albany: SUNY Press, 1991) 161-164; cf. ZOTENBERG, Chronrgue de Taban, 1.441-442. 
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events in the narrative is differently arranged. Al-Kisa'i, who provides 
the fullest account of ~ i l G s '  early life, gives only a summary of this 
part of the ~ t o r y . ' ~  It will, therefore, be convenient to begin by consid- 
ering al-Tha'labi's version. Significant variations in the versions of al- 
Tabari and al-Kisi'i will be discussed below. 

~ l - ~ h a ' l a b i  states that Solomon disguised the queen's throne and 
built the glass court in order to test the truth o f  a malicious rumor 
about ~ i l $ s  which had been started by the satans - a demonic class of 
jinn - who had their own nefarious reasons for so  doing. His account 
of the ensuing confrontation is as follows:40 

A Solomon then said: Disguise her throne for her. That is, add to it and take away 
from it by substituting the upper and lower parts for one another. We shall see 
ifshe is truly pided to her throne and recognizes it o r  is among the ignorant, 
[meaning] fhose not truIy guided to it (Qur'in xxvii:41). Solomon did this in order 
to test her intelligence. According to Wahb b. Munabbih, Muhammad b. Ka'b, 
and other authorities: Solomon was led to this [test o f  her intelligence] because 
the satans feared he would marry her and make her desirous of having his offspr- 
ing. She would then disclose to him the secrets of the jinn, and they would 
never rid themselves of their subservience t o  Solomon and his offspring to fol- 
low. Wishing to incite him against her, they distorted what was praiseworthy 
[about her], saying, "There is something [wrong] with her intelligence and her feet 
are like the hooves of a mule." Thus, Solomon wanted to test her intelligence 
by disguising her throne and wished to examine her feet by building the palace. 
When ~ i l d s  arrived, [she] was asked: Is [his the likes &our throne? She said: If is as 
i f i t  were (Qur'in xxvii:42). Then she compared the [altered] throne to the one 
she had left behind in a chamber of  seven locked gates - she retained the keys. 
She did not confess that [it was hers] nor did she deny it, whereupon Solomon 
knew the extent of her intelligence .... 

3 .... When she arrived in Solomon's presence, she was fold: Enter the court (Qur'in 
xxvii:44)! The reason for this was as follows: When Bilqis drew near In search 
of  him, Solomon ordered the satans to  build hlm a court ($arb). That was a pal- 
ace (qasr) of glass resembling white waters in  which they placed [real] water stock- 
ed with fish beneath the [floor]. Following that, he had hls throne placed along 

39 See the translation by LASSNER, Demo_nizing the Queen, 212. 
40 The following passage from al-Tha'labi, XrZ'is al-majZlis is quoted according to 

the translation in LASSNER, ibid, 198-200 (paragraph identifiers have been added by 
me). Where indicated, a small amount of  material which is not relevant to this 
inquiry has been omitted. 
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the central axis fl sudnh). Then he sat, the birds, jinn, and humans arrayed 
about  him. 

C He ordered the construction of the court because the satans said to one another, 
"Whomsoever God has made subservient to Solomon, He has made subservient 
[according to His wish]. BilGs is the Queen of Sheba. If Solomon marries her, 
she will give him a son, and [our] servitude [to the prophet] will forever be un- 
breakable." Hence, they wished to incite him against her. And so they said, 
"Her feet are like the hooves of a mule and she has hairy all because 
her mother was a jinni." Solomon wished to learn the truth concerning that and 
to look at her feet and ankles. So he ordered the building of the court. 

D W a h b  b Munabbih related: Solomon built the court only to test her intelligence 
and understanding ... When Bil& arnved, she was told: Enter the court! When 
she saw r f ,  she reckoned 11 to be apool most o f  which was filled w ~ t h  water. And so, 
she uncovered her ankles (Qur'an mi i :44)  to  wade through the water on her way 
to Solomon. Solomon gazed at her. Behold! She had the most beautiful ankles 
and feet that any human could have, but her ankles were most certainly hairy. 
When Solomon saw that, he turned hls eyes from ~ 1 1 4 s  and called out to her 
that rt ts a court made smooth wzth slabs @ass (Qur'zn m11.44) and there [actual- 
ly] is  no  water [on the surface]. 

E When she was seated, she said to him, "0 Solomon, I wish to ask you some- 
thing." "Ask," he responded. She continued, "I wish to ask you about [drinking] 
water which is nelther in the ground nor in  the skies." Now, when something 
came up that Solomon did not know, he asked the humans. If they had know- 
ledge of  that, good and well, if not, he would ask the jlnn. If they knew, fine, 
and i f  not, he would ask the satans. So he asked the satans about her question, 
and they said, "Simple! Order horses to race and then fill the vessels with thelr 
sweat." Solomon replied, "The sweat o f  horses." "Correct," she sald. 

F She continued [to probe], "Tell me about your Lord's [very] being." At that, 
Solomon leapt from his throne, prostrated himself, and lost consciousness. She 
stood aside as his contingents broke ranks [in pan~c],  whereupon Gabriel came 
to h l m  and sald, "0 Solomon, your Lord is speaking to you. Whatever you want 
is yours " The prophet answered, "0 Gabriel, my Lord knows better ofwhat she 
said." The angel then proclaimed, "God orders you to return to your throne. 
Then you will send for her and those of your contingents and hers that were pres- 
ent [when she asked her question]. Solomon returned to his throne and when 
they [that is, all who had been present] settled down about him, he inquired of  
~ i l q k ,  "What was it that you asked me about!" "About water that 1s neither in 

the earth nor in the sky," she responded. He continued, "What else did you 
ask?" "I asked nothing else," she said. Following that he asked [the same ofj the 
contingents and they responded as she did, for God, may He be exalted, caused 
them to forget her query. Thus, God protected Solomon from having to answer. 

Now, Solomon called upon  her to  become a Muslim. Yaving witnessed what 
had happened concerning the hoopoe, the gifts, the messengers, the throne and 
the court [of glass], she responded affirmatively, saying: My Lord! I have wronged 
myselfthrough unbelief. I submit through Solomon to Alliih, the Lord of the Universe 
(Qur'in xxvii:44). 

The authorities disagree as to  what happened to Bilqk after her conversion to 
Islam. Most report: When Bilqis became a Muslim, Solomon wished to marry 
her. But, when he mulled over the idea, he became disenchanted; that was be- 
cause of her thick ankle hair. "How disgusting this is," he said. Then he asked 
the humans, "How is [ankle] hair removed!" "With a razor," they answered. The 
woman protested, "No blade has ever touched me." So Solomon was against [us- 
ing] a razor. He said, "She'll cut her ankle." He turned to the jinn, but they 
responded, "We don't know [how t o  remove hair without a razor]." Finally, he 
asked the satans, who feigned ignorance and said the same. When pressed by Sol- 
omon, however, they said, "We'll employ a technique for you that will make her 
ankles appear like highly polished silver." And so, they prepared her depilatory 
and bath. Ibn 'Abbis related: That was the first time a depilatory was used. Sol- 
omon then married her .... 

.... The authorities [that is, those who believed that the prophet and the queen 
had wed] reported: Solomon was very much in love with Bilqis when he married 
her and established her [as ruler] over her dominion. At his command, the jinn 
built three fortresses in the land o f  Yemen, the likes of which were never seen as 
regards height and grandeur .... Following that, he would travel back and forth 
from Syria to theYemen, visiting her  once a month and remaining for three days 
- that was after he returned her to  her domain. 

Muhammad b. Ishaq reported the following on  the authority o f  some scholars 
quoting Wahb b. Munabbih: Solomon said to Bil is  when she submitted to 
Islam - his business was done wlth her - "Choose a man from your own people 
so that I might marry you off to  him." She answered, "0 prophet of  God, 
should the likes of me marry among [mere] men when I have already possessed 
such authority as I have in  my domain and among my people?" "Yes," he said, 
"submiss~on to Islam requires that you d o  not proh~bit  what God has declared 
as lawful." "If there is n o  other way," she replied, "marry me off to Tubba' the 
Elder, King of Hamdin." And so, he married them. He returned her to the 
Yemen and established Dhii Tubba' as ruler there. 

41 The word translated "ankles" by LASSNER is rendered "calves" by HALPERIN 
(Faus, 488). HALPERIN'S translation may, perhaps, be preferable. 
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In paragraph A, we learn that the satans are concerned to forestall the 
possibility of a marriage between Solomon and Bilq;ss, since they fear 
that the offspring of their union will have even greater power over them 
than Solomon himself The same statement is made by al-Tat~ari,~' but  
neither of these two commentators tells us whether Solomon and ~i1q:s 
did, in fact, produce children. AI-Kisi'i', on the other hand, says no- 
thing about the satans' fear of such a union, but concludes his version 
as follows: 

After that, Solomon married her and she bore him a son, whose name was Reho- 
boam. The latter's arms reached to his knees, which is a sign o f  leadership. 
Wahb continued: ~ i l $ s  remained with Solomon for seven years and seven 
months. Then she died and Solomon buried her beneath the walls o f  Palmyra, 
which is in the Land o f  Syria.43 

The statement that Solomon married Bilqys, which is found in all three 
of these sources, goes beyond the account in Tah ofBen Sira, where he 
is merely her lover. Moreover, according to al-Kisi'i, she becomes the 
mother, not of Nebuchadnezzar o r  his forebear, but of Solomon's legit- 
imate son and heir.44 Al-Kisi'i does not refer to Rehoboam's reprehen- 
sible character, or to the Hebrew biblical statement that he incurred the 
penalty for Solomon's having followed after strange gods, at the instigat- 
ion of his foreign  wive^.^' LASSNER states that these facts were well- 
known to Muslim scholars and infers that Al-Kisi'i may have intended 
his readers to understand that Solomon's marriage to BilGs was "ultim- 
ately a mistake,'*6 but this is not  supported by any evidence in the 
text The conflicting opinions recorded by al-Tabari and al-~ha'lab: do, 
however, seem to indicate that the tradition that Solomon and ~ i i q b  
were married was at one time controversial. Ai-Tabari, although he  incl- 
udes Ibn 'Abbis' statement (H), reduces it to a passing reference and 

42 Al-Tabari, E-I~stop, 3.582-583 (trans. BRINNER, 71/e Chrldren ofIsrael, 162). 
43 Al-Kisa'i, trans. LASSNER, Demonrzzng the Queen, 212. 

" See 1 Kgs. 1141-14:31 (= 2 Chron. 9:31-12:15), but note that, accord~ng to 1 
Kgs. 14:21 (= 2 Chron. 12:13), Rehoboam's mother was Na'amah the Ammonitess. 
I can find n o  antecedent for the statement that Rehoboam had long arms. 

45 1 Kgs. 11:l-13, 31-36. 
46 LASSNER, Demonmng [he Queen, 96. 
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reports that Solomon ordered the three fortresses built for Dhii Tubba', 
~ i l$s '  new husband (J-K), not for Bilqys herse1t4' 

The material i n  E-F is also found in the Histo9 of al-Tabari, who 
places it between A and B." As in the Jewish traditions about the 
queen's hard queitioni, the meeting is here presented as a contest of wits. 
According to the rules of the game, Solomon must defend his title - in 
Islam, Prophet - by answering a series of questions posed by his chal- 
lenger. Only if he answers them all correctly will the queen acknowl- 
edge his superiority and submit to him. The first of the two questions 
in this passage presents him with no problem, since he is able to obtain 
the answers to such riddles from the satans. The second question is, 
however, a different matter. Although the exact meaning of the quest- 
ion is it seems probable that, if the story has a Jewish origin, 
it originally concerned the mysteries of the divine name." It is, at all 
events, clear that Solomon is unable to answer the question without 
committing blasphemy. If he fails to answer, however, the queen will 
have won the contest - hence, the divinely sanctioned intervention of 
the angel Gabriel, who rescues him from this predicament by miracu- 
lously erasing all memory of the question. 

In B-C, al-~ha'lab; tells us that Solomon ordered the construction 
of the glass palace for the express purpose of testing the truth of the 
satans' allegations about Bil$s' lower legs. As it turns out, these alleg- 
ations are only partly true. There is nothing wrong with Bi1y.s' intellig- 
ence (A) and her feet, far from being like the hooves of a mule, are "the 
most beautiful .... that any human could have" (D). Her only undesir- 
able feature is the hair on her otherwise lovely lower legs. Close exam- 
ination of the passage reveals that-Tha'laG has recorded two versions of 
the satans' malicious rumor (A and C). Both versions include the aileg- 
ation that her feet are like those of a mule - an allegation which is 
unique to a1-~ha'iab; - but only the second accuses her of  having hairy 
legs. The first version of the rumor is, therefore, completely false. 

47 Al-Tabarl, Hrsto;3r, 3.585 (trans. BRINNER, T2e Chrldren of Israel, 3-164). 
48 Al-Tabarl, Hrstov, 3.581-583, trans. BRINNER, ne Chzldren of lsrael, 1-162. Al- 

K~si'i  omits this material. 
49 In al-Tabarl, E-lrstoy, 3.581 (trans. BRINNER, 71/e Chrldren ofIsrael, 161), the queen 

asks: "Tell me about the color of the Lord." 
Compare the version in al-Tabari's commentary o n  theQur'cin (see pp. 246-247 

below), where the question is transformed Into a heretical "utterance" by the queen. 
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It is interesting to observe that al-Tha'lab; attributes this first ver- 
sion to Wahb b. Munabbih, who was a Hebrew scholar, and to Muham- 
mad b. Ka'b, who was the son of a Jewish convert." In paragraph D, 
Wahb maintains that "Solomon built the court only to test her intellig- 
ence and understanding," which may, perhaps, indicate that the hairy 
legs motif was not  universally accepted as an authentic component of 
the story. The motif, admittedly, reappears further down in the same 
paragraph, but this may simply be due to the way in which al-~ha'labi 
has combined his sources. Paragraph H includes material similar to 
that found in Tales ofBen Sira. In G, however, the glass palace incident 
is included in a list of events which are all understood to be demonstr- 
ations o f  the superiority of Solomon's God-given wisdom over that of 
~i l$s ,  which comes merely from the jinn. The purpose of these events 
is simply to convince her of the error of her beliefs, thereby leading her 
into "submission" to the will of Allah. 

