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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 (0779), three of whom came to grief while
only the illustrious R. Aqiba survived unscathed. In tosefta, yerushalmi
and babli, the story is included in an anthology of materials associated
with the esoteric subjects NWXI2 TWYN and 722 AWYN. This anthol-
ogy, which DAVID J. HALPERIN has called the “mystical collection,” is
appended to m.Hag 2.1, where it is stated that only a BON or (in this
context) rabbinic sage may study or teach about the divine chariot-
throne (172077), 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
compositions, Hekhalot Zutarti and Merkabah Rabbah. A different,short-
er version is preserved in a genizah fragment of Hekbalot Zutarti.

I have previously published a detailed analysis 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 Rabbinic Literature (AOS 62; New Haven,
CT: American Oriental Society, 1980), especially 65-105.

2 C. R. A. MORRAY-JONES, “Paradise Revisited (2 Cor 12:1-12): The Jewish Mystical
Background of Paul’s Apostolate. Part 1: The Jewish Sources,” HTR 86 (1993) 177-217.

3 GERSHOM G. SCHOLEM, Major Trends in Jewish Mysticism (3d edn., 1954; reprinted
New York: Schocken, 1961) 52-53; idem, Jewish Gnosticism, Merkabah Mysticism and
Talmudic Tradition (2d edn.; New York: Jewish Theological Seminary of America, 1965)
14-19.

* WILHELM BOUSSET, “Die Himmelsreise der Seele,” ARW 4 (1901) 145-154.
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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 Rabbab is provided by the names of the
four, only one of whom, Aqiba, was according to tradition a DO or
authorized teacher, accorded the title “Rabbi.”” The three who came
to grief were, according to numerous rabbinic sources, not sages but
“students of the sages” (3’21 TM%N). 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 babl’s version of the story,
which is found at Hag 14b:

X2 0PW 1277 TR DWW 072 DM TIARN DX N0 WO IR PIR 7Y DNRwD
oy Tk o

When you approach the pure marble stones, do not say: “Water! Water!” —
according to that which is written: The speaker of lies shall not endure before my sight
(Ps. 101:7).

The versions found in tosefta, yerushalmi and Canticles Rabbah make no
mention of this warning, which is also lacking in all but one of the ex-
tant manuscripts of the hekhalot recension® 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 D7D 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” itself.’

° HANS WINDISCH, Der zweite Korintherbrief (Géttingen: Vandenhoeck and
Ruprecht, 1924) 375-6.

¢ HANS BIETENHARD, Die himmlische Welt im Urchristentum und Spitjudentum
(WUNT 2; Tiibingen: Mohr-Siebeck, 1951) 91-95 and 161-68.

7 MORRAY-JONES, “Paradise Revisited. Part 1,” 195.

8 See ms. New York of Merkabah Rabbah (B1b) on p. 13 below.

® The following material is substantially reproduced, with a few mostly minor rev-
isions, from MORRAY-JONES, “Paradise Revisited. Part 1,” 195-217. The permission of
the editor of HTR is gratefully acknowledged.
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THE DANGEROUS UTTERANCE IN “FOUR ENTERED PARADISE” 3

The presentation on pages 4-11 below is based on the version found
in t.Hag 2.3-5 (according to ms. Vienna),'® which combines three units
of material: the story itself (A); and two parables appended by way of
commentary, of a king’s D7 (B), and of a “highway” which passes
between two roads (C)."" Unit A also occurs, with variations, at y.Hag.
77b, b.Hag. 14b-15b and Cant. R. 1.28" 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
sources.”” Cant. R. 1:28 includes a fragment about Elisha, very approxi-
mate parallels of which are found at y.Hag 77b and b.Hag 15a-b. Babli
also includes additional material about Ben Zoma and Aqiba. Neither
babli nor Canticles Rabbah includes B or C, which occur within the Myst-
ical Collection in yerushalmi, but in different contexts."* Unit C is also
found, in an altogether different context, in chapter 28 of ‘Abot deRabbi
Natan, version A"

1 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.,
Tosephta: Based on the Erfurt and Vienna Codices (2d ed., 1937; reprinted Jerusalem:
Wahrmann, 1963) 234.

T do not include the story of Joshua b. Hananiah and Simeon b. Zoma, which
occurs after C in tosefta, mss. Vienna and London, but before B in tosefta, ms. Erfurt;
and at b.FHag. 14b, after A and additional material on Aqiba. In y.Hag. 77a-b, this unit
occurs before the ©T19 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 of Apocabyptic in Judaism and Early Christianity
(London: SPCK, 1982) 323-331 and the sources cited there.

12 In SAMSON DUNSKY, ed., 7°t0 YI79,0°7Wi1 PYW:i127 W70 (Jerusalem and
Tel Aviv: Dvir, 1980) 27; corresponding to pp. 7b%-8a' of the Vilna edition of Midrash
Rabbab (N27 W7D 190 [1878; reprinted in 2 vols.; Jerusalem: Sefer, 1970] 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, Glossary and Indices 10 vols.; London:
Soncino Press, 1961] 9.2,46-7). Except where indicated otherwise, references to Canticles
Rabbah are given below according to ed. DUNSKY; corresponding references to trans.
SIMON are given in parentheses in the footnotes.

¥ y.Hag. 77bc (cf. Ruth R. 64, Ecd. R. 7.8, §1); b.Hag 15a-b.

“ y.Hag. 77c (B) and 77a (C). See further pp. 123-126 below.

15 SOLOMON SCHECHTER, ed., Aboth De Rabbi Nathan (1887, reprinted Hildesheim
and New York: Georg Olms, 1979) 43b; JUDAH GOLDIN, trans., The Fathers According
to Rabbi Nathan (New Haven: Yale University Press, 1955) 118. See p. 11, n. 51 below.
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Al

A3
A4
A5

A6
A7
A8
A9
Al10

All
Al2
Al3
Al4
Al5
Alé
Al7
Al8
A19

A20
A21
A22
A23

A24
A25
A26
A27
A28
A29

CHAPTER ONE

tosefia

Four men went into O77D:

Ben Azzai and Ben Zoma,
Aher and R. Aqiba.'®

One looked and died;

one looked and was smitten;
one looked and cut the shoots;
one went up in peace

and came down in peace.”

Ben Azzai'® looked and died.
Of him, scripture says:
Precious in the eyes of the LORD
is the death of bis saints.”

Ben Zoma®' looked and was smitten.

Of him, scripture says:
Have you found honey?

Eat what is enough for you ... %

yerushalmi

Four men went into D779:

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 smitten.
Of him, scripture says:

Have you found honey?

Eat what is enough for you ...

Ben Zoma looked and died.
Of him, scripture says:
Precious in the eyes of the LORD
is the death of his saints."

' tosefta, ms. London omits A4-5.

' tosefta, ms. Erfurt omits A6-10.

'® tosefta, ms. London: “Ben Zoma.”

¥ Ps. 116:15.

2 Prov. 25:16.

?! tosefta, ms. London: “Ben Azzai.”

*2 tosefta, ms. London completes the verse, as in bablr.
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THE DANGEROUS UTTERANCE IN “FOUR ENTERED PARADISE”

babli

Our Rabbis taught:

Four men went into 071D
and these are they:”

Ben Azzai, Ben Zoma,

Aher and R. Aqiba.

R. Agiba said to them:**

When you approach

the pure marble stones,

do not say:

“Water! Water!”?

According to that which is written:
The speaker of lies

shall not endure

before my sight.*®

Ben Azzai looked and died”
Of him, scripture says:
Prectous in the eyes of the LORD
is the death of his saints."’

Ben Zoma looked and was smitten,
and of him scripture says:

Have you found honey?

Eat what is enough for you,

lest you be filled with it

and vomit it.”°

Canticles R.

We read in a mishnah:
Four men went into D7D:

Ben Azzai and Ben Zoma
Aher and R. Aqgiba

Ben Azzai looked and was smitten,
and of him it is said:

Have you found honey?

Eat what is enough for you ..."°

Ben Zoma looked and died,
and of him it is said:
Precious in the eyes of the LORD
is the death of his saints."”

5

Al

A3
A4
A5

A6
A7
A8
A9
Al10

All
Al2
Al3
Al4
Al5
Ale
Al7
A18
Al19

% babli, A2-3, ed. princ.: 1 12R1 DTID2 001 IYIW; all mss., Rashi, tosafor: 0710,
tosefta, yerushalmi, Canticles Rabbab and the hekhalot recensions all support D705

2 babli, ms. Vatican 134 adds: “to the Sages”; ms. Oxford adds: “to his disciples.”

5 pabli, A12-15: D DM TIARN DR 0 W 1R D3R Dpan DNRWD; ms. Vatican
134 omits I Y; mss. Vatican 171 and London: .... D2 DNRWD MM,

% Ps. 101:7.
2 babli, ms. Vatican 171:

“.... and was cut off.”
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6 CHAPTER ONE
tosefta yerushalmi

A30
A3l

A32  Elisha®® looked and cut the shoots. Aher cut the shoots.

A33 Who is Aher?
A34 Elisha ben Abuyah, who
A35 used to kill the masters of Torah.

[Additional material on Elisha]

A36  Of him, scripture says: Of him, scripture says:

A37 Do not let your mouth Do not let your mouth

A38  lead your flesh into sin ...” lead your flesh into sin ... etc.”
A39 — that he ruined the work
A40 of his own hands.”

[Additional material on Elisha}

A41  R. Agiba went up in peace R. Agiba went in in peace
A42  and came down in peace.” and came out in peace.

A43
Ad44
A45
Adé6
A47
A48
A49

% tosefta, ms. Erfurt: “Aher.”

% Eccl. 5:5. The verse continues: .... and say not before the angel (MT: J&%, but
LXX: 100 0€00) that it is an error. Why should God become angry at your voice and destroy
the work of your hands?

* Allusion to Eccl. 5:5 (see the previous note).

*! tosefta, ms. Erfurt: “... went in ... and came out ....”
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THE DANGEROUS UTTERANCE IN “FOUR ENTERED PARADISE”

babli

Aher cut the shoots
Rabbi Aqiba came out in peace

[Additional material on B. Zoma]

Aher cut the shoots.

Of him, scripture says:
Do not let your mouth
lead your flesh into sin ...

[Additional material on Elisha]

R. Aqiba went up in peace
and came down in peace.”

“

 babli, ms. Géttingen:

Canticles R.

Elisha b. Abuyah cut the shoots.

[Additional material on Elisha]

And of him it is said:
Do not let your mouth
lead your flesh into sin ...”

R. Agiba went in in peace
and came out in peace,”

and he said,

Not because I am greater

than my fellows,

but thus taught the Sages

in a mishnah?

Your deeds will bring you near
and your deeds will keep you far.*®

... went in ... and came out ....”

7

A30
A3l

A32
A33
A34
A35

A36
A37
A38
A39
A40

A41
A42

A43
A44
Ad45
A46
A47
A48
A49

33 HALPERIN (The Merkabah, 78, n. 41) reports that a text of Canticles Rabbab cited
by R. MARTINI, Pugio Fidei (Leipzig: n.p., 1687) 320, reads: “... went up ... and came

down ....”

3 Cant. R. (edition): MIWM2 05N WY 0. MARTINI's citation (see the previous
note) omits MWMA. Ms. Vatican 76,3 supports the edition. Ms. Munich 50,2 reads:
RN %Y YMAR 2. Parallels in Hekbalot Zutarti tend to support the inclusion of
WM (see A2b on p. 12 below). See further HALPERIN, The Merkabah, 78, n. 42.

% m.‘Ed. 5.7.

C.R.A. Morray-Jones -

978-90-04-49686-6

Downloaded from Brill.com 11/01/2023 02:41:20AM
via Western University



8 CHAPTER ONE
tosefta yerushalmi

A50  Of him, scripture says: Of him, scripture says:
A51  Draw me after you! Draw me after you!
AS52  Let us run ..., etc.* Let us runl

A53
A54
A55
A56
A57
A58
A59
A60

[Additional material on Elisha]
[Material on MWRM TWYN]

Bi They employed a parable:”
B2 To what may this be compared?

B3 To the garden (07D) of a king ... to the garden of a king
B4 with an upper chamber® with an upper chamber®
B5 built above it. built above it.

Bé6 What should a man do?

B7 Look,” One may look,

B8 only let him not feast his eyes on it*® but not approach.”!

% Cant. 1:4a, ignoring the massoretic accents which attach J7OR (“after you”) to
7137 (“let us run”), rather than to "W (“draw me”). See further n. 42 below.

37 5w own; tosefta, ms. Vienna omits: 12wn.

38 HALPERIN (The Merkabah, 67,73, 93, etc.) translates i12Y (“upper chamber”) by
“balcony,” but there is no evidence to support this conjectural rendering.

% tosefta, ms. Vienna: P°¥112; ms. Erfurt: P7871% X9X (“only look™); see further the
next two notes.

 tosefta, ms. Vienna: M TIY NX P X2W 7293% ms. London: Y NR 7% ms.
Erfurt: ™Y .  ZUCKERMANDEL prints PPy 11, “remove his eyes” (and, in his
apparatus, T\ for ms. Vienna and the printed edition), but this is an error. See SAUL
LIEBERMAN, Tosefta Ki-Fshutah: A Comprebensive Commentary on the Tosefta (8 vols.; New
York: Jewish Theological Seminary of America, 1955-73) 5.1291.

“ yerushalmi: Y12 X2 228 P32 ™9y, See pp. 22-23 below.
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THE DANGEROUS UTTERANCE IN “FOUR ENTERED PARADISE” 9

babli Canticles R.
Of him, scripture says: And of him it is said: A50
Draw me after you! Let the king bring me A51
Let us runf into his chambers! A52
Even R. Aqiba A53
— the ministering angels A54
wanted to drive him away. A55
The Holy One, blessed be He, A56
said to them: A57
Leave this elder alone, A58
for he is worthy A59
to make use of my Glory.” A60

[Additional material on Aqiba]

Bl
B2
B3
B4
B5
Bé6
B7
B8

“2 Cant. 1:4b, following NAB, NEB and others in emending MT "2 to "33,
a reading supported by Peshitta and Symmachus. See JOHN F. BRUG, Commentary on
the Song of Songs (Milwaukee: Northwestern Publishing House, 1995) 24; contra ROLAND
EDMUND MURPHY, The Song of Songs: A Commentary on the Book of Canticles or the Song
of Songs (Minneapolis: Fortress, 1990) 125-126.

11203 WANWAY "W W. Parallels in Hekbalot Zutarti and Merkabah Rabbab read
©3uoM? (“to behold”) for WANWM®.
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10

C1
c2
c3

G5
Cé
Cc7
C8
C9
C10
Cl11
C12
C13
Cl4
C15
Cle6
C17

CHAPTER ONE

tosefia

They employed another parable:*

To what may this be compared?
To a highway*

which passes between

two roads,”

one of fire and one of snow.
He who turns aside this way

is scorched by the fire.”®

He who turns aside that way

is scorched by the snow.”
What should a man do?

Let him walk in the middle

— only let him not turn aside,
neither this way nor that way.”

D), as does AdRN(A).

* tosefta: as previous note, save that ms. London omits the word completely here.

AARN(A): 733 apb.

% tosefta, ms. Erfurt: “....

yerushalmi

This teaching® is like

two paths,”

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.

“ tosefta, ms. Erfurt: “Another saying — they employed a parable:”

aRinhayans

% tosefita, ms. Vienna: ROIMNOWN; ms. London: XVIOW; ms. Erfurt: RUION;
AdRN(A): R?0WOR, which could mean either (as translated above) “a courtyard” or
“a military troop” (these are two different words with the same spelling). JACOB
NEUSNER (trans., The Tosefta [6 vols.; New York: Ktav, 1977-86] 2.313) evidently adopts
the AdRN(A) reading and renders: “platoon.”

“7 tosefta (all mss) and AdRN(A): Q2T; yerushalmi: D22W.

 tosefta, ms. Vienna reads: W2 M2, “is exalted (or perhaps: “exceeds”) in the
fire.” However, LIEBERMAN follows the other mss. and the printed edition, which give

and let him not turn aside, this way or that way.”
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THE DANGEROUS UTTERANCE IN “FOUR ENTERED PARADISE” 11

Abot deRabbi Natan (A)*

They employed a parable:

To what may this be compared?

To a courtyard®

which passes between

two roads,”’

one of fire and one of snow.

If one walks on the side of the fire,

lo, one is scorched by the fire;*

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 smitten by the cold.

Cl1
c2
C3

G5
Ceé
c7
C8
c9
C10
C11
C12
C13
C14
C15
Clé
C17

*! In AdRN(A), the parable is contextualized by the following apparently irrelevant
preamble, attributed to R. Judah ben Ilai: “Everyone who makes words of Torah
primary and worldly affairs secondary will be made primary in the world to come (but
he who makes) worldly affairs primary and words of Torah secondary will be made

secondary in the world to come.”
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12 CHAPTER ONE

2.  “Four Entered Paradise” in the Hekbalot Recensions

The hekhalot version of the story of the four occurs in Hekbalot 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 Hekbalot Zutarti [HZ(N)] and in ms. New York of
Merkabah Rabbah [MR(N)]. Mss. Munich of Hekhalot Zutarti [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 {....}. 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 ©79.* 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 Why did I go in in peace and come out in peace?
A2b Not because I am greater than my fellows, but my deeds®® have caused me to

fulfil the teaching that the sages taught in their mishnah: Your deeds will bring you
near and your deeds will keep you afar (m.’Ed. 5.7).

*2 See PETER SCHAFER, ed., Synopse zur Hekbalot-Literatur (TSA] 2; Tiibingen: Mohr-
Siebeck, 1981) §§338-339 and §§344-346 (HZ), and §§671-673 (MR); and cf. RACHEL
ELIOR, ed., (828) 8218 271113 >"2 »n0nr 192571 (JSJTSup 1; Jerusalem: Magnes
Press, 1982) 23, lines 43-58. HALPERIN (“A New Edition of the Hekhalot Literature,”
JAOS 104 [1984] 543-552; and idem, The Faces of the Chariot [TSAJ 16; Tiibingen: Mohr-
Siebeck, 1988] 201-204) is misled by SCHAFER’s rather confusing presentation of this
material in HZ into treating the manuscripts as separate recensions. See MORRAY-
JONES, “Paradise Revisited. Part 1,” 195-196.

3 HZ(M), HZ(N), and MR(N): ©379% 10230 1™ AY1; MR(O), word within
braces stricken: ©7I9% 0 W7 {yo1m1} Ayaw.

** HZ(N) and MR(N) omit A2a.

% MR(O) and HZ(M) omit “my deeds” (Wyn).
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THE DANGEROUS UTTERANCE IN “FOUR ENTERED PARADISE” 13

Bla And these are they that went into D77D:* Ben Azzai and Ben Zoma and Aher
and R. Aqiba.

Bib {R. Agiba said to them: Beware! When you approach the pure marble stones, do not say,
“Water! Water!™ — according to that which is written: The speaker of lies shall not
endure before my sight (Ps. 101:7).}

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®” and bis body could not bear it, and
be opened his mouth and asked them: “These waters — what is the nature of thems™s>
and died. Of him, scripture says: Precious in the eyes of the LORD is the death of bis
saints (Ps. 116:15).

B2b Ben Zoma®' looked <at _the brilliance in the marble stones’’ 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 <= be went out of his mind>. Of him, scripture says:
Have you found honey? Eat what is enough for you ..., etc. (Prov. 25:16).

B2¢ Elisha b. Abuyah looked® and cut the shoots. <In_what way did he cut the
shoots? They say that whenever he went into the synagogues and_study-houses and_saw
children succeeding in Torab-study, he used to speak over them and they would be silenced,
and> of him, scripture says: Do not let your mouth lead your flesh into sin! (Eccl.
5:5).

B2d  {They say that when Elisha went down to the 23N he saw Metatron to whom per-
mission had been given to sit for one hour in the day to write down the merits of Israel.
He said, “The sages have taught: On high there is neither standing nor sitting, no rivalry,
no contention, no neck and no affliction.”™ He entertained the thought that there

* HZ(N): ©719% 010 07 72%Y; HZ(M): 070 1010 0 %°%; MR(N) and
MR(O): ©T9? W01 11 17°RY; cf. p. 5, n. 23 above and p. 14, n. 68 below.

7.0Mm DM TIMRN PR N0 W IR DIR DOPOAM ONRWD M of. p. 5, n. 25
above.

8 MR(O): “Ben Zoma.”

% B3 MNP0 TIW W IR W PT. See pp. 92-96 below.

0 120 I P om

' MR(O): “Ben Azzai.”

2 wwi MR ™M

© HZ(N): “went down.”

Py K21 AW K21 DTN KDY ARIP KD ()20 PRI ATMY R 1991Y. The source
and meaning of this quotation are unknown. On parallels to this unit in 3 Enock and
babli, see: P. S. ALEXANDER, “3 Enoch and the Talmud,” /SJ 18 (1987) 54-66; MORRAY-
JONES, “Hekhalot Literature and Talmudic Tradition: Alexander’s Three Test Cases,”
JSJ 22 (1991) 17-36; and NATHANIEL DEUTSCH, Guardians of the Gate: Angelic Vice-
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14 CHAPTER ONE

might perbaps be two Powers in heaven. At once, they led Metatron outside the N9
and punished him with sixty lashes of fire, and permission was given to Metatron to
burn the merits of Aber. A heavenly voice came forth and they (sic) said: “Return,
backsliding children (Jer. 3:22) — except for Aher!”}

B2e R. Aqiba went in in peace and came out in peace.” Of him, scripture says:
Draw me after you! Let us run! (Cant. 1:4a)

Cla R. Aqiba said:

Clb At that time, when I went up to the heavenly height, | made more signs in the
entrances of Y77 than in the entrances of my house,

Clc and when I arrived at the 717D, angels of destruction came out to destroy me.
The Holy One, blessed be he, said to them: “Leave this elder alone, for he is
worthy to behold my Glory.”*

Taken together, sections A and C contain a statement about the ascent
to D7D 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 probable 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 of HZ, where the material in sections
A and B occurs in a different order:’

A/Bl1 R. Aqgiba said:

A/B2 We four were going into OT. These are they:*® Ben Azzai and Ben Zoma,
Abher and 1, Aqiba.