The recension of this material in al-Tabari's His~oty closely resembles 
that of  al-Tha'lab;, with the significant difference that the idea of con- 
structing the glass palace comes not from Solomon, but from the satans, 
who know that ~ i1y . s  has hairy legs and want to trick her into exposing 
them to Solomon, in the hope that he will find her repulsive.52 The 
allegation that her feet are like those of a mule is not mentioned. In 
this version, therefore, ~ i l$s '  hairy legs are an essential component of 
the tale. I n  his Commentaty on the QurY;in, however, al-Tabari records a 
different version of the story, which does not include the hairy legs 
motigs3 

At Solomon's command, the demons built the hall out  of  glass, as white [that is, 
clear] as ~f it were water. He ran water beneath ~ t ,  placed his throne [sanr] in it, 
and sat down upon it. The birds, jinn and humans stood in  attendance upon 
him. 

Then  he said [to the queen], "Enter the hall"; for he intended to show her 
a kingdom stronger than her kingdom, a dominion mightier than her dominion. 
And when she saw zt she deemed it apool and bared her legs, not doubting that it was 
water through which she must wade. It was said unto her Enter. It rs a hall made 
smooth, oJglass. 

- 

" See LASSNER, Demonzztng the Queen, 86. 
52 Al-Tabari, Hzstory, 3.583 (trans. BRINNER, The Chzldren oflsrael, 162). 
53 Al-Tabari, Commentary on he  Qur'in, 19.68, trans. HALPERIN, Faces, 489-490. 
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When she stood before Solomon, he called her to the worship of God, and 
condemned her for worshipping the sun instead of  God. She then uttered a here- 
sy [qawi al-zanadiqah]; at which Solomon fell prostrating himself and magnifying 
[God], on account of what she had said. Everyone prostrated themselves with 
him. She was at her wits' end when she saw Solomon doing what he did. 

When " , 
Solomon raised his head, he said: "What was it you said, damn you!" 

I ve been made to forget it," she said. 
Then she said: "My Lord I have wronged myseiJ: and I surrender with Solomon 

unto Allah, ~hc  Lord of rhc Worldc." She became a good Muslim. 

In this version of the story, as in the Qurzn, the queen's action of bar- 
ing her legs is given no significance beyond that required by the narrat- 
ive - namely, that it reveals her erroneous perception of the glass floor 
as being water. The purpose of  the glass palace is not to make her rev- 
eal her hairy legs, which are nowhere mentioned, but - as in section G 
of  al-~ha'labi's versions4 - "to show her a kingdom stronger than her 
kingdom, a dominion mightier than her dominion." According to this 
understanding of the narrative purpose and meaning of the glass palace 
incident, the hairy legs motif would appear to be redundant. 

In the his to^, al-Tabari describes the palace itself as follows:5s 

They [the satans] bullt him a castle o f  green glass, malcing floor tllesi6 of  glass 
that resembled water. They placed wlthin those tiles every kind of sea creature, 
fish, and the like, then they covered it up. 

These glass floor tiles are very reminiscent of the transparent ( n l i l i ~ )  
paving stones of the sixth palace in the water vision episode in HZ. 

Al-Kisi'i's version of the glass palace story is relatively short and 
expands the text of the QurZn as follows:s7 

An 'ifr;ti8 called out: "0 prophet o f  God! I shall make for you a court of 

glass. Whoever sees it will think that it contains water stocked with fish." 
Solomon gave permission to have the court built. It had been mentioned to him 

54 See the previous page. 
5 5  Al-Tabari, Hrstory, 3.583 (trans. BRINNER, The Chzldren of Israel, 162). 
" The Arabic word used here, tawdbrq, 1s apparently unusual; see BRINNER, rbzd., 

n. 831. 
Al-Kisi'i, trans. LASSNER, Dcmonrzrng the Queen, 212. 
A type of jinn. 
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that ~ i l q j s  had hairy  ankle^.^' When the 'ifrYt had finished, ~ i l q i s  arrived and 
drew near the court. She saw her throne and was bewildered. [She] war asked. Is 
ibis the likes oJyour throne? She said: It is ar f i t  were [etc.] (Qur'an xxvii:42). 
Following this, she ascertained that it was indeed her throne. 

When she drew near the court, she reckoned it io be apool [of water]. And so, 
she uncovered her ankles (Qur'an xxvii:44). Solomon then informed her that if is 
a court made smooth (with slabs of glass). She said: My Lord, I have wrongtd myseY 
[with unbelieJ1. I submit through Solomon io AllZh, the Lord of the Universe (Qur'an 
mii :42).  

Here, as in al-Tabari's His~oy, the building of the glass palace is pro- 
posed by a jinn - though not, in this case, a satan. As the text stands, 
it states that Solomon approved this proposal because - as in the vers- 
ion of  al-Tha'lab; - he had been told that Bilqk had hairy legs and, as 
LASSNER explains, wanted to know if this was true.6o This information 
is, however, contained in one short sentence which looks very much as 
if it may have been inserted into a recension of the story which - like 
that in al-Tabari's Commentuy and, indeed, the Qar2n itself - did not 
include the hairy legs motif. In the second part of the text, confirm- 
ation of the report about Bilqis' legs is conspicuously lacking. 

7. 7 3 e  Sabjugution of the Hairy Qaeen 

There are, then, grounds for the suspicion that the strange motif of the 
queen's hairy legs was not included in the earliest form of the glass pal- 
ace story or, at least, in the earliest Muslim version thereof. If so, the 
queen's mistaken perception of the glass floor was simply a demonstra- 
tion of  her status as one who, owing to her erroneous beliefs, is incap- 
able o f  seeing truly. Thus understood, the story seems to be closely 

to the water vision episode in HZ and HR. It is, however, cert- 
ain that the hairy legs motif was included in  the story at an early stage 
of its literary development, since in Targum Sheni it has already come to 
define the meaning of the tale. It may be that Solomon has constructed 
the glass palace for the specific purpose of causing the queen to expose 
her legs, but, in Targum Sheni, this does not necessarily have to be infer- 
red. It is, perhaps, conceivable that the bizarre motif of the queen's 

59 LASSNER adds the explanatory gloss: [and he wanted to see if it was true]. O n  

the word "ankles," see p. 242, n. 41 above. 
60 See the previous note. 
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hairy legs was simply invented in an attempt to explain the meaning of  
the glass story, which, divorced from its proper context, was n o  
longer understood. We shall, however, find evidence which indicates 
strongly that the motif has its own significance, and that it represents 
an authentic early tradition about the queen. 

As we have seen, the Muslim writers who mention the queen's hairy 
legs all attribute this characteristic to the fact that her mother was a 
jinn. This does not necessarily carry any implication of demonic or evil 
status, for, in Muslim tradition, there are many varieties of  jinn, both 
good and evil. In the tales o f  BilG'  origins, the jinn realm with which 
she is associated is described in a way which is devoid of sinister or  
demonic overtones. Though magical and, therefore, potentially danger- 
ous, it is also - not unlike the fairy realm of Celtic folkflore - a place 
of beauty and contentment. Despite her initial resistance of Solomon's 
summons to "submit" (become a Muslim), ~ i l $ s  herself is by no means 
an unsympathetic character. The tales of her defeat of the evil king cast 
her in a heroic role. O n  the other hand, her rulership of her kingdom 
is understood by the commentators to be something which is contrary 
to the hierarchical order of society as ordained by Allah. According to 
al-~ha'labi, 

Ibn Maymiinah related through hls chain of  authorltles going back to al-Hasan 
b. 'AG and then Abii Bakr, who sald: "I mentioned Bllqls In the presence o f  
God's Messenger [l.e., Muhammad hlmseli] and he remarked, 'No soclety (qawm) 
prospers that allows a woman to rule over them6' 

Thus, in these stories, the reason for the moral ambivalence that attach- 
es to BilGs is that she is an  "unnatural woman." She is courageous, 
intelligent, and skilled in the exercise of power, both political and 
magical. She is, therefore, highly dangerous and, clearly, very sexy. Her 
"manly" qualities are by no means entirely negative attributes, since they 
serve to accentuate the great prowess of the king who succeeds in tam- 
ing her. At first, her independent spirit causes her to challenge Sol- 
omon's prophetic authority and to refuse to recognize the truth of his 
religion. She does not, however, seem to be motivated by wickedness. 
Rather, she is engaged in a spirited defence of her own autonomy. In  

'' AI-~ha'lab;, trans. LASSNER, Demonrzing the Queen, 190-191 [words in brackets 
added], 
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the end, of  course, she has to be defeated. Having shown herself to be 
the king's worthy opponent, the "wild woman" is compelled to submit 
to the mastery of Solomon and the rule of Allah, which, once conquer- 
ed, she does with a good grace. Following her submission, she must 
give up her authority to Solomon - who may allow her to continue to 
rule in his name - or, as in the alternative tradition recorded by al- 
~ha' lab;  (H), to the husband whom he appoints over her. 

In this context, the meaning of the queen's hairy legs is not difficult 
to understand. They are symbolic of her wild and untamed "masculine" 
nature, and of her arrogation of the male prerogatives of rulership and 
power. In a woman, according to these writers, such qualities are repug- 
nant, n o  matter how desirable she otherwise may be. Thus, the removal 
of the queen's hair denotes her submission to the king. This must not 
be achieved by the use of a razor, which is considered appropriate only 
for a man. Hence, the king who masters her is credited with having 
commissioned the satans to  invent the first depilatory. The queen's use 
of a bath and cosmetics to beautify herself serves further to emphasize 
her acceptance of  the properly feminine, alluring and submissive role.62 

8. Lilith 

Many of these observations also apply to Targum Sheni and the Tales of 
Ben Sira. Although neither source explicitly attributes non-human status 
to the queen, this has been inferred by most modern commentators,h3 
partly on the basis o f  the Muslim sources, and also because she is very 
frequently identified, in other Jewish sources, with the demonic figure 
of Lilith. 

The traditions about Lilith are complex and many-faceted. At the 
earliest stage of development represented by the one reference to Lilith 
in the Hebrew Bible (Isa. 34:14),64 the name appears to be that of "a 
female nightdemon haunting desolate Ed~m."~ '  Lilith is mentioned 

" For a amilar  analysis, see LASSNER, Demonrz~ng~heQueen, 73-87; but see also p. 
280 below. 

" See further pp. 256-257 below. 
64 This passage is discussed o n  pp. 257-261 below. 
65 BDB, 539a. Note that the name Il$'7 1s of Babylonian orlgln, and that, accord- 

ing to the ed~tors,  ~ t s  connection with Heb. iik?, "n~ght," IS "perhaps only apparent, 
a popular etymology," although SCHOLEM (Kabbalah, 356) disagrees wlth t h ~ s  assess- 
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in several places in babli, where she is portrayed as a malevolent winged 
female demon whose characteristic feature is her Medusa-like long and 
tangled hair.66 She is liable to attack a man who sleeps alone:? and 
is the mother of demonic children.68 By the end of the amoraic per- 
iod, she has assumed the role of a baleful "night hag" who preys on 
women in childbirth and throttles newborn infants - a role which may 
originally have been attributed to demons with other names,h9 but 
which becomes a central element of her identity. This aspect of her 
personality is the subject of many Aramaic and, later, Hebrew protective 
incantations and amulets, dating from amoraic to recent times.70 

In addition to her grim role as the strangler o f  children, Lilith also 
appears as a succuba who seduces men during sleep and, by their noct- 
urnal emissions, becomes the mother of a horde o f  impure demons. In 
the literature of the medieval Kabbalah, she is sometimes portrayed as 
the wife and queen of Samael, the lord of the forces of evil. In this 
capacity, she is the mother of the impure "mixed multitude" that went 
forth from Egypt (Exod. 12:38)'l - which is to say, a demonic counter- 
part of the divine Shekhinah, who is the mother of  1srae1.~' 

Premedieval sources often speak of "liliths," i n  the plural, who are 
an entire species of demon.73 Targum Sheni, for example, states twice 
that God gave Solomon authority over " .... the demons (1'77w), the spir- 
its (15nl-i) and the liliths (175~5)."~~ In the Aramaic incantation bowls 

ment. Compare JAMES A. M o N T G o M E R Y , A T ~ ~ ~ ~ ~  Incantatron Texts from Nrppur (Publi- 
cations of the Babylon~an Sect~on, 3; Phlladelphla: Unlvers~ty of Pennsyvan~a Museum, 
1913) 76; and see further: OTTO KAISER, lsarah I3-39:A Cbmmentary ( O n ;  Ph~ladelph- 
la: Westmlnster Press, 1974) 358-359;JOSEPHJENSEN, Isazah I-39 (OTM 8;Wllmington: 
Michael Glazler, 1984) 265-267; J. D. W. WATTS, Isarah 1-33 (W3C 24; Waco: Word 
Books, 1985) 13-14; and JOSEPH BLENKINSOPP, Isatah 1 3 9  A New Translatzon wzth Intrc- 
duc~ron atrd Cornmenlay (AB 19; New York, etc.: Doubleday, 1964) 434435. 

66 b.'Er 100b; Nzd. 24b. 
" b.Shabb. 151b. 
68 b.B B. 73b. 
69 See, for example, Test. Sol. 13:l-7; cf. b Pes. 112b; and see also, for example, 

MONTGOMERY, Aramazc Incantalton Txfs, 238, text 36, lines 4-6. 
70 See SCHOLEM, Kabbalah, 357 and 359-360; and see also p. 255, n. 96 below. 
7' See p. 193 above. 
72 See SCHOLEM, Kabbalah, 358, and the sources cited there. 
73 See further pp. 258-259 below. 
74 Targum Shent, 94, ed. CASSEL, Zweztes Targum, 15 and 16. 
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from Nippur, dating from about 600 CE or earlier? this category of  

demon includes both males and females (1% and i 17>+7) .~~  Several 
bowls contain protective spells or exorcisms directed against the Iiliths, 
in whom the two roles of succubus and child-murderer are completely 
intertwined. Appearing as males to women and as females to men,77 
in both "dream of night" and "sleep of  day,'"' they beget demonic 
children by unholy i n t e r c ~ u r s e . ~ ~  Corollary to this is their murderous 
hatred for human children conceived in holy wedlock. Protection of 
both born and unborn children from these evil beings is an element in 
several of the spells.80 A common form of spell is the magical divorce- 
writ (Kt3'3), separating the lilith from his or her adult victim:' and 
sometimes also stipulating that the victim's children are not to be 
harmed." One text contains the following colorful narrative:g3 

Elija the prophet was walking in the road and he met the wicked Lilith and all 
her band. He said to her, Where art thou going, Foul one and Spirit of foulness, 
with all thy foul band walking along? And she answered and said to him: My 
lord Elija, I am going to the house of the woman in childbirth who is in pangs 
(?),84 of So-and-so daughter of Such-a-one, to  give her the sleep of death and to 
take the child she is bearing, to suclc his blood and to suck the marrow of his 
bones and to devour his flesh. 

Following this interchange, Elijah pronounces a ban, thereby compelling 
Lilith to  reveal her secret names, by which her evil power may be avert- 

75 See MONTGOMERY, Aramarc Inrantafton Ters, 102-105. 

76 See the texts clted below and, further, MONTGOMERY. tbtd.. 75-78 
, , -  77 MONTGOMERY, ibrd., 118 (text 1, hnes 12-13), 141 (text 6, llnes 2-3), and 154-156 

(text 8, lines 10-11). 
78 MONTGOMERY, ibid., 162 (text 9, line 9); cf. 155 (text 8, line 11). 
79 MONTGOMERY, ibid., 118 (text 1 ,  lines 8-9). 

MONTGOMERY, ibid, 141-142 (text 6, line lo), 168-170 (text 11, lines 2 4  and 8- 
9), 190-191 (text 17, lines 7-8) and 248-249 (text 39). 

'' MONTGOMERY, ibid., 154-156 (text 8), 161-62 (text 9), and 209 (text 26). 
g2 MONTGOMERY, ibid, 169-170 (text 1 I), and 190-191 (text 17). 
" Trans. MONTGOMERY, ibid., 258-260 (text 42). It should be noted that the prov- 

enance o f  this text is uncertain and not necessarily the same as that of  the others (see 
MONTGOMERY, ibid., 258), but this is not important for the purpose of  our inquiry. 

; IC t lNpl  ')I), apparently meaning "who dances." MONTGOMERY (ibid, 260) conj- 
ectures: 'The root is probably used in Syriac sense o f  mourning, hence supplicating; 
or cf. Heb. ?Ti, "writhe," as well as "dance."' 
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ed. The Lilith of this text is clearly the specific personality encountered 
in other Jewish sources, while the members of her "band" are, presum- 
ably, the lesser liliths encountered in the bowls and elsewhere. This text 
also exemplifies the assimilation that seems to have occurred between 
the Lilith figure and the 

The Lilith of the medieval and later Kabbalah is a product of the 
convergence of these traditions with a later myth, which is fully express- 
ed for the first time in the Tales ofBen Sira.86 Here, Lilith is portrayed 
as Adam's first wife, who was created before Eve, at the same time as 
her husband,87 and who refused to accept her divinely ordained status 
of subordination to Adam, even going so far as to claim the superior 
position in sexual intercourse. As if this were not bad enough, she then 
defiantly pronounces the forbidden name of God and flies off into the 
air. Three angels are sent in pursuit of her and eventually find her 
hiding in the Red Sea - a body of water which, as shown by HALPERIN, 
is often symbolic of the chaos  water^.^' When confronted by the ang- 
els, Lilith furiously declares her rejection of the subordinate, nurturing 
role appropriate to her gender and states that she was created for no 
other purpose than to kill or  injure newborn infants. The three angels, 
however, decree that their names, whether written or spoken, will have 
the power to confer protection. 

9. Liiith and the Qzeen of Sheba 

It is evident that the same issues of gender and power as are contained 
in the Muslim stories about BilGs are also encountered in the Jewish 
traditions about Lilith, where, however they are raised to a much higher 
level of moral and emotional intensity. In the figure of Lilith, fear and 
horror of the "masculine" and "unnatural" female is increased by several 
orders of magnitude. Unlike Bilq;s, Lilith refuses to submit and is by 
nature wholly malevolent and evil. 

85  See MONTGOMERY, ibid., 78. 
Fd. YASSIF 231-234 and 289-290; cf. ed. STEINSCHNEIDER, 23a-b. See further: - 

SCHOLEM, Kabbalah, 357; and LASSNER, Demontztng the Queen, 21. 
87 The ~ d e a  that Adam had a w ~ f e  before Eve IS, of course, an attempt to resolve 

the tenslon between Gen. 1:26-27, where male and female are created together, and the 
"spare rlb" story in Gen. 2:18-24 

See p. 43 above. 
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The identification of Lilith with the Queen of Sheba is encountered 
in kabbalistic sources of the medieval and later periods, and becomes a 
widespread motif in Jewish folklore.89 LASSNER cites a Polish tale in 
which a group of young Jewish boys, playing on the bank of a river, are 
drawn into the water and drowned by the Queen of Sheba, who appears 
to them in gender-bending disguise as a male gv, sitting in the water 
and smoking a long - indubitably phallic - pipe. LASSNER comments: 

Some modern readers may wish to see a paradox in this rendering of  an ancient 
tale: Here is the Queen of Sheba usurping phallic power while at the same time 
she uses water, a symbol of  creative female fluid, as a destructive force.90 

10. The Queen of Sheba in the Zohar 

The queen is mentioned in two passages of the Zuhar?' In the first, 
she appears, not as a demon, but as an evil witch who asks Solomon to 
tell her how to get hold of  a powerful magic serpent which, according 
to a secret book given to him by the arch-demon Asmodeus, was born 
from the bones of Baalam?' The second passage, found in the tosaft 
or hashmatot ("omissions") to Zohar, volume 3,93 is a midrash o n  Deut. 
25:9-10, where it is decreed that, if a man refuses to honor the obligat- 
ion of the levirate marriage, his brother's widow is to remove his sandal 
and spit in his face, in the presence of the elders. The midrash links 
this text with 1 Kgs. 10:l (= 2 Chron. 9:l): .... she came to test him with 
hard questions. In this version of  the battle of wits, the queen challenges 
Solomon to make her a pair of  shoes. The king, however, knows that 
she is a demon and that her feet are, for this reason, not like those of 

89 See further: SCHOLEM, "n757?1 7K?~WK 73771YS 07(0?tl 07i71D," 7n, 19 (1948) 
166-172; tdem, Kabbalah, 325 and 358-359; and tdem, "Lilith," EJ, 11.248; HAIM Z'EW 
HIRSCHBERG, "Queen of Sheba," El, 13.1424; SILBERMAN, "The Queen of  Sheba In 
Judaic Tradition," 78-84; YASSIF, Tales, 57-59; LASSNER, DemonzztngtheQueen, 21-35; and 
the sources clted there. 

90 LASSNER, Demonzztng the Queen, 23-24 (ref. to Israel Folklore Archives, 7248). 

91 See SCHOLEM, "07Vln D7;713," 168. 
92 Zohar, 3.194b. The text in trans. SPERLING et al., 5.276-277, is abbreviated. 
93 Tosejaf la-Zahar, 3.308b, In the Sonctno Clacstcc ColIectzon (CD-Rom; Judalc Class- 

~ c s  Llbrary; Chicago: Davka, 1996), Aramaic text only. 

human beings. He therefore "told her what was in her heartyq or, in 
other words, that the secret of her demonic identity was known to him. 
Although the name Lilith is not mentioned in the midrash, the queen's 
association with the ritual shaming of a man who refuses to perform 
the levirate marriage may suggest an implicit link with Lilith, who, 
having rejected the first divine commandment (Gen 1:28), is implacably 
opposed to human procreation. Whether this be so or not, the mean- 
ing of the midrash is that a man who refuses to continue his brother's 
line is to be regarded as the eqivalent of a demon. 

O f  potential relevance to this inquiiy is the fact that, according to 
the midrash in the Zohar, the queen's non-human feet are a symptom 
of her demonic identity. The nature of the deformity is, however, 
different from that described in any extant version of the glass palace 
tale, being derived from b.Ber, 6a (cited by the Zuhar), where i t  is stated 
that the tracks left by demons on the ground are like those of  a rooster. 
Lilith herself is sometimes portrayed on protective amulets as having 
bird-like claws,95 which may, perhaps, be indicative of her association 
with the screech-owl.96 These facts, which place her in  a different zoo- 
logical category than al-~ha'1ab;'s allegedly mule-footed ~ i l < s ,  do  not 
seem to shed much, if  any, light on the queen's hairy legs i n  the glass 
palace tale. 

In both these passages of the Zohar, the queen is, undoubtedly, an 
evil character. In one instance, she is a witch and in the other, she is 
a demon, but in  neither instance is she explicity identified with Lilith. 
SCHOLEM, however, observed that, elsewhere in the Zohar, Lilith is ident- 
ified with the spirit of ii?2DK, croup or diptheria"' - both respiratory 
diseases of children and probably indistinguishable at the time of writ- 
ing of the Zohar - and that it is also said that, when God brings about 
the destruction of "wicked Rome," he will allow Lilith to settle among 

94 nl l5 53 nK 75 127, misquoting MT 1 Kgs. 10:2b-3a (= 2 Chron. 9:l-2), 

which, reads: 7 ' 3 3 ~ 5 7 n ~  " 5 ~  3 7 1 ~ 9  : : A ~ ~ D ! ?  J',J l~t$T nt3 17'Zt3 123Q!. 
95  See, for example, SILBERMAN, "The Queen of Sheba in  Judaic Tradition," plate 

29 (facing p. 72). 
96 Compare SILBERMAN, zbzd., plate 32 (facing p. 73), where ~111th is shown with 

feathers and wings (ln thls amulet, her feet are not visible). 
97 See ZOHAR, 2.267b; and compare tbtd. 1.19b, which does not  m e n t ~ o n  the name 

Lil~th but gives an account of the orlgln of 7130K which is closely parallel to  the 
legend of Lihth's orlgin in  tbtd, 3.19a (and see the following note). 
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the ruins." SCHOLEM connected these passages with a text quoted by 
the sixteenth-century kabbalist Moses Cordovero, which, in SCHOLEM'S 
opinion, is "undoubtedly" attributable to Moses de Leon, the principal 
author of the Zohar. This text states that gold cfSheba (Ps. 73:15) is a 
"concealed secret of judgement" given to the Messiah, namely, ii130K, 

by which he will destroy the inhabitants of Rome.99 O n  these 
grounds, SCHOLEM concluded that Moses de Leon was probably the first 
to identify the Queen of Sheba with Lilith and that he made this 
identification on the basis of a much older Jewish tradition that the 
queen was a demon.'OO 

1 1 .  73e Problem of the Origin of the DemonicQueen 

Although n o  explicit reference to this tradition is found in Targum Sheni 
or the Tales cfBen S'ira, it has often been inferred. GINZBERG interpret- 
ed the queen's hairy legs as a sign that she is a demon, partly by refer- 
ence to the Muslim sources, and partly because of  an allegedly wide- 
spread Jewish belief that the bodies of demons in general are covered 
with hair."' The textual evidence for this belief amongst Jews seems, 
however, to be rather thin and, in any case, much later than the two 
sources under c o n s i d e r a t i ~ n . ' ~ ~  GINZBERG'S interpretation was, none- 
theless, accepted by SCHOLEM, who stated that the glass palace story in 
Targum Shenz is "based on the supposition that this queen was a demon 
or, at all events, descended from the  demon^."''^ Most subsequent com- 

98 Zohar, 3 19a (referring to Isa 34:14, on wl~ich see p p  257-261 below) 
99 Cordovero, Orchard of Pomegranrtes, Gate 6 Coiors, 93 

loo SCHOLEM, "D7iu-m D - J ~ ~ Q , "  166-168. 
'01 See GINZBERG, Legends, 6 289, n 41. 
102 As evldence of  the belief that demons as a class have hairy bodies, GINZBERG 

(zbzd, 192, n. 58) cltes two seventeenth-century sources, 'Emeq haMelekh and Yalqut 
Hadash (the late twelfth century SeJer Haszdim, also cited by GINZBERG, contains the 
entirely different statement that male demons have hair on  thelr heads, w h ~ l e  female 
demons are bald). GJNZBERG is followed by SILBERMAN ("The Queen of Sheba ~n Jud- 
aic Tradition," 79), who cites no  sources but states that the belief that all demons have 
hair on  their bodies "is everywhere present, emerging into explicitness i n  the cabbal- 
istlc schools o f  the early Middle Ages and in folklore, particularly of  t h e  German 
Jewlsh communities, in  the late Middle Ages and o n  into the seventeenth and eight- 
eenth centurtes." 