A/B3 Ben Azzai looked and died. Ben Zoma looked and was smitten. Aher looked
and cut the shoots. I went up in peace and came down in peace.

Regency in Late Antiguity (BS]S 22; Leiden and Boston: Brill, 1999) 48-77.

¢ HZ(N) and MR(N): “.... went up .... and came down ....”

% Following HZ(M): *11232 Y3Nn0A% "X X¥MW 171 71> 1; HZ(N) omits
section C entirely; MR(O): *11252 220017 "R KW 1217 12 W37 MR(N): 1> W
"2 YN0 MR .

¢ Genizah Fragment T.-S.K21.95.B, in SCHAFER, ed. Geniza-Fragmente zur Hekhalot-
Literatur (TSAJ 6; Tiibingen: Mohr-Siebeck, 1984) 88, lines 6-15.

% 17 1R ©70% PO W AV,
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THE DANGEROUS UTTERANCE IN “FOUR ENTERED PARADISE” 15
A/B4 Why did I go up in peace and come down in peace?

A/B5 Not because I am greater than my fellows, but my deeds caused me to fulfil
that which was taught by the sages in the Mishnah: Your deeds will bring you
near and your deeds will keep you afar (m.‘Ed. 5.7).

Cla R. Agiba said:

Clb  When I went up to the heavenly height, I set down a sign in the entrances of
V79, more than in the entrances of my house,

Clc  and when I arrived behind the 713D, 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.”*

C2  Of him, scripture says: Draw me after you! 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 thc talmudic recensions. A/B3 will, there-
fore, originally have read: “one ... one ... one ... and I ..” as in
HZ/MR:Alb. The underlymg text of the fragment is thus v1rtually
identical with HZ/MR:A-C, save that Cl1b, “.... and wanted to drive me
away” is closer to babli, A55. The only other significant difference is
that the fragment includes the application to Agiba of Cant. 1:4 (C2),
which in the HZ/MR version occurs only in the section derived from
talmudic tradition (B2e). Since C2 reverts to the third person, it is
probable that the redactor of the fragment has also borrowed this item
from a talmudic source.

3.  Source- and Redaction-Critical Observations on “Four Entered Paradise”
and the Origins of the “Ascent to Paradise” Tradition

Despite minor differences of detail, the three talmudic sources are
clearly derived from a single recension of the ©7T 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

* 317202 %3N0 MW RITW AT T2 2 AT 73 of. n. 66 above.
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16 CHAPTER ONE

from the scriptures. As observed above, the key to the meaning of this
version is provided by the names of the four dramatis personae, of whom
only Aqiba qualifies as a BN or ordained sage, while the others have
the lesser status of 021 17N, In this form, therefore, the story is
an explicit illustration of the restriction recorded at m.Hag. 2.1:

Ny Pamt 0on A 19 DX XOR TR7 125711 R’

... nor concerning the 1239 by an individual, unless he were a sage and (had)
understood from his own knowledge.”

Whereas rosefta gives only the “bare bones” of this recension, both yers-
shalmi and babli include additional materials about some, though not all
of the four characters, as does Canticles Rabbah in the instance of
Elisha.”” These materials are extraneous to the story and, for the most
part, outside the scope of the present study. Babli, however, incorpor-
ates two passages about Aqiba into the “Four Entered Paradise” narrat-
ive itself. These are: Agiba’s warning (A11-19) which, as we shall see,
alludes to a story which is preserved in the hekhalot tradition, but
outside the context of the D779 story; and the angels’ attempt to “drive
him away,” until overruled by God (A53-60). The latter unit corre-
sponds to HZ/MR Cla- (also in the genizah fragment) where, however,
it is rendered in the first person. God’s statement that Aqgiba is “worthy
to behold my Glory (*71222 22n0n% "X)” alludes to m.Hag. 2.1:

7925 5 on ROw 597 .... oPWH X2 RS ORI KD MR M7 Y2IR2 Sonont 5o
o7wh X2 ®5w 2 P mp

He who gazes at four things, it were fitting’> for him that he had not come into
the world .... and he who is not heedful concerning the Glory of his Creator, it
were fitting” for him that he had not come into the world.

™ Var.: 12M. See HALPERIN, The Merkabah, 12, n. 5.

7! See MORRAY-JONES, “Paradise Revisited. Part 1,” 191-195, and the sources cited
there; on the meaning of m.Hag. 2.1, see ibid., 185-190.

72 See p. 3, n. 13 above.

3 Var.: “IM, (“a mercy”). See HALPERIN, The Merkabah, 12, n. 7.
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THE DANGEROUS UTTERANCE IN “FOUR ENTERED PARADISE” 17

The hekhalot version of this unit appears to have priority over that in
babli, where 99101> has been altered to wnnWI®.”*

Canticles Rabbah preserves essentially the same recension as fosefia
and yerushalmi, 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 A4349).
This explanation, which is incompatible with the meaning of the three
talmudic versions (that Aqiba alone of the four was a DJn), also occurs
in HZ/MR:A2a-b (= A/B4-5 of the Genizah fragment). The fact that
Canticles Rabbah deviates from the talmudic 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
D7D 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 Canticles 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 O, 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.‘Ed. 5.7 (HZ:A2b = A/B5, whence Cant. R., A43-49) but
not the scriptural verses quoted in the talmudic recension.”” Since the
other three dramatis personae are not identified, the meaning cannot be
that they were not, like Aqiba, 0"0N. Indeed, Aqiba refers to them as
0N (“fellows”), a term which implies equality of status and, possibly,

" SCHOLEM (Major Trends, 358, n. 17) and JOHANN MAIER (Vom Kultus zur Gnosis:
Studien zur Vor- und Friibgeschichte der “Jidischen Gnosis.” Bundeslade, Gottesthron und
Miirkabah [= Kairos 1; Salzburg: Miiller, 1964] 45-46) have shown that the curious
expression 11232 WIANWAY (“to make use of my Glory”) refers to theurgic pronunci-
ation of the divine Name, originally in the context of the temple cult. Nonetheless,
9anoi? is likely to be the better reading, partly because the ©779 story is concerned
throughout with “looking,” and partly by reference to m.Hag. 2.1.

> As observed on 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 HZ/MR:B2e).
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18 CHAPTER ONE

co-membership of a formallly constituted — perhaps esoteric — society
or “fellowship” (f1M2an).”

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 HZ/MR: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 tosefta and yerushalmi. 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 still”” 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
OTI0 story and that the redactor of the mystical collection adapted this
source to suit his purpose by adding the names of the three ¥1%n
D°M0n, thereby turning it into an illustration of m.Hag 2.1.”* 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 Clc (*11232 %3N0 "XM).  According to this
source, the D7 is located “behind the T1D” (Clc), which can only
mean: in the holy of holies of the celestial temple.”’

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

7 The word BN is used of those present at Nehunyah b. HaQanah’s trance-
ascent to the 1120 in Hekbalot Rabbati (HR) 14.3 (Synopse §203). See further pp. 67-
73 below.

7" 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
in yerushalmi, the names of the four are not given in the initial story (A1-10), 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, The
Open Heaven, 314).

” On the celestial 793D, see pp. 164-172 below.
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THE DANGEROUS UTTERANCE IN “FOUR ENTERED PARADISE” 19

to the heavenly temple, in the face of fierce opposition on the part of
the “angels of destruction” (C1c).® These angels seem to be the terrify-
ing guardians of the gateways, who are described in other passages of
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” (7122) — which is to say, the object of
Ezekiel’s vision, the 71%11929 (Ezek. 1:28, etc.) or PRI’ %198 7137
(Ezek. 8:4, etc.), these being the prophet’s terms for the divine manifesta-
tion in “a form like the appearance of a man” (O7X XM NMT) upon
the heavenly throne (Ezek. 1:26).*'

% On the expression 7530 RN, see MORRAY-JONES, “Paradise Revisited. Part 1,”
201-203; and further, idem, “Paradise Revisited. Part 2” (see n. 83 below) 281-283.

81 On the 7123 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
Scholarship [Nashville and New York: Abingdon, 1965] 252-271; and also in QUISPEL,
Gnostic Studies [2 vols.; Istanbul: Netherlands Historisch-Archaeologisch Institut in het
Nubije Osten, 1974-5] 1.196-212); idem, “The Origins of the Gnostic Demiurge,” in P.
CRANFIELD and J. A. JUNGMANN, eds., KYRIAKON: Festschrift Jobannes Quaesten
(Miinster: Aschendorff, 1970) 271-276 (reprinted in QUISPEL, Gnostic Studies, 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,” JS/ 10
(1979) 137-154; idem, The Open Heaven, 94-113 and 280-289; ALAN F. SEGAL, Two Powers
in Heaven: Early Rabbinic Reports About Christianity and Gnosticism (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 the Lord: Samaritan and Jewish Concepts of Intermediation and the
Origin of Gnosticism (WUNT 36; Tiibingen: Mohr-Siebeck, 1985); idem, The Image of the
Invisible God: Essays on the Influence of Jewish Mysticism on Early Christology (NTOA 30;
Freiburg, Switzerland and Géttingen: Universititsverlag Freiburg/Vandenhoeck & Ru-
precht, 1995); LARRY W. HURTADO, One God, One Lord: Early Christian Devotion and
Jewish Monotheism (Philadelphia: Fortress, 1988); MARGARET BARKER, The Great Angel:
A Study of Israel’s Second God (London: SPCK, 1992); CAREY C. NEWMAN, Paul’s Glory-
Christology: Tradition and Rhetoric (NovTSup 69; Leiden: Brill, 1992); MORRAY-JONES,
“Transformational Mysticism in the Apocalyptic-Merkabah Tradition,” JJS 43 (1992)
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20 CHAPTER ONE

In this earliest version of the story, then, the term D7 is used
without explanation as a technical term for the holy of holies of 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® In the second part of my previous study of this
material, I demonstrate that Paul the Apostle uses the term “Paradise”
(rapd.8€100¢) 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
claimed to have received from Christ his apostolic commission to the
gentiles.®

It should be observed in passing that, according to most versions,
the story does not state that the four men “entered D779” 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 O779 on the same occasion or, in
other words, that they somehow participated in a shared “out of body”

1-31; and APRIL D. DE CONICK, Seek to See Him: Ascent and Vision Mysticism in the
Gospel of Thomas (VCSup 33; Leiden: Brill, 1996) 99-125.

8 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., The 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;
tdem, Sinai and Zion: An Entry into the Jewish Bible (Minneapolis: Winston, 1985) 127-
133; BARKER, The Older Testament: The Survival of Themes from the Ancient Royal Cult in
Sectarian Judaism and Early Christianity (London: SPCK, 1987) 233-245; idem, The Gate
of Heaven: The History and Symbolism of the Temple in Jerusalem (London: SPCK, 1991)
57-103; MARTHA HIMMELFARB, “The Temple and the Garden of Eden in Ezekiel, the
Book of the Watchers, and the Wisdom of ben Sira,” in JAMES SCOTT and PAUL
SIMPSON-HOUSLEY, eds., Sacred Places and Profane Spaces: Essays in the Geographics of
Judaism, Christiantty, 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 EILBERG-SCHWARTZ, 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 3:1-31,” Bijdragen 57 (1996) 305-317, especially 310-
312; and C. T. R. HAYWARD, The Jewish Temple: A Non-Biblical Sourcebook (London and
New York: Routledge, 1996) 4446, 8991 and 111-112.

8 MORRAY-JONES, “Paradise Revisited (2 Cor. 12:1-12): The Jewish Mystical Back-
ground of Paul’s Apostolate. Part 2: Paul’s Heavenly Ascent and its Significance,” HTR
86 (1993) 265-292.
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THE DANGEROUS UTTERANCE IN “FOUR ENTERED PARADISE” 21

visionary experience. In section C of HZ/MR, Aqiba seems clearly to
be describing a solitary ascent, for — apart from the angels and the Holy
One — there is no mention of companions. The language of the geniz-
ah fragment (A/B2): “We four were going ....” (0321 1271 fIY2IR) 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 performed
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 in which the practice of heavenly
ascent was associated with cultic group activity.* 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
babli (A11) [= MR(N):B1b] 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 (B1-8 above), which is directly
appended to the story of the four in tosefta (though not in yerushalmi),
confirms our identification of the D7D 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
(527777). The “garden” (O77D) represents the ground floor, which cont-
ained the outer sanctuary and the holy of holies, while the “upper
chamber” (7%Y) is the empty, unused space which occupied the upper
portion of the building. Tractate m.Middot, which refers to this chamb-
er as the DWW WP N2 N™LY, 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

% See the account of Nehunyah b. Ha-Qanah’s mystical ascent/descent in HR 13-
23 (SCHAFER, Synopse, §§198-250, discussed in more detail on pp. 67-73 below. The
extensive liturgical contents of the hekhalot corpus are also indicative of cultic activity.
8 MORRAY-JONES, “Paradise Revisited. Part 1,” 207.
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22 CHAPTER ONE

their eyes on the holy of holies (QWTPM WP Mo TV MP Row).”
The same formula occurs in tosefta’s version of the parable (B8), indicat-
ing clearly that the object at which the three unworthy travellers all
“looked” was the celestial holy of holies.

In my previous study, I argued that this interpretation of the par-
able does not apply to the version found in yerushalmi, “which occurs
in a different context and has a completely different meaning.™® 1
now consider this judgement to be mistaken. It was based on the obser-
vation that the parable in y.Hag 77c occurs outside the immediate con-
text of the DT story (though within the mystical collection) and is
appended to another parable which concerns a king’s palace (0D). The
parable of the palace will furnish a significant clue at a later stage of
this investigation,® but it does not carry the same meaning as the par-
able of the king’s garden in the context of the story of the four as we
find it in fosefta. There is no apparent connection of meaning between
the two parables and it is probable that an editor of yerushalmi has com-
bined them for no other reason than their similarity of form.* It is
therefore unlikely that y.Hag 77c is the original context of the parable
of the garden.

Philological considerations indicate, moreover, that in yerushalmi, as
in tosefia, the parable of the garden is inherently connected to the story
of the four. Lines B7-8 of yerushalmi read: Y732 X% 2R P32 %Y. In
my previous study, I understood the verb Y3) to mean “strike” or
“injure” and translated: “One may look, but not damage (it),”” but
this was almost certainly an error. HALPERIN®' 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 ¥11% appears to be an echo of the saying attributed to
Aqiba in babli, lines A12-13: ... MV VW MR DYX DOV DNRWD.

% m.Mid. 4.5 (= b.Pes. 26a). Presumably, the meaning is that the boxes were closed

on all sides except that facing the wall to which the repairs were to be made.

% MORRAY-JONES, “Paradise Revisited. Part 1,” 207, n. 113.

8 See further pp. 123-125 below.

% See further p. 124, n. 70 below.

% MORRAY-JONES, “Paradise Revisited. Part 1,” 214.

! HALPERIN, The Merkabah, 93.

*2 NEUSNER, trans., Hagigah and Moed Qatan (The Talmud of the Land of Israel
20; Chicago and London: University of Chicago Press, 1986) 53.
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THE DANGEROUS UTTERANCE IN “FOUR ENTERED PARADISE” 23

Here, the verb Y23, admittedly in its 4if%/ form, means “to approach” or
“to arrive at,” a meaning which may also be carried by the g4/ form of
this verb.”* This linguistic connection, if valid, may just possibly
indicate that Aqiba’s saying in the form preserved by babli, A11-19 was
also known to the redactor of yerushalmi. It is much more likely,
however, that both occurrences of Y2) (yerushalmi, B8 and babli, A12) are
independently derived from the saying attributed to Aqiba in the earlier
version of the D7D story, as preserved in the hekhalot sources (Clc):
e TIIDT DR YA,

On its own, this linguistic connection between the story of the four
and the parable of the garden in yerushalmi may perhaps be considered
rather weak and inconclusive. It is, however, strongly supported by
another very clear link: namely, the Aifil verb, Y>3 (also in tosefia, B7)
which is used throughout the D779 story, in all sources, of the three
who “looked.”™ 1 conclude, therefore, that the parable of the king’s
garden has been displaced in yerushalmi, that ftosefta locates it in its
proper context, that it correctly identifies the 077D 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 ¥13).

In the case of the parable of the two roads (C1-17), no such linguist-
ic connections are discernible and the relevance of this parable to the
OTID 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 like snow and cold like ice.”® In yerushalmi
and ’Abot 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 tosefta’s version did make the association suggested by MAIER, which

% See MARCUS JASTROW, A Dictionary of the Targumim, the Talmud Babli and Yern-
shalmi, and the Midrashic Literature (1886-90; reprinted Brooklyn, NY: Traditional, 1950)
875a, and the references cited there.

% In the talmudic sources and Canticles R.: lines A6-8, A20, A24 and A32; in the
longer hekhalot recension: sections Alb and B2a-c; and in the genizah fragment of
HZ: section A/B3.

% MAIER, “Das Gefihrdungsmotiv bei der Himmelsreise in der jiidischen Apokal-
yptik und ‘Gnosis,” Kairos 5 (1963) 26-27.
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24 CHAPTER ONE

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,” while ROWLAND interprets it in the context of the D77 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.”’

Returning to “Four Entered Paradise” itself, the above analysis has
shown that the story of the four was in rabbinic tradition associated
with mHag 2.1 even before the redactor of the mystical collection made
it into a specific illustration of the restriction concerning 72291 by
adding the names of the three D°72n »1M%N. 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
12071 "WYN 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 D779 story demonstrates that

% HALPERIN, The Merkabah, 94-97. HALPERIN cites a somewhat similar parable in
4 Ezra 7:6-14, also found in Mek., bahodesh, 4: “.... the Torah is of fire, was given from
fire, and is compared to fire. As it is the 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, 7bid., 96).

7 ROWLAND, The Open Heaven, 316.

% See, for example: MAIER, Kultus, 128-146; EPHRAIM E. URBACH, “SY nionn
DRIV NDIPN2 07 NN, in idem, R. J. ZvI WERBLOWSKY and CH. WIRSZUBSKI,
eds., Studies in Mysticism and religion Presented to Gershom G. Scholem on his Seventieth
Birthday by Pupils, Colleagues and Friends (Jerusalem: Magnes, 1967) 1-28; GERD A.
WEWERS, Gebeimnis und Gebeimbaltung im rabbinischen Judentum (RGVV 35; Berlin and
New York: de Gruyter, 1975) 231-235; SCHAFER, “New Testament and Hekhalot Literat-
ure: The Journey into Heaven in Paul and in Merkabah Mysticism,” JJS 35 (1984) 19-
35, reprinted in 7dem, Hekbalot-Studien (HS) (TSAJ 19; Tiibingen: Mohr-Siebeck, 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,” J40S
104 (1984) 537-554; idem, “Gershom 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,”
HS, 277-295; HALPERIN, The Merkabah, especially 179-185; idem, Faces, especially 1-37
and 451; JOSEPH DAN, Three Types of Ancient Jewish Mpysticism (7th Rabbi Louis Feinberg
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THE DANGEROUS UTTERANCE IN “FOUR ENTERED PARADISE” 25

12091 WY was already associated with the visionary ascent in the
earliest stages of the rabbinic literary tradition.

This is not, of course, to deny that biblical exegesis was a central
element of 722 WYN, 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.”” The following study will confirm this
observation and explore the interaction between these two elements of
the 722 tradition.'® On the one hand, the DT 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;
tdem, Gershom Scholem and the Mystical Dimension of Jewish History (New York: New York
University Press 1988), 38-76, especially 58-59; idem, The Revelation of the Secret of the
World: The Beginning of Jewish Mysticism in Late Antiquity (Brown University Program
in Judaic Studies Occasional Paper No. 2; Providence, RI: Brown University, 1992),
especially 1-13; and idem, The Ancient Jewish Mysticism (Tel-Aviv: MOD 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 the Talmud,” 4143; ITHAMAR
GRUENWALD, Apocalyptic and Merkavah Mysticism (AGJU 14; Leiden: Brill, 1980) 82-97;
MOSHE IDEL, “r23p2 m151%21 m52717 npoa 1nn noson,” JS/T 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 Heaven, 271-281;
idem, “The Parting of the Ways: the Evidence of Jewish and Christian Apocalyptic and
Mystical Material,” in JAMES D. G. DUNN, ed., Jews and Christians: The Parting of the
Ways, A.D. 70 to 135. The Second Durbam-Tiibingen Research Symposium on Earliest
Christianity and Judaism (Durbam, September, 1989) (WUNT 66; Tiibingen: 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 of the First International
Conference on the History of Jewish Mpysticism: Early Jewish Mysticism (= JSJT 6:1-2;
Jerusalem: Hebrew University Press, 1987) 37-69; SEGAL, Paul the Convert, 38-56; ELLIOT
R. WOLFSON, Through a Speculum That Shines: Vision and Imagination in Medieval Jewish
Mpysticism (Princeton, NJ: Princeton University Press, 1994) 108-124; and DEUTSCH, The
Gnostic Imagination: Gnosticism, Mandaeism and Merkabah Mysticism (BS]S 13; Leiden:
Brill, 1995) 63-67.

1% For a more detailed discussion of this issue, see pp. 217-225 below.
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26 CHAPTER ONE

which they were associated.’” On 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, fosefia, 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.!” The underlying hekhalot
recension of “Four Entered Paradise” has in turn been found to pre-date
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 pre-existent
unit of tradition was appropriated by or posthumously attributed to
him. The evidence of Paul’s account of his ascent to Paradise (2 Cor.
12:1-12), 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 coincidence,'” indicates that the key components

1" See MORRAY-JONES, “Merkabah Mysticism and Talmudic Tradition: A Study
of the Traditions Concerning hammerkabah and ma‘aseh merkabab in Tannaitic and
Amoraic Sources” (Ph.D. diss., Cambridge University, 1988); idem, “Paradise Revisited.
Part 1,” 183-190; and the sources cited there.