'03 SCHOLEM, ' 'D7Wfn D-JPlD," 165. 
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mentators have assumed that this is the correct explanation of the hairy 
legs motif in both Targum Sheni and the Tales ofBen Siru.lo4 

This interpretation has, however, been challenged by YASSIF."' He 
concedes that the beliefs that witches are hairy and that demons have 
feet which resemble those of ducks or other birds are "universal folklore 
,otifs,"lo6 but points out that, in both Tarprn Sheni and the Tales of 
Ben Sira, the significance of the queen's body hair is otherwise explain- 
ed. i n  both texts, it is simply said to be repulsive on the grounds of 
her gender, In YASSIF'S opinion, moreover, the Jewish sources which 
identify the Queen of Sheba as a demon are all later than these two 
texts. He  concludes that this interpretation of the hairy legs motif orig- 
inated in the "Arabic branch" of the literary tradition!07 

12. Lilith and the Haily Demons in Isa. 34:14 

YASSIF'S objection to GINZBERG'S weak explanation of the hairy legs 
motif is clearly justified. The interpretation of the queen's ha~ry  legs as 
a sign that she is a demon may, however, have a n  earlier and more spec- 
ific basis in Judaic tradition than YASSIF is prepared to allow. There are 
several references in the Hebrew Bible to a class of demons called 
D91yYv,  "hairy ones" or "satyrs." These demons are said to haunt desol- 
ate and ruined pl~ces,108 and are mentioned as the recipients of pagan 
~acr i f ices . '~~ The word 1yYy is, of course, also used of an ordinary 
male goat,"' which these demons were believed to re~emble."~ The 

'04 See, for exampie, SILBERMAN, "The Queen of  Sheba in JudaicTradition," 78-79; 
and LASSNER, Demonizing fhr Quem, 21-23. 

Io5 YASSIF, Tales, 57-59. 
'06 YASSIF, ibid., 57. See further STITH THOMPSON, MolgIndeu of Folk-Liferature: A 

ClassiJication o f  Narrative Elements in Folklales, Ballads, Myths, Fables, Mtdiaeval Romances, 
Exempla, Fabliaux, Jest-Books, and Local Legends (rev. and enlarged ed.; 5 vols.; Blooming- 
ton: Indiana University Press, 1966) 3.82 (motif F232.5), 3.40 (motifF231.2.1) and 3.41 
(motif F401.3.5) (cited by YASSIF). 

Io7 YASSIF, ibid, 59. 
Io8 Isa. 13:21. 
Io9 Lev. 17:7; 2 Chron. 11:15. 
"O See BDB, 972b. 
"I See. for example, b.Ber. 62a, where it is stated that  to use the privy alone is to 

invite attack by the demons. In the course o f  a discussion of how this danger may 
be avoided, we find the following exchange: 'Aba~e's mother trained a iamb to go to 
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closely related term 1'IJW is an alternative name for Edom (DiM), the 
region south of the Dead Sea,"' which was said to be the territory of 
the descendants of E ~ a u , " ~  who, of  course, was born red all over, like 
a hairy mantle (1YW n1787 153 7~11378),"~ and whom Jacob imperson- 
ated by wearing goatskins on his hands and neck."' In the medieval 
Kabbalah, the "kings of Edom" descended from Esau1I6 symbolize the 
evil forces of the nli)7?i).Il7 Relating the biblical term to the glass 
palace story, ANDRE CHASTEL made the very plausible suggestion that 
the queen's hairy legs reveal her to be a 1 ~ 4 . r . " ~  Moreover, the one 
and only reference to Lilith in the Hebrew Bible associates her with the 
land o f  Edom and the D'l'Vm. In Isa. 34:14, the prophet, foretelling 
the desolation that will follow God's judgement on Edom, says:lI9 

A n d  wild beasts will meet with desert animals; and the satyr will call to his 
fellow; and LilithiZO too will settle'21 there and find for herself a resting place. 

In this passage, Lilith, though not herself a l'yw, is closely associated 
with these "hairy demons." Early evidence o f  the belief in a plurality 
of  liliths is provided by the Isaiah scroll from Qumran, which gives the 
name as nl7?'9, and by the targum to Isaiah, which, in both cases, reads: 

the privy with him.' 'She would have done better to train him a goat.' 'A satyr could 
transform itself into a goat.' 

' I Z  E.g., Gen. 32:4; see further BDB 973a. 
"'See Gen. 36:143. 

Gen.  25:25. 
Gen.  27:l-29. 

"6 See Gen. 36:143. 
See, for example, Zohar, 1.177a-178a. 

' I 8  See ANDRE CHASTEL, "La ltgende de la Reine de Saba," part 2, RHR 120 (1940) 
3 1-32. 

119 O n  this verse, see, in addltion to the authorities cited on  p. 251,n. 65 above: 

WALTER BRUEGGEMAN, Isatab 1-39 (Westminster Bible Companion; Louisville: West- 
minster John  Knox Press, 1998) 272; and PETER D. MISCALL, lsatab 34-35 A Ntght- 
mart+¶ Dream (JSOTSup 281; Sheffield, U.K.: Sheffield Academic Press, 1999). 

RSV: "the night-hag"; AV: "the screech owl"; NEB: "the nightjar"; but see the 
remarks o f  A. S. HERBERT, The Book of the Prophet Isatah, Chapters 1-39 (CBC; Cambr- 
idge, U.K.: Cambridge University Press, 1973) 194; and BLENKINSOPP, Isatah 1-39,449. 

I z i  RSV: "alight." 

~h3 ,  with the verbs and reflexive prounoun in the plural.'22 In the 
targum, the word 1'YQ is translated: 7?7W, "demons," again with the 
verb in the 

The Greek versions of this verse will also repay our attention. LXX 
reads as follows:'24 

~ a l  crvvavrfl o o u o t v  8 a t p 6  v t a  ~ V O K E V T ~ ~  potq ~ a l  Do4 o o v z a t  E ~ ~ p o q  
npdq T ~ V  Ezspov, L K E ~  & V U ~ [ ~ ~ O O V T U L  ~ V O K ~ V T ~ U P O I  E ~ ~ ~ V Z E S  CXb'Toi$ 
& v & n a u o ~ v .  

And spirits will meet together with ass-centaurs, and they will cry out  to each 
other; there ass-centaurs will rest, finding rest for themselves. 

The repetitive substitution of $ K E ~  ckvana1500v~a ~ V O K ~ V T ~ U ~ O ~ .  in 
place of the Hebrew n~??) iiy'217 D v  is clearly awkward and indicates 
that the translator has chosen to suppress the reference to Lilith. No  

such scruple is evident in Aquila which translates straightforwardly: ~ K E [  

&v6yru{~v At3L~0 ("there Lilith found rest"). Especially significant is 
Symmachus, which translates n"7'7 by A&pa (Lamia),12' this being 
the name of one of Hecate's daughters, the "Epnuoas (Empusae), who 

... were horrible demons, with the haunches of asses and wearing brazen slippers. 
They could disguise themselves as bltches, cows, or maidens, and in  the latter 
shape they would lie with men asleep and suck their strength till they died. The 
idea of Empusae was probably brought from Palestine, where the Lllim, or daugh- 
ters of Lilith, had slmllar c h a r a c t e ~ i s t i c s . ~ ~ ~  

1 
I 
I 122 1QIsa" m i i i  14-15, in  DONALD W. PARRY and ELISHA QMRON, eds., The Great 

Isarah Scroll (1QIsd) A N m  Edzrton (STDJ 32; Leiden and Boston: Brill, 1999) 56-57: 
nlln 2n25 1KYn1 ~ ~ ' 7 . 5  lY1n7 ?nrv 7x; Tg Isa. 34:14, in ed. SPERBER, TFe Bzble zn 

I Aramatc, 3.69: n71 1175 jn3V? llili 1771V7 Inn D12. 
I Z 3  Ed. SPERBER, ~ b d .  j1317n. 8 m n  ny I n  j711V1. 

Iz4 The Greek text and variant readlngs discussed below are found in JOSEPH ZIE- 
GLER, ed., Septuagmta: Vetus Testamentum Graentm, Auctontate Ademrae L~tterarum 
Gotttngenstsedrtum, vol. 14, Isatas (Gott1ngen:Vandenhoeck & Ruprecht, 1967) 245-246. 

12' ~ K E I  f l p i p q o a v  A d p t a  ("there Lamia rested"). 
IZ6 SHEILA SAVILL and ELIZABETH LOCKE, Pean Encyclopaedta dMyths and Legends 

Annent Near and Mtddle East, Annent Greece and Rome (London: Pelham, 1976) 204; cf. 
C. KERENYI, The Gods of the Greeks (1951; reprinted London: Thames and Hudson, 
1974) 3840; and ROBERT GRAVES, n e  Greek Mycbs (2 vols.; New York: George Braz- 
iller, 1959) 1.189-190 and 205-206. 
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Lamia herself is elsewhere said originally to have been a queen o f  Libya, 
of great beauty, who was loved by Zeus and bore him children. These, 
however, were slaughtered by Zeus' jealous wife, Hera. Lamia, trans- 
formed by grief into a hideous and vengeful hag, has since that time 
gone about the world, like the Jewish Lilith, stealing other mothers' 
children and carrying them off into the underworld. The name A b p t a  
is related to hapup6c;, meaning "gluttonous," or (of a woman) "want- 
on,"127 and also - which is interesting in the light of Lilith's role as 
a strangler of children and her association with iT13DK - to 3Latp65, 
meaning "throat," or "gullet." Under her promiscuous aspect, Lamia is 
a "patron-demon" of prostitutes. The plural form h b p l a ~  is synonym- 
ous with "Epnuoat, and thus more or less equivalent to the Hebrew 
t)??'? or nl'i'i. Conversely, the singular form "Epnuoa occurs as the 
name of a female figure very much like Lamia or, in other contexts, as 
a name for Hecate herself. In Aristophanes' Frogs (285-295), Empusa 
appears at the entrance to the underworld in the shifting forms of  a 
cow, a bitch, a beautiful woman, and a mule. In this dramatic epiph- 
any, one of her feet is made of  bronze and the other of dung.Iz8 

Although the name A b y ~ a  is found only in Symmachus, an implic- 
it allusion to these traditions can perhaps be detected in the remarkably 
specific compound noun 6vo~6vzaupoq ("ass-centaur"), which is used 
in a11 versions of the text to translate 1yq. The word is unique to the 
Greek text of Isaiah and may well, therefore, have been coined for this 
purpose.'29 The origin of  the mule's feet attributed to ~ i l $ s  in the 
account of al-~ha'labi t an  almost certainly be traced to these same trad- 
itions. Finally, Lamia's dual role as queen and vengeful hag may per- 
haps be an early precursor of the Jewish tradition which identified the 
Queen of Sheba with Lilith. 

127 See LSJ, 1027a and 1028a. 

lZB ALAN H. SOMMERSTEIN, ed. and  trans., The Cornedzes o/ilnsiophanes, vol. 9, Frogs 
(Warminster, U.K.: Aris & Phillips, 1996) 62-63. See further, KERBNYI, 73e Gods, 40. 

lZ9 See LSJ 1232a. In addl t ion to thls passage, the word 1s used in LXX Isa. 13:22, 
agaln to translate Heb. l7J7V. I n  Isa. 34:11, MT: li1'1-7a!H] liin-lp q7>y AVJ] ("and h e  
will draw across it the measuring cord o f  chaos, and the plumb-llne o f  emptlness") is 
strangely rendered by WM:  at‘ kntphq04 O E Z ~ L  8 7 ~  ' a 0 t q v  anaprSov y s w p r p l a q  
kpqpou, ~ a i  d v o ~ 6 v r a u p o t  o i ~ f l o o u o ~ v  kv a6zij  ("and he w ~ l l  stretch across ~t 
the measuring cord of  desolation, and  asscentaurs will dwell In it") but  Aquila a n d  
Symmachus both agree with MT, as d o  lQIsaa and the targum. 
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These observations have significant implications for the history of 
of the traditions about the Queen of Sheba. Symmachus, a translator 
of the second century CE, apparently familiar with rabbinic exegetical 
 tradition^,'^' identifies the Hebrew Lilith with the Greek Lamia, who 
has mules' feet. ~ l - ~ h a ' l a b i ,  an Arabic writer of the early eleventh cent- 
ury, cites eatlier sources with links to Judaism in which mules' feet are 
attributed to the Queen of Sheba.13' The missing link in the chain is, 
of course, the association of the Queen of Sheba with Lilith, which 
must, therefore, have arisen between the second and, at latest, tenth 
centuries. This finding undermines SCHOLEM'S hypothesis that Moses 
de Leon was the first to make this association. It also calls into quest- 

ion YASSIF'S theory that the belief that the queen was a demon had its 
origin in the Arabic literary tradition. 

13. A Problem of Dzfference 

It is evident that, if the glass palace story is understood in the light of 
the Jewish traditions about Lilith, it assumes a more sinister significance 
than is apparent on the surface of the text in either Targtrm Sheni or the 
Tales ofBen Srra. By baring her hairy and, perhaps, deformed legs and 
feet, the queen reveals the hideous demonic identity that lurks beneath 
her seductive outer appearance. Satisfying as this interpretation of the 
story may be, however, it turns the queen into an irredeemably evil char- 
acter, very different from the feisty and independent but utimately s u b  
missive ~i1y.s  of the Muslim sources. Before we can safely conclude 
that the traditions about Lilith and her demons do, in fact, lie behind 
the Jewish versions of the glass palace story, this difference with the 
Muslim recensions will have to be explained. 