12 See HALPERIN, The Merkabah, 105.

' These parallels include the following: both Paul and Aqiba hear “unutterable
words” during the course of their heavenly journeys (2 Cor. 12:4, cf. HZ at SCHAFER,
Synopse, §§348-352, immediately following the DT story); Paul’s &yysdog Zatavd
(2 Cor. 12:7) corresponds to Aqiba’s 1220 K51 (HZ/MR:Clc, cf. babli, A54); Paul’s
plea that the angel should leave him (tva &mocti &n’ &uod [2 Cor. 12:8))
corresponds to God’s command that the angels should “leave this elder alone” (11377
% [HZ/MR:Clc, cf. babli, A58]); Paul’s expression tva pe koAadt&n (2 Cor.
12:7) corresponds to the statement in the 799 story that one of the four was “smit-
ten” (V221 [HZ/MR:A1b, B2b, cf. the talmudic recensions, A7 and A24]); and finally,
in another account of what appears to be the same vision, the response of Paul’s
listeners: “it wete not fitting for him to live” (00 yap ka@fikev adTdv {Av [Acts
22:22)), echoes the formula: D2 X3 K> 12983 12 "W, preserved at m.Hag. 2.1. See
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THE DANGEROUS UTTERANCE IN “FOUR ENTERED PARADISE” 27

of the tradition of ascent to D7D had already been assembled by the
mid-first century CE.'*

4. The Water Vision Episode in “Four Entered Paradise”
according to ms. New 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. Of the talmudic and midrashic versions, the
warning is mentioned only in babli’s version of the 077D story (A11-19).
It is not found in tosefta, yerushalmi or Canticles Rabbah, nor does it
occur in the first-person account preserved in HZ/MR: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 Agiba’s warning (B1b)
in a form which agrees verbatim with mss. London 400 and Vatican 171
of babli,'” 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.

19 1t should be remarked that my analysis of the redactional history of the 077
story and my interpretation of its meaning have been challenged by ALON GOSHEN
GOTTSTEIN (“Four Entered Paradise Revisited,” HTR 88 [1995] 69-133), who proposes
an altogether different interpretation of the story and maintains that its original
context was the mystical collection in tHag 2.1-7. In my opinion, GOSHEN GOTT-
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 it 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 Mystery of God:
Jewish Mystical Traditions in the New Testament [CRINT 3; Assen/Minneapolis: Van
Gorcum/Fortress, in preparation]).

195 See p. 5, n. 25, and cf. p. 13, n. 57, above.
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28 CHAPTER ONE

unit’s meaning.'” Turning to the material unique to HZ(N), B2c

agrees almost verbatim with Cant. R. 1.28.'7 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 (7720 TP W MK MR ™
3%12)'% and his body could not bear it, and he opened his mouth and asked
them: “These waters — what is the nature of them (J2°0 1 199771 0M)?” and died.
Of him, scripture says: Prectous in the eyes of the LORD is the death of his saints (Ps.
116:15).

B2b Ben Zoma looked at the brilliance in the marble stones (Wi X2 1°12) 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
him scripture says: Have you found honey? Eat what is enough for you ..., 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 of 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 O story.
We are not told to whom the question is addressed, but the hallucina-
tion is evidently connected with “looking” into the sixth 92%1. While

"%t 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 16:1-5, which is probably the original source of this unit, and the earliest
manuscript version of 4.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 on MR(N):B2d — perhaps also, B1b — must therefore be considered.

197 See p. 3 above.

1% Literally: ".... the brilliance of the air of the marble stones, which were paved
in the palace." See further pp. 9296 below.
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THE DANGEROUS UTTERANCE IN “FOUR ENTERED PARADISE” 29

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 92°71. In this episode, which makes no reference to the 07119
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 92’77 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 in this light. Two significantly differ-
ent recensions of this episode (henceforth: “the water vision episode™)
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 93’77 and to
review previous scholarly discussion of this enigmatic episode and its
meaning,.

5. The Cosmic Temple

As we have seen, the DT 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.'” In the majority of accounts, the courts
and chambers of this temple are not merely “in” heaven, but are them-
selves the discrete celestial levels or “heavens” of the cosmos. This

' See further: HIMMELFARB, “Apocalyptic Ascent and the Heavenly Temple,”

SBLSP 26 (1987) 210-217; idem, 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. On 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,” JSQ 4 (1997) 217-267.
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30 CHAPTER ONE

cosmic model is already implicit in the earliest detailed account of the
process of heavenly ascent, I 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 (3790) 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.!”? According to most commentators, Testament of Levi originally
incorporated a similar three-level cosmology, although the number of
heavens was increased to seven in later versions.!” In this text, the

" HIMMELFARB (Ascent to Heaven, 14) suggests that the first stage of the vision
corresponds to the temple vestibule (09IR), but her statement that the Greek text of
1 Enoch 14:9 reads “building” for “wall” is inaccurate and appears to be derived from
J. T. MILIK’s very speculative reconstruction of the text, which has been refuted by
MATTHEW BLACK. See MILIK and BLACK, eds., The Books of Enoch: Aramaic Fragments
Sfrom Qumrin Cave 4 (Oxford: Clarendon, 1976), 195 and 146-147.

"1 See MORRAY-JONES, “Paradise Revisited. Part 1,” 203-205 (contra HIMMELFARB,
Ascent to Heaven, 9-31, who understands the passage to refer to a single heaven only).

12 See MILIK and BLACK, The Books of Enoch, 3341 and 231-236.

'3 See, for example: R. H. CHARLES, APOT 2.304; idem, The Greek Versions of the
Testaments of the Twelve Patriarchs (1908; reprinted Oxford and Hildesheim: Oxford
University Press and Georg Olms, 1960) xxviii; H. C. KEE, OTP, 1.775-780 and 788-
789, nn. 2d, 3a; ROWLAND, The Open Heaven, 81; ADELA YARBRO COLLINS, “The Seven
Heavens in Jewish and Christian Apocalypses,” in JOHN J. COLLINS and MICHAEL
FISHBANE, eds., Death, Ecstasy and Other Worldly Journeys (Albany: State University of
New York Press, 1995) 62-66. HIMMELFARB maintains that “no form of the text with
three heavens ever existed” (Ascent to Heaven, 126-7, n. 7) but this assertion appears to
be based on a misunderstanding of the analysis of MARINUS DE JONGE (“Notes on
Testament of Levi II-VIL,” in idem, Studies on the Testaments of the Twelve Patriarchs [SVTP
3; Leiden: Brill, 1975] 247-260). True, DE JONGE comments that the relevant fragment
of the Aramaic Levi document from Qumran (4Q213, 1.ii.15-18) “does not necessarily
presuppose more than one heaven” (ibid., 253), but this observation does not apply
to the developed recensions of Testament of Levi. The “non-a” Greek and Armenian
recensions, which refer twice to an arrangement of three plus four heavens, are
believed by DE JONGE to have priority over the “a” recensions, which have three
heavens only. Nonetheless, he states that the extra four heavens in the “non-a”
recensions are “clearly redactional” (ibid., 259), implying that a three-heaven version
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THE DANGEROUS UTTERANCE IN “FOUR ENTERED PARADISE” 31

celestial levels are clearly portrayed as the courts and chambers of the
cosmic temple, the highest heaven being called the holy of holies."**

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 of the Sabbath
Sacrifice (NAWA N2 M) from Qumran, where the seven sanctuaries
(@™27) 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 Drleadful in power, [all you spirits of knowledge and
light] in order to [exa]lt together the splendidly shining firmament of [His] holy
sanctuary.

[Grve praise to Hilm, O you god|like] spirits, in order to priaise for ever and e]ver
the firmament of the uppermost heaven, all [its beams] and its walls, a[l]l its
[for]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 18:34'"
and Massekbet Hekbalot, §4'" 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.

115 4Q403, 1.i.4144 (= 4Q405, 6.1.3-5), ed. and trans. CAROL NEWSOM, Songs of the
Sabbath Sacrifice: A Critical Edition (HSS 27; Atlanta: Scholars Press, 1985) 211-213.

¢ HUGO ODEBERG, ed. and trans., 3 Enoch or The Hebrew Book of Enoch (1928; re-
printed New York: Ktav, 1973), Hebrew, 26 and English, 53-55; cf. SCHAFER, Synopse,
§24; and trans. ALEXANDER, OTP 1.271. See further: ALEXANDER’s remarks in OTP
1.239-240; and SCHAFER, The Hidden and Manifest God: Some Major Themes in Early Jew-
ish Mysticism (Albany, NY: State University of New York Press, 1992) 124.

"7 KLAUS HERRMANN, ed. and trans., Massekhet Hekbalot: Traktat von den himml-
ischen Palisten (TSAJ 39; Tibingen: Mohr-Siebeck, 1994) 34*-38* and 153-155, §§10,1-5.
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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 Y27, which are clearly identical with the seven heavens. There
is, for example, no mention of a prior ascent through the heavens in
the very detailed account in Hekbalot Rabbati of Nehunya b. Ha-Qanah’s
visionary journey through the seven M%7 to the 72372."* Nonethe-
less, the practice of this journey is said to be “like having a ladder in
one’s house,”" and the voyage of “descent” through the seven M2
is clearly the same as that of ascent through the seven heavens. In the
final chapter of Ma‘afeh 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 firmament”)!*® Here
again, the seven M7 are the seven heavens.

The seven-heaven cosmology is most commonly found in Rabbinic
sources,'”! but alternative traditions which enumerate two or three
heavens are also sometimes mentioned.!”” 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.'”® 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 in the temple. According to R. Jose, these levels

"8 HR 13.24?)23.4; Synopse §§198-2)250 (it is not clear exactly where Nehunyah’s
narrative ends). See further pp. 67-73 below.

"9 HR 13.2 and 20.3; Synopse §§199 and 237.

0 MM, §33 (ed. SCHOLEM, Jewish Gnosticism, 116; SCHAFER, Synopse §595; cf.
MICHAEL D. SWARTZ, Mystical Prayer in Ancient Judaism: An Analysis of Ma'aseb
Merkabah [TSAJ 28; Tiibingen: Mohr-Siebeck, 1992] 249; and NAOMI JANOWITZ, The
Poetics of Ascent: Theories of Language in a Rabbinic Ascent Text [SSJHMC; Albany: State
University of New York Press, 1989] 64). Mss. Oxford, Munich 40, and Dropsie:
T 92T I ORI PP DTN TR .. TR 27 1YYWI (ms. Munich 40: TN
"W7w 73°71); ms. Munich 20: 72w 5277 7971 7R Y721% 92 "R, ms. New York:
WY YOI Y Y TIORT PP P30 TR, See further p. 171 below.

121 See, for example: Lev. R. 29.11, AARN(A) 37, Pes. R. 20.11-12 (see pp. 32-32, n.
121 below), and Midrash ha-Gadol to Exod. 7:1.

122 For example: b.Hag 12b, Midr. Ps. 114:2, and Deut. R. 2.32 (to Deut. 6:4).

12 See YARBRO COLLINS, “The Seven Heavens,” 81-87.

C.R.A. Morray-Jones - 978-90-04-49686-6
Downloaded from Brill.com 11/01/2023 02:41:20AM
via Western University



THE DANGEROUS UTTERANCE IN “FOUR ENTERED PARADISE” 33

were as follows: (1) the area within the 2D, 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 1 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 20 (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:'>

Sevenfold Model Threefold Model
1.  Within the 270 1. Within the 20 (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. The sanctuary building 2. The sanctuary building,
7. The holy of holies 3. The holy of holies.