14. 73e Queen of Sheba in Christianily 

It is also necessary to take account of the Christian traditions about the 
Queen of Sheba, in which she appears as a character even more unlike 
the Jewish demon queen. O n  the basis of biblical passages such as Isa. 
60:6 -A l l  thosefrom Sheba will come; thg will bring gold and incense; t h y  

130 See SUZANNE DANIEL, "Greek: The Septuagint," EJ, 4.856, and the sources cited 
there. 

"I See p. 246 above. 
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wrll procZuim the pram ofthe LORD - the queen is allegorically identified 
I with the gentile Church, who, like the three magi (Matt. 2:l-12), came 

from the end of the earth (Matt. 12:42 = Lk. 11:31) to receive the wisdom 
o f  Christ, the true Son of David.132 In medieval iconography, she is 
sometimes depicted with Afr~can features and dark skin,133 reflecting 
an ancient equation of Sheba with Ethiopia,'34 and also, perhaps, her 
identification - both literal and allegorical - with the biblical black .... 
but beaut*l maiden who offers songs of praise and adoration to her 
Lord and lover (Cant. 1:5).13' 

What seems to be a transformed version of  the glass palace tale is 
encountered in the legend-cycle of the True Cross, which originated in 
Byzantium and was brought to Europe during the period of the cru- 
s a d e ~ . ~ ~ ~  According to this legend, Seth, the son o f  Adam, procured 
a sapling from the Garden of Paradise, which grew over Adam's grave 
to become a mighty tree until Solomon ordered it cut down to be used 
in the building of the temple. His workmen, however, found that the 
beam which was cut from this tree was, at different times, too long or 
too short to be useful. Finally, they threw it across a brook (in some 
versions, a pond) to be used as a bridge. When the Queen of Sheba 
came to visit Solomon, she foresaw that this beam would one day be the 
cross that would bear the savior of the world and, refusing to set foot 
upon it, chose instead to wade across the brook. In some versions of 
this story, the queen has a deformed foot, like that o f  a goose, which is 
miraculously healed as she passes through the water. This detail may, 
perhaps, be a vestige of Lilith's bird-like claws - in which case it is 

132 See further: CHASTEL, "La Ikgende," part 3, RHR 120 (1940) 163-164; and PAUL 

F. WATSON, "The Queen of Sheba in Christian Tradition," in Pntchard, ed., Solomon 
andSheba, 115-117, and the sources c~ted there. O n  Matt. 1242 (= Lk. 11:31), see p. 
264 below. 

13' See WATSON, rbrd, 118-119, and plates 43 and 45 (between pages 120 and 121). 
' 3 4  As we shall see (p. 264 below), this tradition goes back at least to Josephus. 

The consensus amongs scholars is, however, that the location o f  the land of Sheba at 
the south-western tip of  the Arabian peninsula (the Yemen) - whlch 1s where the 
Muslim writers place it - is more likely to be correct. See further: CHASTEL, "La 
ICgende," part 1, RHR 119 (1939) 206-225; GUS W. VAN BEEK, "The Land of  Sheba," 
In PRITCHARD, ed. Solomon and Sbeba, 40-63; and the sources clted there. 

I j 5  See CHASTEL, "La lkgende," part 3, 162-163. 
See further: CHASTEL, rbzd, 165-168; WATSON, "The Queen of  Sheba in 

Christian Tradition," 121-125; and the sources cited there. 
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another indication that the queen's association with Lilith must be relat- 
ively early - but, in the context of this legend, no evil significance is 
attached to it. 

The high importance of the Queen of Sheba in Ethiopian Christian- 
ity can hardly be overstated, since it is from her union with Solomon 
that the royal line of the kings of  Ethiopia was descended - a claim 
which was maintained until the demise of the monarchy in 1974.137 
In a remarkable reversal of the Jewish traditions discussed above, it is 
Solomon who occupies the role of villain and seducer, while the queen, 
whose name is Makeda, is a pure and noble virgin. After being tricked 
and then raped by Solomon, Makeda returns to Ethiopia, where she 
gives birth to a son, Menelik. O n  reaching adulthood, Menelik visits 
his father in Jerusalem and is anointed King of Ethiopia by Zadok, the 
high priest. Menelik and his companions return home, bringing with 
them the ark of the covenant, which, at God's command, they have a b  
ducted from the temple. In this way, it is claimed, the divine presence 
departed from Jerusalem and took up  residence in Ethiopia, where the 
line of David was continued down to very recent times.138 

15. The Queen of Sheba in the First to Third Centgries cE 

When the traditions about the Queen of Sheba in the three great mono- 
theistic religions are compared, we find that the wholly negative percept- 
ion of the queen in later Jewish tradition is opposed by the highly posit- 
ive evaluation of her in Christianity, while the Muslim sources, which 
present her in a morally ambiguous light, fall somewhere between these 
two extremes. In the light of these very pronounced differences, it is 
necessary to investigate the origins of her Jewish identity as Lilith or, in 
other words, to ask when and why she began to be perceived by Jews as 
evil and a demon. The answers to these questions may make it possible 
for us to determine whether or not the belief in her demonic identity 
- which, thus far, we have found only in medieval or later sources - is 
the real explanation of her role in the glass palace tale and, especially, 
her hairy legs. 

137 See EDWARD ULLENDORFF, "The Queen o f  Sheba in Ethiopian Tradition," in 
PRITCHARD, Solomon and Sheba, 104-106. 

For a more detailed summary o f  the legend in the Kebra Nagast ("Glory of the 
K~ngs"), see ULLENDORFF, rbd, 108-1 12. 
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As we have seen, neither Targtlm Sheni nor the Tales of Ben Sira all- 
ude to this belief. Moreover, although the Tales of Ben Sira contains 
what is probably the earliest surviving account of the myth of Lilith as 
the evil proro-Eve, the Queen of  Sheba is not identified with that figure 
in  this source. On the other hand, the queen's role as the mother of  
the evil Nebuchadnezzar seems to indicate that her character may not 
be altogether sweetness and iight. This element is not, however, found 
i n  Targum Sheni, or in any Muslim or Christian source, and therefore 
cannot be assumed to be an early or original component of the tale.'39 

Two first-century CE sources which allude to the Queen of Sheba 
make no mention of her non-human ancestry and appear to regard her 
i n  a positive light. In Matt. 12:42 (= Lk. 11:31), Jesus says: 

The Queen of the South ( p a o t h t o o a  v6zou) wlll be ralsed up at the judgement 
with thls generation and condemn ~ t ,  for she came from the ends of the earth 
($K T Q V  J I E P ~ T U V  yq<) to llsten to the wisdom of Solomon - and, behold, 
a greater thlng than Solomon IS here! 

Even less ambiguously approving is Josephus, whose account of the 
queen's interaction with Solomon contains no hint of impropriety,'40 
and who introduces her as follows: 

The woman who at that time ruled over Egypt and Ethiopia was thoroughly 
tralned in philosophy and remarlrable In other ways (oo$tq Glanaxovqttcfvqv 
r a t  z&hha 8 a u p a o z f l  v).I4' 

These two sources from the later part o f  the first century CE indicate 
strongly that the belief that the queen was a demon was not current at 
that time, Further evidence in support of this conclusion is provided 
by the Testament ofsolomon, a Christian text of, at latest, the third cent- 
ury, which is believed by most commentators to contain materials of  
first-century Palestinian Jewish origin.142 The work is a collection of  
tales about Solomon's mastery over the demons, whom he compelled to 
assist him in the building of the temple. In chapter 19, the king boasts 

- 

139 See pp. 277-279 below. 
140 Josephus, Ant., vii1.165-175 (ed. and trans. THACKERAY et al, 7.660-665). 

14' Ibrd., 165 (ed. and trans. THACKERAY et a/., 7.660-661). 
I4'See D. C. DULING, “Introduction" to Testament ofSolomon, OTP, 1.939-944, and 

the authorltles clted there. 
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that, while he was building the temple, he was honored by visiting 
kings. Queen Sheba - here considered to be her proper name - is then 
introduced by the same title as in the New Testament: 

And among them, Sheba, the Queen of the South, who was an enchantress with 
great wisdom,'44 came and made obeisance before me.14' 

This description of the queen as a y6qq may, perhaps, seem somewhat 
closer to her role as an evil witch in the later Jewish sources. In this 

context, however, the word does not seem to imply a negative evaluation 
of her character.146 O n  the contrary, her magical skills and her great 
wisdom serve to emphasize the even greater magical prowess and wis- 
dom of Solomon, whose superiority is acknowledged even by her. Apart 
from the emphasis on magic, this presentation of the queen is no  differ- 
ent from that offered by Josephus. Despite the fact that this work is 
primarily concerned with Solomon's dealings with demons, there is n o  
indication that the queen is considered to be such. Elsewhere in the 

Tat. Sol. 19:3, in CHESTER CHARLTON MCCOWN, ed., 7?ie Testament ofSolomon, 
Editedfiom Manusrripts ar Mount Athos, Bologna, Hokbam fiaI4 Jerusalem, London, Milan, 
Paris and Vienna (University of  Chicago Ph.D. dissertation; Leipzig: Hinrichs, 1922) 
60*; cf. trans. DULING, OTP, 1.982. 

DULING (see the previous note): ".... who was a witch, came with great pride ...," 
etc. - a translation of the word & p o v i j o ~ \  which, if acceptable, would change the 
meaning of the whole passage. Admittedly, LSJ (195613) cites two instances of  the 
word with this meaning, both in  Euripides. In the overwhelming majority of cases, 
however, the word means "thought," "intention," "intelligence," "judgement," etc. In 
post-classical Greek, the meaning of the term seems always to be either "thought" or  
"understanding," "prudence," "wisdom," etc., and I can find n o  single instance of  the 
word meaning "pride." DULING'S translation is, therefore, most unlikely to be correct. 
See further: E. A. SOPHOCLES, Greek Lexicon ofthe Roman and Byzantine Period (From 
B.C. 146 to A.D. 1100) (2 vols.; New York: Frederick Ungar, 1887) 2.1152a; G. W. H. 
LAMPE, ed., A Patristic Greek Laicon (5 vols.; Oxford: Clarendon, 1961-68) 5.1490b- 
1491b; and BAG, 866b. 

14* One  sixteenth-century manuscript adds: ".... to the earth and, having heard o f  
my wisdom, she glorified the God of Israel. In these things also she made an examin- 
ation of all my wisdom, so much did I teach her according to  the wisdom given to 
me. And all the sons of  Israel glorified God." See also Test. Sol. 21:14. 

146 Contra DULING (see n. 144 above). 
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text, we encounter a female demon called Obyzouth ('Opu<oc50), who 
has dishevelled hair, attacks women in childbirth, and strangles newborn 
 infant^."^ Although this figure is clearly an ancestor of the medieval 
Lilith, the queen is neither identified nor in any w a y  associated with 
her. It is, therefore, safe to assume that the tradition that the queen was 
a demon was not known to the author of this work. 

16. 7Ee Demon Qgeen in theJob Targum 

The earliest explicit reference to the queen's identity as Lilith is, almost 
certainly, found in the targum to Job 1:15 - although, unfortunately, 
the precise date of  this text is very hard to determine. The Job targum, 
which frequently offers multiple alternative translations of a single verse, 
sometimes written in the margins of the manuscripts, is evidently the 
product of  a rather fluid oral and/or literary tradition, and seems to 
have been accumulated from a variety of sources over a considerable 
period of time.'" Although this process of accumulation may, per- 
haps, have continued as late as the ninth century CE, several commenta- 
tors have noted linguistic and conceptual connections with the Pseudep- 
igrapha, New Testament and other early literature, which seem to indi- 
cate that the collection may have "a very early core."'49 Within these 
parameters, the dates of  the individual targumim are difficult to ascert- 
ain. SCHOLEM, defending his theory that Moses de Leon was respons- 
ible for the identification of the queen with Lilith,I5O baldly states that 
the targum to Job 1:15 is "very late,"'5i but, by all reasonable esti- 
mates, it is clearly much earlier than the twelfth century.'52 The fact 
that no  alternative translation of Job 1:15 is offered may, in fact, indic- 
ate that the targum to this verse was established at a relatively early stage 
in the development of the tradition.Is3 

147 See 7Pst. Sol. 13:l-7, and cf. p. 251 above. 
14' See DAVID M. STEC, B e  T d  oJthe Targum ofjob: A n  Infroductton and Cntzurl 

Edrtzon (AGJU 20; Leiden, New York, Koln: Brill, 1994) 85-94. 
I4'See CELINE MANGAN, The Targum ofjob, Translated Wztb a Cntrcal Introduction, 

Apparalus, and Notes (ArBib 15.1; CoIlegeville: Liturgical Press, 1987) 5-21 (words 
quoted, 6) and the sources cited there. 

See pp. 255-256 above. 
Is1 SCHOLEM ''n'wm u ~ p i ~ , "  166. 
152 See MANGAN, 7 3 e  Targum ofjob, 5-6 and 8. 
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In Job 1:15, a messenger brings Job news of a disaster which has be- 
fallen his livestock. The biblical text reads as follows: 

:T) -17337 772) 11tyi)? i l i ) ( ) ~ ~ ]  13g-73? ?3? n7x?$;?-nx] nnani xqr(j ism 

And Sheba fell (upon them) and took them, and slew the servants with the edge 
of  the sword, and I alone have escaped to tell you. 

In this context, the word XaW is obviously a collective noun, normally 
translated "the Sabe'an~."'~~ The targum, however, takes it to be a pers- 
onal name or title and understands the following feminine singular verb 
accordingly:155 

And Lilith, Queen of Smargad,Is7 fell (upon them) suddenly156 and carried them 
off, and they killedli8 the young men - a r n u l t ~ t u d e ' ~ ~  - by martial decree,lbO and 
I alone was spared to tell you. 

I 153 

1 As observed by SILBERMAN ("The Queen of  Sheba ~n J u d a ~ c  Tradition," 67), it 
I is unfortunate that this verse is not included i n  the fragments of  the Job Targum 

found at Qumran. 
Is4 Thus AV and RSV. LXX, however, evidently reads: il3t4, "took captive," and 

I translates: oi ai~paho.re6 ovseq. 

1 IS' Tg Job, ed STEC, The Tixi, 8"; cf. MANGAN, trans., l3e Targum flab, 25-26. 

1 15' The reading q'3nl follows MANGAN and is found in  the majority of the mss., 

1 including representatives of  three of  STEC'S four groups (see STEC, tbtd, 67-84). 

1 Varlants include qlr)n3 (thus STEC'S maln text), T'Fnl, and Tpnl, all of whlch would 
I give the meaning: "fell In power," o r  "attacked," which is clearly a vlable alternative. 

I 
Ii7STEC (The Tat ,  a*), following his base text (ms. Vatican), prints: TXlnl n>jn, 

but this is clearly a corrupt reading of either 1JlnT n3in (thus the Venice edition) or 
7 n n ~ l  ~n35n (thus the Antwerp Polyglot), which are strongly supported by the 
manuscripts, being represented in three of STEC'S four manuscript groups (see the 
previous note). Ms. Cambridge has been "corrected" by addition of the word KlV. 

"' MS. Vatican only. 5747. 
15' The spelling of this Greek loan word (bxhoq) varies in the mss.: KilD1531K 1s 

found in both pnnted editions and mss. In groups 1 and 2; ms. Vatican (followed by 
STEC): K3~1?31K. 

Ib0 Trans. MANGAN: "at the edge o f  the sword," but  o n  the expression: 011135 
31171, which appears to reflect a literal reading o f  MT: 21~;r'3?, see JASTROW, Drctzon- 
ary, 1250a-b (DFg), and the sources cited there. 
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Here, Lilith is clearly understood to be the queen's proper name. The 
word ?ir?di (from Gk. o p B p a y 6 0 ~ )  usually refers to an emerald or 
other precious stone. In this context, it presumably indicates a region 
which produces such stones, and BACHER associates this with a demonic 
realm called "the jewel country" in Persian mythology.'6' BACHER 
also offers the very plausible suggestion that the word is, in fact, a 
translation of the Hebrew word K J V ,  which the targumist considered to 
be the equivalent of i l W ,  a term which, in Exod. 28:19, designates one 
o f  the stones in the breastplate of the high priest.'62 

17. Rabbi Jonathan and the Qgeen of Sheba 

An enigmatic remark about the identity of the Queen of Sheba is found 
in b.B.B. 15b, in the context of an exegetical discussion of the opening 
verses o f  Job, which raises the question: When did Job live? One of sev- 
eral answers to this question is proposed by R. Nathan: 

Job was in the days of the kingdom of Sheba (K3W n13'7n), as it is said: .... and 
Sheha Jell (upon them) and took [hem Uob 1 :IS). 

At the end of this discussion, further down the same page, we read: 

R. Samuel bar Nahrnani said (that) R. Jonathan said: Whoever says that the 
Queen of Sheba was a woman IS nothing ~f not mistaken. What does thcQueen 
of Sheba mean? The Klngdorn of Sheba. 

R. Jonathan, to whom this saying is attributed, was a Palestinian teacher 
of the mid-second century CE. Samuel bar Nahmani, by whom Jonath- 
an's sayings are very frequently transmitted, lived a century or so later, 
also in Pa1e~tine.l~~ If the attribution to Jonathan is reliable, this state- 
ment is later than Josephus and the New Testament, but earlier than the 
Testament ofSolomon. We should note that the first part of the saying 

16' BACHER, "Lilith, Konigln von Srnargad," MGWj 19 (1870) 187-189. 
BACHER, rbrd, 188; followed by SILBERMAN, "The Queen of Sheba in Judalc 

Tradition, 67." See also JASTROW, Dzctronaly, 405b (YJTD?); BAG, 758b (opBpay6oq); 
and BDB, 986a (13tp). 
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- as far as the word i?Ylt3 ("mistaken") - is in Hebrew, whereas the 
second part is, except for words quoted from scripture, in Aramaic. It 
is, therefore, ~ossible that Jonathan was responsible for only the first 
part of the saying, and that the words in Aramaic were added by Samuel 
or a subsequent redactor. 

In the context of the discussion about Job, Jonathan's statement is 
rather puzzling, since the words K & j - n 3 > D  d o  not occur in Job 1:15, 
which, of course, reads simply: K?W. Most commentators have, there- 
fore, concluded that Jonathan's statement applies to the account of the 
Queen's visit to Solomon in 1 Kgs. 10:l-13 (= 2 Chron. 9:l-12). If so, 

he appears - as the text stands - to be trying to expunge the character 
of the queen from the biblical record. This exegesis, of course, imposes 
a considerable strain on the grammar and syntax of the biblical account, 
in which the pronouns and verbs that refer to the queen are all femin- 
ine singular, and in which she herself speaks in thk first person singular. 
SILBERMAN,'~~ following G I N ~ B E R G , ' ~ ~  argues that Jonathan's state- 
ment applies not to the text of 1 Kings, but to Tg. Job 1:15, where the 
translator has inferred that KJW means ~ @ - n i j ~ ,  whereas Jonathan 
maintains that it means K3t#-n'l1)?~ (or perhaps K ? ~ n > ? > n ) .  If this 
theory were correct, it would confirm the early date of Tg. Job 1:15. 
Unfortunately, however, it is not at all convincing, since Jonathan is 
clearly trying to explain a text which includes the expression H J W ~ ~ ? ) ? ,  
which is not found in the targum.lb6 It is, therefore, much more 
probable that he is referring to the story in 1 Kings 10. Confirmation 
of this can be found in b.Shabb. 56b, which includes the following two 
sayings: 

R. Samuel bar Nabrnani said (that) R. Jonathan said: Whoever says that Solomon 
sinned is nothing if no t  mistaken (3YlU N ~ K  lIT), as it is said:' .... and his heart 
was no/ who/& w i ~ h  the LORD his God like the hurt  of David, his father (1 Kgs. 11 :4) 
- it was not like the heart of his father, David, but, even so, he did not commit a 
sin (HUT1 K? ?n3 KUn?n Ti771 t(57 K l i l  173K 717 2352). 

163 See GERSHOM BADER, 7 3 r  Enyclopcd~a of Talmudic Sages (Northvale, NJ and 
London: Aronson, 1988) 519-523 and 546-553. We have encountered Samuel in the 
dlscuss~on of Ps. 68:4 in y.FIag 77c (there called bar Nahman; see p. 123 above). 

I b 4  SILBERMAN, 'The Queen o f  Sheba In Judaic Tradition," 69-70. 
GINZBERG, Legcnds, 6.288-289, n. 37. 

'" Except for the "corrected" text o f  ms. Cambridge, which 1s most unlikely to be 
the original read~ng (see p. 267, n. 157 above). 
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And further down: 

R. Samuel bar Nahmani said (that) R. Jonathan said: Whoever says that Josiah 
sinned is nothing if not  mistaken (ilY1D K ~ K  lI'K), as it is said: .... and he did right 
in the yes of the LORD and walked who14 in the way of David, his father (2 Kgs. 22:2). 
But how can I reconcile this with: .... and there w m  no king like him bflore him, who 
returned (ltij)'" to lhe Lorn with his whole heart ..., etc. (2 Kgs. 23:25)? This 
means that he revoked every judgement that he had made between the ages of  
eight and eighteen.'68 

These two sayings are attributed to the same two authorities as the say- 
ing in b.B.B. 15b, use exactly the same form of words, and also concern 
passages in Kings. This indicates strongly that all three of these closely 
parallel sayings are derived from a single tradition of commentary on  
that text. 

If the text of b.B.B. 1% is accepted, in its present form, as a com- 
ment on 1 Kings 10, it seems that Jonathan's aim is to deny the exist- 
ence of the Queen of Sheba as a person, and that he is prepared to d o  
considerable violence to the plain meaning of the scriptural text in  
order to achieve this goal. SCHECHTER explained this radical agenda as 

.... a protest agarnst some legends, current at the tlme, whlch the Rabbrs consider- 
ed unworthy of the Solomon ldeallsed by a later generation. The legend which 
scandal~sed the Rabbrs was probably that which is to be found first in  the Pseudo- 
Szra~h, accordrng to w11lch the relationshrp between Solomon and the Queen end- 
ed In a love affalr of  whrch Nebuchadnezzar was the result .... The best way t o  
make an end to all such stories was, therefore, to explaln the word Malkatb as i f  
~t were Melmlh,  meanrng " k ~ n ~ d o r n . " ' ~ ~  

An obvious weakness of  this theory is its reliance on a source which is 
very much later than the saying under consideration. While it is true 
that the scurrilous legend in the Tales ofBen Sira is probably older than 
that text itself, no source of  comparable antiquity to the saying in b.B.B. 
1% betrays the slightest awareness of such a legend. Given the absence 
of any hint of improper behavior between Solomon and the queen in  
Josephus, the New Testament, the Testament ofsolomon, or even T a r p m  

167 Understanding this word to mean that Josiah repented, which implies that h e  
had srnned. 

See 2 Kgs. 22:l-3. 
169 SCHECHTER, "Riddles,)) 350-351. 
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Shent, the argument that Jonathan was attempting to refute such rumors 
is very difficult to sustain. 

SAMUEL KRAUSS suggested that Jonathan's statement was a response 
to the claim of the Christian church to be the true Israel and, especially, 
the assertion that the royal line of Ethiopia was descended from Solo- 
mon's union with the Queen of Sheba."' By denying the very exist- 
ence of the queen, Jonathan was attempting to undermine the basis of 
such claims. A serious obstacle to this argument, as KRAUSS himself 
conceded, is the fact that, in Jonathan's lifetime, Ethiopia was not yet 
Christianized. KRAUSS, however, believed that the legend found in the 
Kcbra Nagast may already have been in circulation a t  that time.17' 
This is even more speculative than SCHECHTER'S theory about the story 
in the Tales of Ben Stra. Even granted the remote possibility that the 
Ethiopian legend, if it existed at this time, was known to Jonathan, it 
is hard to imagine that he would have perceived it as a threat of such 
magnitude as to provoke the drastic response of denying the queen's 
existence. O n  the other hand, we have seen that the non-Ethiopian 
gentile Church used typological exegesis of the story o f  the Queen of 
Sheba to support its claim to be the true Israel and, on this point, 
KRAUSS' theory may, perhaps, have merit. 

A version of Jonathan's saying about the Queen of  Sheba, in this 
instance attributed to the late third-century amora Yohanan b. Nappaha, 
is found in Midrash ha-Gadol, a text which, although written by the Yem- 
enite author David b. Amram Adani in the thirteenth century, is known 
to contain material of much greater antiquity.17' The saying is includ- 
ed in a longer midrash on Gen. 25:6, which is attributed to Samuel bar 
Nahmani:'73 

And he sent them away from hu son Isaac. (Gen. 25:6). R. Samuel bar Nahmani 
said: When our father Abraham saw all these multitudes (1701?3~) and knew that 
Isaac had no need of them, for they were like weeds,174 he stood up and sent 
them to the eastern part of the world. He said to them, "My son Isaac is young, 

SAMUEL W U S S ,  "Dle Namen der Konlgln von Saba," In Festschnj Dr Jakob 
Freirnann zum 70 Geburtstag (Berlln: Rabbrnlc Seminary of  Berlin, 1937) 120-121. 

"' KRAUSS, zbrd. 
See SOLOMON FISCH, "Mldrash ha-Gadol," Ej, 11.15 15-1516. 
MhG, Gen. 25:6, in MORDECAI MARGULIES, ed., Mzdrarh hagGadol on the Penta- 

teuch: Genesrs (1947; reprrnted Jerusalem: Kook, 1975) 418419. 
Lit. Ylike thorns" (11Y1i)3); see JASTROW, Dzctionary, 1339b-1340a. 
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and every nation and tongue which oppresses him or  his descendants will be ban- 
ished to Gehenna. But go, and abide in the east. Whenever the descendants of 
Isaac are oppressed by the nations, return to your place, but when you hear that 
they are dwelling in  safety and tranquillity, come and d o  them service, so that 
you may be worthy of the table of the Messiah." And it is said about them: 7 % ~  
caravans of Tema look; [he ~ravelers of Sheha hope (Job 6:19). And Sheha means 
nothing other than the children of Keturah, as it is written: And JoRrhan war the 

father of Sheba (Gen. 25:3). And they remained in their place until Solomon arose 
and Israel dwelt i n  safety, as it is written: And Judah and Israel dwelt in sahly, each 
man under his vine and hisjg free (1 Kgs. 5:5/4:25) and they were not afraid. They 
thought he was the King Messiah, and so they all came to d o  him service, as it 
is written: And the Queen oJSheba heard the fame of Solomon (I Kgs. 10:1).'75 R. 
Yobanan said: Whoever says that the Queen of Sheba was a woman is nothing 
if not mistalten. D o  not read Queen ofSheba (K2V n h n ) ,  but Kingdom ofSheba 
(UIW n13'7?1),'~~ for in the days of  Solomon the whole kingdom of Sheba came 
to serve Israel, as it is written: for [he sake of the 1,Om (ibid.). What doesfor the 
sake of the LORD mean? R. Samuel says:for Ihe sake of the word which Abraham 
handed down to them, that the Holy One, blessed be he, would in future reveal 
his kingdom to Israel and make them dwell in safety. When they saw that the 
king was not the Messiah, then at once she re~urned to her own land (1 Kgs. 10:12), 
for they returned to  their own place. And they are destined to come back in the 
time o f  the King Messiah, may it come quickly and in our  lifetime, as it is said: 
A multitude of cameLF will coveryou, the young camels of Midian and Ephah; all [how 
from Shcba will come (Isa. 60:6). 

This elegant midrash needs but little explanation. O n  the basis of Gen. 
25:3, the word Sheba is understood to be a collective term for Isaac's 
subordinate relations, the descendants of Jokshan, who was Abraham's 
son by his second wife, Keturah. This meaning is then applied to other 
passages of  scripture in which the word occurs, including 1 Kings 10. 

It will be observed that the whole midrash is attributed to Samuel, 
with the sole exception of the saying which is here ascribed to Yohanan. 
Since the connection between Samuel and Jonathan is well established, 
the name Yohanan should perhaps be emended on the basis of b.B.B. 
15b. It might, perhaps, be suggested that this midrash is the source of 
the saying in  b.B.B. 15b. It is certainly consistent with the meaning of 
the saying as babli uriderstands it. We have, however, found that the 

175 Ms. Habesus (Tel Avlv) adds here: "They say that from the realm of Sheba 
(KIW nI3?n) to  Jerusalem IS a journey o f  seven years, yet they came t o  hear Solomon." 