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 2277,
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.

1% See further, NEHER, “Le voyage mystique,” 73-76.

125 Cf. MORRAY-JONES, “Paradise Revisited. Part 1,” 205.
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CHAPTER TWO

THE D779 STORY AND THE WATER VISION EPISODE:
THE STATUS QUAESTIONIS

During the nineteenth and early twentieth centuries, most commentat-
ors (a) assumed Agqiba’s warning, as preserved in babli, to be an integral
component of the D7 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 D7D 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
not a little irrational in their determination at all costs to preserve the character-
istic essentials of rationalism. We are told that the passages refers (sic) to cosmol-
ogical speculations about the materia prima, an explanation which lacks all plaus-
ibility and finds no support in the context or in the subject matter itself. The
fact is that the later Merkabah mystics showed a perfectly correct understanding
of the meaning of this passage, and their interpretation offers striking proof that
the tradition of Tannaitic mysticism and theosophy was really alive among them,
although certain details may have originated in a later period.?

' HEINRICH HIRSCH GRATZ, Grosticismus und Judenthum (Krotoschin: Monasch,
1846) 94-101; MANUEL JOEL, Blicke in die Religionsgeschichte zu Anfang des zweiten
christlichen Jabrbunderts (2 vols., 1880-83; reprinted Amsterdam: Philo, 1971) 1.163-170;
WILHELM BACHER, Die Agada der Tannaiten (2 vols.; Straflburg: Triibner, 1884) 1.339-
346; MORIZ FRIEDLANDER, Der vorchristliche jiidische Gnosticismus (Géttingen: Vanden-
hoeck and Ruprecht, 1898) 57-60; N. I. WEINSTEIN, Zur Genesis der Agada (Géttingen:
Vandenhoeck and Ruprecht, 1901) 198; DAVID NEUMARK, Geschichte der jiidischen Philo-
sophie (2 vols.; Berlin: Reimer, 1907-28) 1.87-95.

2 SCHOLEM, Major Trends, 52 (italics his); cf. idem, Jewish Grosticism, 14-16.
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THE STATUS QUAESTIONIS 35

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 077D
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 a postfestum 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.’

SCHOLEM, then, presupposes that Aqiba’s warning in babli, A11-19 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 sourcecritical 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 of 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 meaning.’
SCHOLEM, who, as we have seen, rejected this view, was apparently

’ See pp. 55-59 below; SCHOLEM (Major Trends, 52-53) quotes ms. Munich 22.
* SCHOLEM, Major Trends, 53.
5 BOUSSET, “Himmelsreise,” 146; BIETENHARD, “himmlische Welt,” 92-95.

C.R.A. Morray-Jones - 978-90-04-49686-6
Downloaded from Brill.com 11/01/2023 02:41:20AM
via Western University
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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 077D 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. 47:1-12). He suggested that
Agiba was warning the 71229 171" who experienced such visions not
to be misled into succumbing to the catastrophic delusion of imminent
messianic expectation.® MAIER, who likewise perceived that Agiba’s
warning 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 completion 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. Of what did he build it? Rabbah
said: Of yellow and white marble stones (X121 X@°® *12R2) — there are those
who say: Of yellow, black and marble stones (X717 XM RWW "MIX3) — in
alternately recessed and projecting rows, so that it could be plastered, for he
intended to cover it with gold. Our rabbis said to him: Leave it be — it is more
beautiful just as it is, for it resembles the waves of the sea.’

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, no 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. On 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,
Friibkirche, Judentum und Gnosis: Studien und Untersuchungen (1959; reprinted Darmstadt:
Wissenschaftliche Buchgesellschaft, 1982) 310-332.

7 MAIER, “Gefihrdungsmotiv,” 28-38; idem, Vom Kultus, 18-19 and 140-146.

® For example, Josephus, 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, “Gefihrdungsmotiv,” 35-36.
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in some way derivative of 4.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 I Enoch 14:

©.... 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 (MO6mAakeg), and they were all of snow, and
the floor was of snow; Yand 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 in babli 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”” 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 M?2°7 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."”

"1 Enoch 14:9-12. This passage is examined in detail on pp. 105-109 below.

" MAIER, “Gefihrdungsmotiv,” 37-38; idem, Vom Kultus, 140-141. According to
MAIER’s thesis, this reinterpretation of the earlier exegetical and speculative tradition
marks the emergence of hekhalot mysticism as such.

2 MAIER, “Gefihrdungsmotiv,” 28, n. 29, and 33-35.
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ROWLAND, like MAIER, believed that #abli’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.! He associated the
image of marble stones which look like, but are not, water with the “sea
of glass” mentioned at Rev. 4:6 and 15:2.° 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.”*® The influence of Ezek. 1:22
is already found, ROWLAND argued, at I Enoch 14:10 (reading “crystal”
in place of “snow”"’), where it is combined with the imagery of Exod.
24:10."® Observing that references to celestial bodies of water are also
encountered in other apocalyptic writings,” ROWLAND suggested that
Ezekiel’s firmament was exegetically associated with the firmament be-
tween the upper and lower waters in Gen. 1:7:

The reference to a firmament in Ezekiel 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
cosmology, whose appearance would be like the crystal which characterized the
firmament in Ezekiel 1.22%

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 Agiba’s warning in babli may be an
oblique reference to the same tradition and, conversely, that

" GOLDBERG, “Der Vortrag des Ma‘asse Merkawa: eine Vermutung zur fruehen
Merkawamystik,” Judaica 29 (1973) 7-8; idem, “Der verkannte Gott: Priifung und
Scheitern der Adepten in der Merkawamystik,” ZRGG 26 (1974) 17-29.

! ROWLAND, The Open Heaven, 313-314.

'S ROWLAND, “The Visions of God,” 147-149; idem, The Open Heaven, 219221 and
225. See further pp. 129-134 below.

!® ROWLAND, “The Visions of God,” 148; cf. idem, The Open Heaven, 225.

17 See further p. 106, n. 3 below.

' See further pp. 98-100 below.

¥ In addition to Rev. 4:6 and 15:2, ROWLAND refers to Test. Lev. 2.7, 2 Enoch )
3:3, and Test. Abr. (B) 8:3. See further pp. 111-115 below.

2 ROWLAND, The Open Heaven, 225.
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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 seek to identify
the different contents of the heavenly world.?!

URBACH also believed Agiba’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 rabbinic
redactors of babli, who, in his opinion, regarded the claim to have exper-
ienced such visionary revelations as a blasphemous lie.”> On 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 such,” or to account for the form
of Agiba’s warning in babli: “When 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 four” 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® Although
this story makes no mention of marble stones, WEWERS evidently felt
justified in reading it in combination with Agiba’s warning in babl, so
that each explained the other. On 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

2! 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, “NMoNi,” 14-17. On the pavement beneath the throne, he refers to
the association of Ezek. 1:26 with Exod. 24:10, on which see pp. 98-99 below.

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

% WEWERS, Gebermnis, 171-188.

% t.Hag. 2.6, y.Hag. 77a-b (see p. 3 n. 11 above); &.Hag. 15a locates this story in the
temple, not the street; Gen. R. 2.4 is not specific on 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 D779, 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.Hag 2.1] 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-
ophy.” 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 pseudoapocalypse.”®

% WEWERS, Gebeimnis, 187-188 (my translation).

# HENRY A. FISCHEL, Rabbinic Literature and Greco-Roman Philosophy: A Study of
Epicurea and Rhetorica in Early Midrashic Writings (SPB 21; Leiden: Brill, 1973) 24-31.
FISCHEL believes that Aqgiba’s warning is an independent unit of tradition, not part
of the D7D 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 077D standing for the garden (kfjmog) in which Epicurus lived with his disc-
iples (sbid., 1-24). Similarly, he sees the story of Ben Zoma’s meeting with Joshua as
an example of a ypefo or satirical anecdote poking fun at the stereotype of the
absent-minded, otherworldly philosopher (i4id., 78).

2 Ibid., 31.

C.R.A. Morray-Jones - 978-90-04-49686-6
Downloaded from Brill.com 11/01/2023 02:41:20AM
via Western University



THE STATUS QUAESTIONIS 41

Since FISCHEL’s Greco-Roman sources furnish no explanation of the
significance of water, he concludes that the motif has no 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 Agiba’s warning:

When (in your discussions with Epicureans) you reach (the point at which they
begin to speak of) ‘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 touch 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
D7D represents the Greek term nap&docig and that the four named
characters were all involved in study of Christian belief and doctrine®

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 07
story (contra SCHOLEM), it was derived from the Jewish ascent tradition
(contra URBACH and WEWERS). SCHAFER summarizes this position as
follows:

The combination of the pardes 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 1m Leben of the pardes narrative
is the rabbinic school; the Sitz im Leben of the water episode is Merkavah mystic-

ism. 3!

SCHAFER’s opinion regarding the origin of the D770 story is, as has been
shown above, mistaken. His statement that the combination of the

2 Ibid.

0 SAMSON H. LEVEY, “The Best Kept Secret of the Rabbinic Tradition,” Judaism
21 (1972) 454469, especially 467-468; see also idem, “Akiba: Sage in Search of The
Messiah: A Closer Look,” Judaism 41 (1992) 334-345; but cf. the devastating review by
SOLOMON ZEITLIN, “The Plague of Pseudo-Rabbinic Scholarship,” JOR 63 (1972-73)
187-203.

3! SCHAFER, “New Testament and Hekhalot 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 HZ/MR, 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 772371 7777 at the gate
of the sixth 93’7, 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.*> 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
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 predetermined® He concludes
that these traditions about the dangers of the heavenly ascent originated
independently of the rabbinic O77D tradition and only penetrated the
talmudic literature at the late stage of editorial activity represented by
babli (A11-19). DAN’s careful and methodical structural analysis of the
material yields many significant insights, but he does not offer an
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 Agiba’s
warning refers to a “real” visionary experience, pointing out that this
explanation seems to attribute a spurious objectivity to the supposed
experience of the vision of water:

Scholem’s stress on the reality of the merkabah mystics® ecstatic experiences can
be misleading. He did not, of course, mean that they “really” ascended to heav-
en, but that they “really” believed that they had done so. But it is easy to slip
from this into the illusion that we can explain the ascension materials in the
apocalypses and the Hekhalot by pointing to the supposed reality of the exper-
ience underlying them; whereas, of course, this hallucinatory “experience” itself

* DAN, “WW 92’1 NND,” in idem, ed., Proceedings of the First International Conference
on .... Early Jewish Mysticism, 197-220.
3 Ibid., 198-202. See further p. 70 below.
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cries out for explanation. This fallacy seems to me 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 D7D story (A11-19) 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.’® 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 77227 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 1723, reflected in the water:

The merkabak that appears in the waters has become part of the waters. Far from
protecting us against chaos, it becomes one with chaos. Like the Gnostic
divinity, it has become degraded in some unspeakable and possibly irreversible

way. It has taken on the character of the dark and demonic forces from
below.”’

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 traditions’’* He con-
cludes:

* HALPERIN, Faces, 7.