MS. Mahlman (Jerusalem) glves only the first words o f  1 Kgs. 10:1 (K2V win?) 
and omits Yohanan's statement up to this point. See further below. 

saying is almost certainly derived from a tradition of commentary on 
the Books of Kings. This midrash on Gen. 25:6 is, therefore, unlikely 
to be its original home. It might perhaps be argued that the midrash 
is nonetheless representative of the kind o f  exegesis that produced the 
saying, but this explanation does not resolve the problem of Jonathan's 
motive for trying - as it seems - to expunge the person of the Queen 
of Sheba from the biblical text. There is nothing in the midrash which 
would explain why the queen should be regarded in a negative light, 
and the proposition that all the descendants of Jokshan came to visit 
Solomon does not, of itself, require that her existence as an individual 
be denied, since it is clearly stated in 1 Kgs. 102 that she was accompa- 
nied by a vely great retinue. When the text of the midrash is examined 
closely, moreover, the saying is found to be somewhat redundant, since 
we have already been told that "Sheba means .... the children of Ketur- 
ah," and this collective meaning has been fully developed in the preced- 
ing narrative. The saying is, in fact, omitted by one sixteenth-century 
manuscript,'77 which is described by MARGULIES as, in general, "very 
a c ~ u r a t e . " ' ~ ~  This manuscript, which also abbreviates the preceding 
quotation of 1 Kgs. 10:1, thus reads as 

They thought he was the King Mess~ah, and so  they all came to do him service, 
as ~t IS written: And IheQueen ofsheha - that i n  the days of Solomon the whole 
klngdom of Sheba came to serve Israel, as ~t IS wntten: ..for the sake of the LORD. 

This text makes it clear that, in 1 Kings 10, n35)3 implies n13h $3 and 
further elaboration of this point is, therefore, unnecessary. The saying 
attributed to Yohanan thus looks very much like a (mis-) quotation of 
b.B.B. 15b or its source, which has been interpolated into the midrash 
by Adani or a previous redactor. It should, however, be noted that, in 
addition to the change of attribution, the midrash gives the whole say- 
ing in  Hebrew, unlike babli, where the second half is in Aramaic. 

177 See the previous note. 

17' MARGULIES, Midrasb hagGadol, 12. 
i79 AS reconstructed from the apparatus of  MARGULIES, ihid., 419. 
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In short, it is easy to understand why the saying may have been add- 
ed to the midrash, but the midrash does not provide a sufficient explan- 
ation of the saying. An alternative explanation remains to be consider- 
ed. If the Aramaic explanation in b.B.B. 15b is disregarded, the saying 
is reduced to: 

Whoever says that the Queen o f  Sheba was a woman is nothing if not mistaken. 

It is thus possible to construe Jonathan's saying not as a denial of the 
queen's existence, but as a statement that she was not a woman, but a 
demon.180 If this were correct, the saying would be our earliest witness 
to that belief. Owing to the absence of  corroborating evidence, this 
interpretation of Jonathan's saying is, admittedly, conjectural. It does, 
however, have the advantage of  simplicity and, for this reason, it offers 
the most economical resolution of the problems that surround the 
saying. 

18. i7e Queen, [he Glass Palace, and her Hairy Legs: 
A Strruey and Assessment of the Evidence 

The evidence that has been examined up  to this point in our inquiry 
has raised puzzling questions about the relationships between the vari- 
ous Jewish, Muslim and Christian traditions about the Queen of Sheba 
and her encounter with Solomon. The questions of primary importance 
to  us concern the origins and development of (a) the Jewish belief that 
the queen was a demon, including her identification with Lilith; and (b) 
the legend that her legs and/or sexual body parts were repulsively and 
"unnaturally" hairy. Our  aim has been to investigate the relationships 
o f  these two traditional motifs to each other and, above all, their bear- 
ing  on the meaning of the glass palace tale, which is the principal s u b  
ject of this inquiry. 

In our exploration of the Muslim sources, we found some evidence 
which indicates that the glass palace story may not originally have incl- 
uded the hairy legs motif This motif is not found in the QUY'LZ~,'~' 
o r  in al-Tabari's commentary on  that text, where the purpose of the 
glass palace is "to show her a kingdom stronger than her kingdom, a 

180 And see further p. 279 below. 
See pp. 233-235 above. 
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dominion mightier than her dominion."'82 ~ l - ~ h a ' l a b y s  recension of 
the tale makes use of sources which either did not include the hairy legs 
motif or disputed its authenticity.Ig3 In al-Kisa'i's version, the one 
sentence which alludes to the motif may well have been interpolated 
into an earlier source in which it was not f o ~ n d . " ~  The tradition that 
the queen was the daughter of a jinn is found in all the Muslim sources 
except the Qur'zn and al-Tabari's Commenta;ly, and this is said to be the 
reason for her hairy legs. 

The queen's repulsive leg or body hair occupies a central role in  the 
glass palace tale according to Targtrm Sheni, and in the ribald "miracle 
with lime" episode in the Tales ofBen Szra. In both of these sources, the 
the significance of the motif is related to issues of gender and erotic aes- 
thetics. The tradition that the queen was a demon is not mentioned in 
either text, and YASSIF maintains that it is only encountered in Jewish 
sources of a later date.18' 

We have, however, found evidence which indicates that the origins 
of this tradition are considerably older. The explicit identification of 
the Queen of Sheba with Lilith in the Job targum is unlikely to be later 
than the ninth century and may well be much earlier.la6 The signif- 
icance of the hairy legs motif as an indicator of demonic identity is 
based on the biblical traditions about the n~l'yw, who, in Isa. 34:14, are 
closely associated with Lilith. The mule's foot motif in al-Tha'labi's ver- 
sion of the glass palace tale can very probably be traced to the Greek 
translations of this same verse and this implies that the queen's assoc- 
iation with Lilith and the DylyYv was known to his  source^.'^' In the 
Zohar, the queen is a demon and has bird-like claws.188 This passage 
and the goose-footed queen of medieval Christian legend appear t o  be 
derived from a shared source-tradition, which may be as early as the 
Byzantine period.la9 Taken together, these observations establish a ter- 
mintrs ante qtrem of about the ninth century for the origin of the queen's 

182 See pp. 246-247 above. 

I a 3  See pp. 241-242 and 245-246 above. 
I a 4  See pp. 247-248 above. 

See p. 257 above. 
See p. 266 above. 

'''See p p  257-261 above. 
See p p  254-255 above. 
See p. 262 above. 
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identification with Lilith, with a strong possibility that the tradition 
that she was a demon is at  least two or three centuries older. 

The evidence of the New Testament writers and josephus, who por- 
tray the queen in a wholly positive light, indicates strongly that the 
belief that she was a demon was not yet current in the first century CE. 
This terminus post qtrem is supported by the Testament of Solomon, which, 
although it may be somewhat later, appears to be based on first-century 
Jewish sources.'90 

It is possible, though very far from certain, that the origin of the 
tradition that the Queen of Sheba was a demon can be traced to Jonath- 
an's saying that she was not a woman. This saying can be dated, if the 
attribution is authentic, to the mid-second century CE.I9' If this 
possibility is set aside, we are left with the rather inexact conclusion that 
this tradition must have originated within Judaism at some time be- 
tween the second and, say, the seventh centuries. We must, therefore, 
ask what happened during this period which might have caused such a 
radical change in the evaluation of the queen's character to occur. The 
obvious and most plausible answer to this question is: the rise of the 
Christian exegetical tradition which claimed the Queen of Sheba as a 
symbol of the gentile ~ h u r c h . ' ' ~  AS KRAUSS observed, this Christian 
typology may well have been an adaptation of the exegetical tradition 
represented by Samuel's midrash in MhG, Gen. 25:6.'93 Thus, the 
demonization of the queen and her transformation into the lecherous 
and impure Lilith, the bloodthirsty murderer of Jewish women and 
children, may well have been, at least in part, a Jewish response to the 
growing power of Christianity and a symptom of the increasing bitter- 
ness between the two religions. There may even, perhaps, be a veiled 
analogy between Nebuchadnezzar, in his role as the queen's bastard 
offspring by Solomon, and the Christian emperors. 

Another factor in the process may well have been the proliferation 
of traditions about Solomon's mastery of the demons, as encountered 
in the Testament ofsolomon, for example.1Y4 As we have observed, the 

190 See pp. 264-266 above. 
19' See p. 274 above. 
I9'See pp. 261-263 above. 
19' KRAUSS, "Die Namen," 120. 
194 See further DULING, "Introduct~on" to Teslamen~ofSolornon, OTP, 1.944-951 and 

the sources cited there. 
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queen is referred to in that source as a y6q5 - "enchantress," "sorcer- 
ess," or "witch" - and, although the term does not seem to carry 
negative value in  this context,Ig5 it expresses an idea which may very 
easily be developed in that direction. Against the background of these 
traditions the riddling match between Solomon and the queen becomes 
a contest of magical power, and the king's subjugation of her is an 
extension - or merely a particular example - of  his dominion over the 
demons. The influence of this trajectory can be seen quite clearly in  the 
Muslim traditions about Solomon and ~ilqTs. Here, however, she is 
presented in a much less negative light than in the Jewish sources. The 
reason for this may, perhaps, be that the trend towards demonization 
of the queen was more strongly developed in the context of the Jewish- 
Christian controversy. It must also be recognized that the Muslim 
tradition that the queen was descended from the jinn expresses a very 
different concept than the Jewish belief that she was a demon. As we 
have seen, the various kinds of jinn differ as to their moral status,'96 
whereas, according to Jewish belief, all demons are by definition evil. 

In all probablility, the demonization of the queen within Judaism, 
which culiminated in her identification with Lilith, was, as SCHOLEM 
suggested,'" a gradual process, beginning with the transition from 
wise woman (as in Test. Sol. 19:3) to wicked witch (as in  Zohar, 3.194b), 
and thence to the status of demon or  lesser lilith (as in Tosefat la-Zohar, 
3.308b). As we saw in our discussion of the Aramaic incantation bowls, 
the figures of the witch and the 13 th  were closely assimilated with each 
other.19' 

The queen as we encounter her in the Tales of Ben Sira appears to be 
located at an intermediate point along this trajectory. She is certainly 
not the primeval Lilith, who appears elsewhere in  the text. Although we 
are not specifically told that she is a witch or a demon, this is strongly 
indicated by the statement that her union with Solomon produced Isra- 
el's evil nemesis, Nebuchadnezzar. This statement, which embodies a 
well-documented t r a d i t i ~ n , ' ~ ~  can almost certainly be detected beneath 
the text of Targum Sheni, where the story of Solomon and the queen is 

195 See pp. 264-266 above. 
196 See p. 249 above. 
197 See p. 256 above. 
I9'See p. 253 above. 
199 See p. 238, n. 31 above. 
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m o n  later i n  the story. By the end of the chapter, we have learned who 
the Queen of  Sheba was, why she was good at riddles, and how she 
came to  rule a kingdom in her own right. Although these questions 
arise from the biblical account, Saadiah's answers to them are derived 
exclusively from his Muslim sources. 

The second chapter of the text tells of a war between Solomon and 
an island king, who has a beautiful daughter, and who worships an idol 
which is inhabited by a ?W - and in this instance the word evidently 
means "demon." Solomon sends the king a letter, demanding that he 
abandon his idolatrous religion and embrace the worship of the one 
true God, and also that he give his daughter to Solomon as one of his 
wives. At the instigation of the demon, however, the king has the tem- 
erity to refuse. Solomon's army of invasion, which consists of humans, 
animals and birds, is transported to the island by the four winds. After 
defeating the king, Solomon sends the demons (D'TU) in his service to 
capture the demon of the idol and hangs him from a beam on which 
is inscribed the explicit name of God.214 He also hangs the king of  
the island and makes off with his daughter. This chapter of the text, 
which contains both Muslim and Jewish elements, thus serves to intra- 
duce Solomon into the story and to indicate the extraordinary extent of 
his power. 

The third and final chapter tells of Solomon's encounter with the 
Queen of  Sheba. As in the Muslim sources, he learns of her existence 
from the hoopooes (n137317;1),215 who describe her as follows:216 

There is a certaln woman whose name is Queen of Sheba, who has ruled over 
them (the Shebans) stnce the death of  her husband. She 1s wlse, gracious, klnd, 
intelligent, and beautiful In appearance. She judges us with justice and rectitude, 
and has worked much goodness and righteousness in that land. She has raised 
usfrom ouryoutb unfrl now (Gen. 46:34). She has been like a mother to us, and 
we are under obedience to her, not in fear of  a king, but because she is klnd to  
us and we are to her as sons.2" 

214 It is perhaps possibie that thls magic beam is distantly related to the beam of 
wood from the garden of Paradise which, according to  the Christian iegend, was dest- 
ined to  become the True Cross (see p. 262 above). 

Although the noun is slngular in form, Saadiah treats ~t as a collective, uslng 
plural verbs throughout. 

'I6 Ed. AVIDA, " ~ 1 2 ~  n35)3 ilVYD," 10; cf. LASSNER, Demonrzzng theQueen, 173. 
217 07113 25 1 ~ 1  i r 5 ~  Ton n5 v7v K ~ K  7 % ~  n n w  851 2nynvn5 n7ic xn3i-n 
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As LASSNER observes, this merciful maternal paragon is n o  Lilitk2l8 
Indeed, Saadiah seems at this point to  be trying very hard to portray her 
as a figure who, despite her position of sovereignty, presents no chall- 
enge to Solomon's masculine authority. The birds then return to the 
land of Sheba, where they tell the queen all about Solomon. Their 

report emphasizes, on the one hand, Solomon's mercy and compassion 
but, on the other, his martial exploits and his terrible treatment of 
those who refuse to render obedience to him. I-Iearing this, the queen 
and her subjects are filled with wonder and dismay. 