35 HALPERIN, The Merkabah, 86-92.

36 HALPERIN, Faces, 31-37, 194-249.

3 Ibid., 235.

% Ibid., 206 (HALPERIN is here referring to the version in HR, which he believes
to be older than that in HZ, whereas the latter has in his opinion has been modified
on the basis of b.Hag 14b). See further pp. 78-82 below.

% Ibid., 199.
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... that the marble stones in Akiba’s warning are those that pave the heavenly
Temple (thus far Maier); and that the Babylonian transmitters of the pardes story
believed them to be the primordial waters, solidified and thus mastered. To
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” speaks lzes,
and shall not be established in God’s sight.”®

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 in their own literary
context.*! This criticism is overstated and does not justify REICHMAN’s
sweeping dismissal of the large body of evidence that HALPERIN puts
forward.* 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 foundation.” In particular, REICHMAN
emphasizes that the vision of water, though an illusion, is not merely
a figment of the imagination of the unworthy 7237 T, 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
(12" 7M)?”* REICHMAN infers that the meaning of the episode was
originally that the 722371 7 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 of the illusion:

With the question, the {12371 777 expresses his desire to understand the meaning
of the illusion. He is not satisfied with the fact that he sees the water and cries

“ Ibid., 238. See further p. 78 below.

‘! RONEN REICHMAN, ‘Die “Wasser-Episode” in der Hekbalot-Literatur, FJB 17
(1989) 67-100 (discussion of HALPERIN on pp. 78-79).

“ In my opinion, REICHMAN has chosen to apply the methodological principles
formulated by SCHAFER (“New Testament and Hekhalot Literature”) in an unreasonab-
ly restrictive manner, which effectively prohibits the interpretation of any text in the
light of 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
hekhalot compilations are drawn from several different source traditions and did not
all originate in their present context.

“ HALPERIN is, in fact, alert to these methodological concerns.

“ See the water vision episode, section D2 (on p. 56 below); cf. “Four Entered
Paradise” in HZ(N), B2a (on p. 13 above).
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out “Water! Water!” He 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 {1239 7117 is not that one
understands and the other misunderstands. By his question, the unworthy 797
712291 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 knowledge
... It is essential that the one who is tested does not lay claim to knowledge.
This seems to me to be the meaning of the test.”

Originally, REICHMAN suggests, the 7227 771" was in fact permitted
the simple and non-interrogative exclamation recorded in babli: “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 12271 Y777, 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 Agiba’s warning in babli to be directed against
Gnostic teachings about the role in creation of emanated, intermediate
powers, the lowest being water.** 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 D779 story and wrongly attributed to fosefia) may be direct-
ed against “behavior similar to that of the Gnostics.” It is, of course,

“ REICHMAN, ‘Die “Wasser-Episode,” 85-86 (my translation).

“ ISRAEL EFROS, Ancient Jewish Philosophy: A Study in Metaphysics and Ethics (Detroit:
Wayne State University Press, 1964) 56-59.

“ GEDALIAHU G. STROUMSA, “Aher: A Gnostic,” in BENTLEY LAYTON, ed., The Re-
discovery of Gnosticism: Proceedings of the International Conference on Gnosticism at Yale, New
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 texts.® 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 of
objectivity which, from a rational point of view, is problematic.*
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 traditions*® 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 hafigia 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.®> 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.

* The three texts are: The Book of Baruch by the Gnostic Justin, as quoted by Hip-
polytus, Ref,, 5.26,11-13 and 5.27,3; Melchizedek, NHC ix.8,1; and Zostrianos, NHC
viil.18,3-9 (see STROUMSA, 7bid.).

“ See p. 42 above.

* DEUTSCH, “Dangerous Ascents: Rabbi Akiba’s Water Warning and Late Antique
Cosmological Traditions,” JJTP 8 (1998) 1-12; and idem, Guardians, 111-123.

51 See further DEUTSCH, Guardians, 78-111 and the sources cited there.

> Cf. E. S. DROWER, trans., The Canonical Prayerbook of the Mandaeans (Leiden:
Brill, 1959) 62, n. 5, who comments: “The mataraiia, officers of the watch-houses, or
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 tradition.
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origin.®® The expression hafigia mia is derived ultimately from 2 Sam.

22:16 (D7 "P"9X) and its parallel, Ps. 18:16 (0" "2"®R).** The text in
which these verses occur describes how God descends from his temple
(27°m),% 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 7221 tradition, in part because of its similarity to
Ezekiel 1, and in part because of midrashim which apply it to the
Red Sea theophany.”

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 ROWLAND.”® He regards Aqgiba’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 Merkabah texts to reject it. Were it known to the
authors of the Talmud or the Hekhalot passages, the Mandaean formulation of
the heavenly waters would have been particularly disturbing because of its many
close parallels with the Merkabah tradition ...

%3 See DEUTSCH, “Dangerous Ascents,” 7-8, and idem, Guardians, 107-108 and 112-
113, and the sources cited there.

% See DEUTSCH, “Dangerous Ascents,” 9, and idem, Guardians, 113-114.

552 Sam. 22:7; Ps. 18:7.

% Note especially the parallels between 2 Sam. 22:13/Ps. 18:13: ... {2310 WR™20)
and Ezek. 1:4, 28 and 13.

57 See, for example: Mek., beshallah, 3; Cant. R. 1:9; Exod. R. 23:14; Tanbh., shofetim,
§14; Midr. Ps. 18:14. See further HALPERIN, Faces, 164, n. 8, 168, and 221-223.
Consider also Visions of Ezekiel, 11.F2, as translated by HALPERIN, 7bid., 268 (cf. WERT-
HEIMER, TNV N3, 2.133): “The merkabah of Kerub, which God rode when he
descended to the Red Sea,” although the words: “to the Red Sea” are uncertain (see
HALPERIN, 7bid., 268, n. 17 and 498-503); compare with this 3 Enoch 24:1, on which
see HALPERIN, rbid., 411412,

%8 DEUTSCH, “Dangerous Ascents,” 4-5; idem, Guardians, 115-116 (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
on Mandaean beliefs.”

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 of 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-
petition.*®

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 Agiba’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 no internal
evidence to suggest that their primary concern is sectarian propaganda.
Agiba’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 speculation.””
DEUTSCH argues that the polemical intent of the passage has been delib-
erately concealed, reflecting a standard literary technique of rabbinic
writers:

In such cases, the rabbis adopted a terse, even enigmatic approach, at least to the
eyes of the average reader. The method was, in fact, highly pragmatic since expl-
icitly describing the doctrine or practice under attack might actually encourage

% DEUTSCH, Guardians, 122-123.

® Idem, “Dangerous Ascents,” 12.

¢! The parallel concerns an expression in Mandean literature which is closely
equivalent to the words I™X 17/%T 9"X in the D7D story according to HZ(N), B2a
and in the HZ recension of the water vision episode. See pp. 93-96 below.

¢2 This point, of course, applies to several of the theories 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 of 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.®®

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
077 story in HZ(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 HZ* 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.** 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 7239 mysticism, and that the

> DEUTSCH, “Dangerous Ascents,” 1-2.

% See n. 61 above.

% On the probable Jewish origins of Mandeism, see further: KURT RUDOLPH,
Mandaeism (Iconography of Religions 21; Leiden: Brill, 1978) 4-5; and idem, Gnosis: The
Nature and History of Gnosticism (San Francisco: HarperSanFrancisco, 1987) 363-364.
For an opposing view, see EDWIN M. YAMAUCHLI, Pre-Christian Gnosticism: A Survey of
the Proposed Evidence (2d edn.; Grand Rapids: Baker, 1983) 135-142, who believes that
the Mandean religion came about through the fusion of “an eastern proto-Mandaean
component” with “a western proto-Mandaean component” (6:d., 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 not of consanguinity but merely of contiguity” (i6id.). Note, however, that even
if YAMAUCHTI’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 rab-
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 07D narrative, a minority opinion has been defended by
ITHAMAR GRUENWALD,* who maintained that Aqiba’s words in babli
are, in effect, “a muddled quotation” of words attributed to the same
sage in HZ.*” Perceiving the sourcecritical weakness of SCHOLEM’s
reconstruction, GRUENWALD argued:

It is not, as Professor Scholem argues, that the Hekbalot literature contains the
correct interpretation of the saying of Rabbi ‘Akiva, but that the words attributed
to the sage are words virtually taken from what already was, or was soon to
become, the established Hekhalot tradition.®

In GRUENWALD’s opinion, the talmudic sources preserve more or less
abridged versions of the D77 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.

* ITHAMAR GRUENWALD, /122791 197 111901 ™ "0D,” Y>177136 (1966-7) 261-
266; idem, Apocalyptic, 86-92.

¢” GRUENWALD, “™)* 27D,” 264, referring to the D70 story in HZ(N), B2a-b (on
p- 13 above) and to the water vision episode, also according to HZ(N), F1a-F2 (see pp.
57-58 and 79-81 below).

%8 GRUENWALD, Apocalyptic, 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 ©19, we learn that
it is extremely difficult to explain the sages’ words about esoteric subjects by refer-
ence to those words alone. On the contrary, comparison of the parallel versions
of the baraita with its ‘source’ in tosefta shows just how abbreviated the tosefta is
in its language. Understanding of fosefta depends on 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 71227 177, This is not to say
that the source of the baraita is Hekbalot Zutarti. We still do not have much
information 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 Hekbalot Zutarti was written down later than
the text found in babli. On the other hand, however, there can be no doubt at
all that the text in Hekbalot Zutarti 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.”

My analysis of the story of 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 HALPERIN.”
Although the water vision episode is not mentioned in the earliest
version of the D7 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 in “Four Entered Paradise,” are already present
in a thanksgiving hymn from Qumran, which DAVILA calls “The Hymn
of the Garden.”' DAVILA draws attention to the fact that, before he
is admitted to the holy garden, the narrator of this hymn withstands an

** GRUENWALD, “P) "uTD,” 265.

7 See also, for example: DAVID NEIMAN, “The Supercaelian Sea,” JNES 28 (1969)
243-249; JOHN DAY, God’s Conflict with the Dragon and the Sea (Cambridge: Cambridge
University Press, 1985) 18-21; and BARKER, The Gate of Heaven, 18-20, 62-67.

7' JAMES R. DAVILA, “The Hodayot Hymnist and the Four who Entered Paradise,”
RQ 17 (1996) 457-478. The text in question is 1QH?, xvi(= vii1).4-26.
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assault by the demonic and destructive waters of chaos.”” There are

thus grounds 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
D770 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 early 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 evil.”” 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.

" Ibid., 474477. See p. 135 below.

™ HALPERIN, Faces, 194-247. For further evidence of the hekhalot redactors’
concern to dissociate the divine realm from the demonic, see MORRAY-JONES, “Para-
dise Revisited. Part 1,” 201-202. It is, however, surprising that HALPERIN should
attribute this motive to the hekhalot writers, whom he believes to have been members
of the YR MY and, hence, hostile towards the rabbis (see HALPERIN, Faces, 437-455).
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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.
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CHAPTER THREE

THE WATER VISION EPISODE AND ITS CONTEXT
IN HEKHALOT RABBATI AND HEKHALOT ZUTARTI

1.  The Sources

Two versions of the narrative sequence that includes the water vision
episode are preserved in the hekhalot writings: a shorter recension in
Hekbalot Rabbati (HR) 25.5-6,' and a longer one in HZ? Our first task
will, therefore, be to investigate the relationships of 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 HR published by SOLOMON WERTHEIMER® (W) are shown
within square brackets. Other significant manuscript variations are
given in the footnotes.