Following this, the queen decides to visit Solomon, so that she can 
experience his wisdom, power and greatness at first hand. O n  arrival, 
she presents him with a series of riddles. From this point on, Jewish 
elements are predominant in the narrative. All of the riddles are found 
in Jewish sources. All but one, which concerns the incestuous union of 
Lot and his daughters, have to d o  with "feminine" subjects, including 
menstruation, pregnancy, lactation, and cosmetics. Saadiah also incl- 
udes the widely documented gender-recognition test involving male and 
female slave children.'19 Solomon responds to all these questions with 
contempt:22" 

He said to her: "With women's matters, about whlch women gossip to each other 
in the moonlight, you would come t o  test me!"2z1 

LASSNER tentatively suggests that the reference to the moon (Tll2-5) in 
this context contains an implicit allusion to a woman's monthly period 
of impurity, in particular the seven days of wearing white (12-51, and that 
Solomon may, therefore, have slept with the Queen in the knowledge 
that she was impure.222 As LASSNER himself admits, however, this 
interpretation is extremely speculative and has n o  real basis in the text. 
There may, perhaps, be a hint  of witchcraft in these words, but it is 
simpler and probably more reasonable to understand them as a straight- 
forward expression of contempt for women's knowledge and concerns, 

218 LASSNER, Demonrzrng the Queen, 13 9-1 40. 
219 See p. 231 above. 

Ed. AVIDA, YXIW n35n ;iwYn," lo; cf. LASSNER, Demonrzzng rheQueen, 174. 
221 nii3 YniK mch 7 ~ 1  nN: nnil n m l n  n y  nvu nlisonv KIWI 773-1 3 1  ,;i5 7nx 
222 LASSNER, Demonzzzng the Queen, 148 and 152. 
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which are confined to the shadowy and feeble realm of moonlight, in 
contrast to the sunny and expansive sphere of men. 

When Solomon has successfully answered all of her questions, the 
queen acknowledges his superiority. Saadiah then concludes his narra- 
tive as 

A. And Solomon rrplained all her sayings fo her. nere was nofhing concealed from the king 
which he did no[ explain to her .... and she said to [he k i n ,  'The repori that I heard in 
my own land about your word and your wisdom was [rue, bui I did not belirue these 
things until 1 came and my w n  yes had sren it, and indeed &he havwas not told to md 
(1 Kgs. 10:3-7a). You have added wisdom t o  your manifold wisdom and fame 
to your manifold fame!224 

B. Then the k ~ n g  saw that she was extremely beaut~ful  and that she had n o  husband, 
and he declded to Ile wlth her, but  when h e  heard that she was the daughter o f  
a demoness ( i n W  nl) ,  nevertheless, h e  saw that her legs were halry225 H e  said. 
"What should I do.)" At once, he made a place whlch was paved wlth marble 
stones (V'lt, '33K 7151 HliiW Dlpn ;IVY 1')3), a hundred cublts square, and h e  
made an orchard (0119) o n  one  s ~ d e ? ' ~  and  poured water on the marble, so 
that it seemed as i f  lt were water (Dm Hl;? 3i7H3 3K13 ii'iif) Then he told her t o  
cross over to that slde so as to enter the orchard (01193  DID;?'^) and, b e l ~ e v i n ~  
that it was all water, she at once lifted u p  her robe, and he saw her legs, and they 
were halry. He sent her the t h ~ r ~ g s  with which women beautify themselves, ~ n c l -  
udlng the stuff w h ~ c h  removes halr, and she beautified herself wlth them 227 

He came to her and lay wlth her, and  from her came forth Nebuchadnezzar - 
and it IS he of  whom ~t 1s wrltten: Those who destroyyou and lay you waste W I N  come 

forthjom you (Isa 49:17).228 

C. After thls, he sent her on  her way, and she returned to her own place, and Krng 
Solomon gave her all thal she des~red whatarer she asked beszdu what wm gven her by 

223 Ed. AVIDA, "HIW n35n ilWYn,'' 1 1; cf. LASSNER, Demonizing iheQueen, 174-175. 
224 l?nyinw ' 7 ~  iiY1nwl in7n3n i y  ;?mn nso ln ,  paraphrasing MT 1 ~ g s .  10:7b: 

' ~ y ~ t i ,  1qg iiy7nL)fii-ikj IiU] n ? ~ i i i  (You have added wisdom and goodness to the 
report that I had heard). 

225 Following Saadiah's text as actually written: 3"9YH JltU nl X7;IIU Y D U W ~  i l ~  
nl17Yw i17511 1'iiW 3Hl. O n  the problems in this clause and AVIDA'S proposed correct- 
ion, see pp. 285-286 below. 

226 Following ed. AVIDA: 1nH 753. YASSIF erroneously prints: 1 n ~  ' m y .  

227 li11 iiuwpnx ?ywn nx ~ w n u  13-11 03wz 772 Twwpnniu D T ~  ii i  niw 
228 MT: w3' ?Mi7 7'3'7QDP T?D?iJQ. In its biblical context, this carries a different 

and more optimistic meaning: Those who destroyyou and layyou waste will depart from 
you (i.e., Israel). See SILBERMAN, "The Queen o f  Sheba in Judaic Tradition," 77. 

SOLOMON AND THE QUEEN OF SHEBA 285 

&he hand oJKing Solomon, so she turned and wen& back to her own land she and her 
sewants ( 1  Kgs. 10:13). 

It will be observed that Saadiah's version of the glass palace tale (B) 
appears to have been interpolated into an extensive, slightly paraphrased 
scriptural quotation (A-C). This scriptural passage is the natural and 
appropriate conclusion to the preceding account of  Solomon's encount- 
er with the queen and the contest of riddles. In other words, the glass 
palace tale is not intrinsically related to the text in which it is embedded 
and appears to be derived from a different source or sources. 

Saadiah states explicitly that Nebuchadnezzar was descended from 
Solomon's union with the Queen of Sheba. Although this widespread 
tradition very probably lies beneath the surface of the text in Targum 
Shen~,2'~ it is not openly stated in any other version o f  the glass palace 
tale. To the best of my knowledge, the only other source to combine 
the tradition about Nebuchadnezzar's ancestry with that of the queen's 
hairy legs is the Tales d B e n  Sira. AVIDA regards the begetting of Nebu- 
chadnezzar as the climax of Saadiah's tale and remarks that the entire 
composition would perhaps more accurately be entitled: "The Genealogy 
of Nebuchadne~zar. '"~~ This is clearly an overstatement. Moreover, 
the queen's role as Nebuchadnezzar's maternal ancestor is hardly consis- 
tent with her character in the main body of the tale, where she is port- 
rayed as a paragon of virtue. Rather than trying to impose a spurious 
unity on the text as a whole, it is more reasonable to infer that Saadiah, 
who clearly used a variety of sources, both Jewish and Muslim, has incl- 
uded every tradition known to him about the Queen of Sheba, and that 
he either did not  notice o r  was not unduly troubled by the inconsist- 
encies between them. 

It is also necessary to account for a problem posed by the second 
part of the opening sentence of unit B, where AVIDA prints: 

This appears to indicate that, in AVIDA'S opinion, the words in paren- 
theses should be deleted and those in square brackets added.231 AVIDA 

225 See pp. 277-278 above. 
230 AWDA, "XW n 3 i n  ilwyn," 2-3. 
231 Cf. n. 225 above. 
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gives n o  reason for this editorial correction, but it is true that Saadiah's 
syntax is at this point rather strained, since the conjunction L/IIX is, in 
effect, duplicated by the abbreviated expression 13 7 3  >Y 3ti. More im- 
portant, perhaps, is the problem of narrative inconsistency raised by the 
statement that Solomon had already seen the queen's hairy legs, since 
this vitiates the purpose of  the illusion of water. AVIDA'S "correction" 
is adopted without comment by both YASSIF and L A S S N E R . ~ ~ ~  SILBER- 
MAN, however, appears to ignore it and, explains the inconsistency of 
Saadiah's actual text as follows: 

Why i t  is necessary for the queen to reveal her hairy feet, the matter already being 
itnown to Solomon, is n o t  explained. Indeed, what seems to have happened is 
that the author wove together the two strands, the d~sclosure and Solomon's p r ~ o r  
knowledge, without much fear of  contradiction. He wanted both in his story, so 
he put both 

This explanation, which concurs with the observations made above, is 
undoubtedly preferable to AVIDA'S unsupported alteration of the text. 
Saadiah's fractured syntax may well, in fact, indicate that he composed 
this sentence by combining two different written sources. Very possibly, 
he took a clause from one source and inserted it into the middle of a 
sentence borrowed from the other, as follows: 

but when he heard that she was the daughter of a demoness .... <nevertheless, he 
saw that her legs were hairy, .... he said: "What should I do!". 

One of Saadiah's sources was, almost certainly, a version of  the Tales of 
Ben Sira, which is the only known previous Jewish source to combine 
the hairy legs motif, the depilatory, and the tradition of Nebuchad- 
nezzar's descent from Solomon's union with the Queen.234 The Tales 
of Ben Szra does not, however, include the glass palace tale itself, for 
which Saadiah must have used a different source or sources. 

232 YASSIF, Tales, 53; LASSNER, Demonrztng the Queen, 175. 

233 SILBERMAN, "The Queen of  Sheba In Judalc Tradlt~on," 71. 
234 Saadlah may also, of  course, have been aware of  the Arabic sources w h ~ c h  

mention the dep~iatory but, as we have seen, the trad~tion about Nebuchadnezzar 1s 
found only In Jew~sh texts. 

It is abundantly clear that Saadiah's version of the glass palace tale 
is considerably indebted to the story of the four who entered 0713. In 
addition to the term 0713 itself and the verb t)333?, his text includes 
the pavement of marble stones (W'W 'IXX), which, as in the water vision 
episode in  HZD1, "looked as i f '  (?till 7/73) it were water.235 In this 
version, the marble pavement replaces the glass floor. It is difficult to 
determine whether Saadiah has taken this unique version of the tale 
from an earlier source or whether he was himself responsible for its 
composition. All we can say for certain is that the author has made a 
connection between the glass palace tale and the 0713 story, and that 
he evidently regarded the water vision episode as an integral component 
of the latter. He must, therefore, have relied on  a source in which the 
D713 story and the water vision episode had already been combined. 
The most obvious candidate, perhaps, is babli, i n  which the term 0713, 
the verb 03335, and the expression WSW YIH are all found. The express- 
ion ;itill 3'2 is not, however, found in bablz and, unless the parallel is 
merely coincidental, must ultimately be derived from HZ. Since the 
relevant passage of HZ, including the word 3Efl3, is quoted by Hananael 
b. H ~ s h i e l : ~ ~  it is not necessary to infer that Saadiah or his source 
was personally familiar with that text. It is, however, clear that this 
author understood both the 0713 story and the water vision episode in 
terms which were derived either directly or  indirectly from the hekhalot 
tradition. 

Given the late date of Saadiah's composition, we should probably 
assume that he or his source was responsible for combining these specif- 
ic details from the 0719 story with the glass palace tale. If so, however, 
his perception of a connection between the two stories was at least 
partly valid. Although the earliest known versions of the glass palace 
tale d o  not  contain any recognizable allusions to the 0713 story itself, 
they are clearly indebted to the water vision episode of the hekhalot 
tradition. We have observed, moreover, that Targtlm Sbeni and the 
Qxr'zn, our earliest sources, both seem to be alluding to a traditional 
story which must have been in circulation by, at latest, the early seventh 

235 Compare pp. 74-77 above. Note that Saadlah renders the corrupt word 1n3 in 
HZ by 7 h 3 .  

236 See p. 93 above. 
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century.237 It is known that the Jews of the Yemen had access to sourc- 
es o f  considerable and the possibility that Saadiah's ver- 
sion of the glass palace tale is in part based on a source much closer to 
the tale's origin cannot wholly be discounted. It is more probable, how- 
ever, that the the glass palace tale was originally composed under the 
direct influence of the hekhalot tradition about the water vision epi- 
sode, and that it was only linked to the story of the four by a subsequ- 
ent process of literary association on the part of either Saadiah or his 
source. 

20. Concltlding Observations 

This investigation of the widespread tale in which the Queen of Sheba 
is deceived by the illusion of water produced by the glistening floor of 
Solomon's palace has shown that the original composition must have 
been adapted from the water vision episode of the hekhalot tradition. 
In Saadiah's version, as in the water vision episode and later recensions 
of "Four Entered Paradise," this marvellous floor was made of white 
marble paving stones (V'W '31K). According to most other versions, 
however, i t  was made of glass, perhaps reflecting the meaning of the 
word nl?1'7~ (HZD1, E2) as understood by Hai Gaon and Rashi, who 
both believed it to be the equivalent of nl'7iir The 
Queen's failure to recognize the nature of  the illusion serves, much like 
the error o f  the unworthy m3in 1711', to demonstrate her inferior status 
in relation to Solomon. This status is attributable, in the first instance, 
to the fact that she is a woman. She has, moreover, rejected the subserv- 
ient role appropriate to her sex and presumes to challenge Solomon's 
kingly, masculine authority. In the Jewish tradition, she is therefore 
regarded as a witch and/or a demon. WhiIe it is not certain that her 
hairy legs are an original component of the tale, they are undoubtedly 
symbolic o f  her "unnatural" usurpation of  the masculine role and there 
are good grounds for believing that they may also be indicative of her 
hidden identity as (a or the) Lilith.240 AS such, the queen is identified 
with the forces of evil, which are perpetually in a state of rebellion 

237 See p. 235 above. 
238 See p. 271, n. 172 above; and SCHECHTER, "Riddles," 349. 
'j9 See p. 92 above. 
240 See pp. 257-261 above. 

against the divinely appointed hierarchical order of creation. According 
to the tradition which produced the water vision episode, these demonic 
forces originate in the fluid and filthy chaos waters, by whose female 
taint the very substance of the material creation is rendered impure. 
The influence of these ideas is clearly present in the glass palace tale, 
where the Queen's misperception of the floor of the palace reveals her 
evil nature. The results of this study have thus confirmed some, at 
least, of our findings about the underlying ideas on which the water vis- 
ion episode is based and, above all, our understanding of the moral and 
symbolic significance of its central motif, the illusion of water. 
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