' SCHAFER, Synopse, §§258-259; also in ADOLPH JELLINEK, ed., Bet ha-Midrasch.
Sammlung kleiner Midraschim und vermichster Abbandlungen aus der iltern jiidischen Liter-
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.

2 SCHAFER, Synopse, §§407-408; ELIOR, 170N 119257, 30-31, lines 289-304. The
following translation is eclectic, but based primarily on ms. Munich 22.

’ SOLOMON WERTHEIMER, ed., JNW170D N1 (2d edn.; 2 vols.; Jerusalem: an3
7DD, 1968) 1.107-8. In this edition, which is based on a Jerusalem manuscript and
employs an idiosyncratic set of chapter and section divisions, the following passage
is referenced §§26.1-2.

C.R.A. Morray-Jones - 978-90-04-49686-6
Downloaded from Brill.com 11/01/2023 02:41:20AM
via Western University



THE WATER VISION EPISODE AND ITS CONTEXT 55

HR

A. And I saw what/one who looked like the
Snvn (Ezek. 1:27).

B. He would meet,’ and stand up and
select among (2 7Y TN PRI 1)
the 1125 777, between one who was
worthy to go down to the 122 and
one who was unworthy to go down to
the 1207

C1. If one was worthy to go down to
the 112571, when (W 1) they said to
him: “Enter!” and he would not enter,
they would again say to him: “Enter!”
and then he would enter. They would
praise him, saying: “Surely ("R712), this
is one of the 2> 71"

C2. But if one was unworthy to go
down to the 7120, when (-0 1) they
said to him, “Do not enter!” [W:
“Enter!”] and he entered, then they
would throw iron cleavers at him (7™M
512 M YRy o).

HZ

A. And I saw what/one who looked like the
90vn (Ezek. 1:27).

B. who is recognized,’ and stands up
and selects from the 71227 Y777, bet-
ween one who is worthy to see the king
in his beauty and one who is unworthy
to see the king in his beauty.

Cl1. If one was worthy to see the king
in his beauty, they would influence his
mind. When (@ 1) they said to him,
“Enter!” he would not enter. And again
they would say to him, “Enter!” Then
he would enter. They would praise him,
saying, “Surely ("X712), so-and-so is
worthy to see the king in his beauty!”

C2. But if one was unworthy to see the
king in his beauty, they would influence
his mind and when (-® 71) they said to
him, “Enter!” he would enter. Then
they would crush® him and throw him
(N %N into T3 of the fiery
coals.

4 Drwnit YD XX, Ed. WERTHEIMER of HR and ms. Oxford of HR and HZ:
YHwn PYD RIRY, agreeing with MT of Ezek. 1:27 (but cf. Ezek. 1:4); ms. Munich 22
of HR: XM (“And he saw ...”); mss. Dropsie and Munich 40 of HR: Y2 R?WR)
5wn (“and the ground [?] looked like 2wn”).

* The meaning of 1 is obscure. See JASTROW, Dictionary, 410b; and HALPERIN,
Faces, 200, n. 7.

¢ This word is extremely uncertain. The above translation is a guess based on mss.
Oxford and Munich 40: P (see JASTROW, Dictionary, 445a); mss. Munich 22 and
Dropsie 436: T1; ms New York: pnm.

7 Ms. Budapest 238 gives “Enter!” as a variant reading. See pp. 60-65 below.

® Mss. Munich 22 and Oxford: 7UNIO; mss. Dropsie and Munich 40: 7BNY7,
“push”; ms. New York: 0N, “slaughter.”
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D1. Because (-w "©n) the guardians of
the gate of the sixth palace [W: were
acting like ones who (-0 "2 DWW 117)]
throw and hurl upon him (5w 7>
9Y 1%3%)° a thousand thousand waves of
water when there is not so much as a
single drop there,

D2. and if he should say, “These waters:
what is the nature of them (771 12%1 D™
120)?” — then they run after him to
stone him and say to him, “Worthless
one! Perhaps you are of the calf-kissers’
seed" and unworthy to see the king and
his throne!”

D3. If he is such a one, a heavenly
voice issues from 7 N7V, saying:
“You have spoken well! He is of the
calfkissers” seed,’® and unworthy to see
the king and his throne!”

DI1. The sixth palace! looked as if'! a
hundred thousand thousand myriads of
myriads of waves of the sea were billow-
ing in it (2 7"7I70), yet there was not a
single drop of water in it (12) but only,
of brilliant air (T 9"Wn"), the pure
marble stones with which the palace was
paved,” the brilliance of the appearance
of which was more terrible than water."

D2. And lo, the ministers stand before
him, and if one should say, “These
waters: what is the nature of them (O™
10 M A9RM)?” — then they run after
him to stone him and say to him,
“Worthless one! Do you not see with
your eyes? Perhaps you are of the calf-
kissers’ seed'® and unworthy to see the
king in his beauty!”

D3. If so, a heavenly voice comes forth
from the seventh palace, and the herald
comes forth before him and trumpets
and proclaims, saying to them, “You
have spoken well! He is indeed ("X7M2)
of the calf-kissers” seed'® and unworthy
to see the king in his beauty!”

® Ed. WERTHEIMER and ms. New York omit P27%wm1.

' Ms. Munich 22: “And the gate of the sixth palace ....”

See pp. 74-78 below.

! Corrupt word. See pp. 74-78 below.

" Thus mss. Munich 22 and Oxford. Mss. Dropsie and Munich 40 omit 7. Ms.
New York reads: 1 W, which could be either T Y% (“of brilliant light”) or
TIRY (“the light of the brilliance”). See pp. 93-96 below.

13 H3ma mYP0 PIY M WW MR, according to all mss.

01 RN DIPRIN PT I, DRI occurs only in ms. Munich 22, but appears
to be required by the syntax. See further p. 100 below.

' HR, ms. New York: 23971 "pw 20 0YI™; ms. Vatican: 93y ‘pwm Sw pam;
mss. Oxford, Munich 22, Munich 40 and Dropsie: 23y w3 20 1 m; ms. Budapest
agrees with mss. Oxford, etc. in D2, but with ms. Vatican in D3.

16 93y pwin Y oYM in both D2 and D3, according to all mss. of HZ except
Dropsie, which reads W™ in D3, and Munich 40, which omits D3 entirely.
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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 cleav-
cleavers at him (P?UHR W DWN T RY  ers (WRY DR PYOAY TP DWNH 1T IR
512 T 0DYR A9R 12). 512 Mnna).

The following material occurs only in HZ:"

El  This shall be for a sign to the generations, lest a man should err™® at the gate
of the sixth palace ("WWR %271 NNBD2) and see the brilliance of the air (171
") of the stones and ask, or say that they are water, that he may not bring
himself into danger,

E2  because even if one is unworthy to see the king in his beauty, and does not ask
them about the brilliant air (YT W”) 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 MY37?”

Fla R. Aqiba said:

Flb A certain person?' was worthy, and stood at the gate of the sixth palace, and
saw the brilliance of the air ("W %) 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 him?

7 SCHAFER, Symopse, §§409-412; ELIOR, >T170OR 152>, 31-32, lines 305-348.
Sections G-H have not been included in previous discussions of this material, but they
are clearly intended to be the climax of this narrative sequence. See further pp. 100-
104 below.

18 Following ms. Munich 40: 1Y% mss. New York, Oxford and Munich 22: ym°
(“should be misled”); ms. Dropsie: 193" (“should be exposed”). Compare n. 24 below.

19 97X 1T according to mss. Munich 22 and Oxford; mss. Dropsie and Munich
40 omit ™R; ms. New York: MR 17 (“this air”).

20 997 X according to mss. Munich 22, Oxford and New York. Mss. Dropsie and
Munich 40: W 1.

219315 12D in all mss. except New York, which reads: “Ben Azzai.” See pp. 79-
81 below.

2 R T in all mss.

2 Meaning uncertain: 2192 ™13 .... ™Y P, Ms. New York: ... 729 Y20 (“and
they threw ....”). Mss. Dropsie and Munich 40: “twelve thousand.” See pp. 81-82
below.
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F2  This shall be for a sign to the generations, lest a man should err® at the gate
of the sixth palace.

F3  “The LORD is king! The LORD was king! The LORD will be king for ever and
ever (Y1 0OWYH T VT o v o M)

Gla R. Agiba said:

G1lb Thus does the face of Jacob our father shine with light in the presence of
TR, the LORD God of Israel, our Father who is in heaven, and thus shall
his love be received with love in the presence of 199™1X the LORD God of
Israel, our Father who is in heaven, beneath the clouds and thunder<louds that
sprinkle blood”

G2 And in the seventh 9371, the wheels of light sprinkle perfume and pure
balsam,? and a doubled wheel”” 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 the living creatures would raise him up, and the brightness
() would go leaping before him, and the “nwn” would go singing
before him, and a living wind of brilliance’® would raise him up, until they had
lifted him and seated him before the throne of glory.

2 Mss. Dropsie, Munich 40 and New York: 1y mss. Oxford and Munich 22:
7yn’. Compare n. 18 above.

25 g7 MW 072y 0°3Y NNN. The significance of this image is obscure. Possib-
ly, it alludes to the reception in heaven of the sacrificial blood of the Jewish martyrs.
A contrast with the “perfume and pure basalm” which are “sprinkled” in the seventh
Y377 in G2 must be intended. A very similar blood-sprinkling cloud appears above
the heads of the guardians of the seventh 3% at HR 16:2 (SCHAFER, Synopse, §215;
WERTHEIMER, JNWI7)0 N1, 1.94, §18.2). See further p. 103 below.

2% 1"9DX (apparently Heb. DWW, “gum-mastich,” with the Greek prefix énf) and
TMOYDR (= Gk. émiBdAcapov).

27 5993 D, possibly: “a pair of Wheels,” but more likely an allusion to Ezek.
1:16: “a wheel within a wheel.”

28 SCHAFER (Ubersetzung der Hekhalot-Literatur, [4 vols; TSAJ 17, 23, 29, and 46;
Tiibingen: Mohr-Siebeck, 1987-94] 3.151; cf. idem, The Hidden and Manifest God, 74)
translates this word: “the morning star,” but in this context, it must surely be an
allusion to Ezek. 1:4 and/or 1:28.

2 Ms. Oxford: Sxmwni; all other mss.: PPwNM.
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H1 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?' 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??

H3 Him and all his ministers, and this is his Glory!

2. The One ... Like 50VN

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 )7™7923 on the chariot throne. The original meaning of the word
9mwn is obscure,’ but in the 722 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 02n) who
attempted to “expound the 2WN” and, in consequence, was consumed

¥ Following ms. Oxford: YW XWIM 7N T M. Compare Ezek. 1:20-21 and see
further pp. 101-102 below. Mss. Munich 22, Munich 40 and Dropsie read IM/NY™,
“and an extended space,” for MY ms. Munich 22 reads Wwn for MR XWM; ms.
New York reads WM 7 T 71X but records WWM 1N T M™ (agreeing with ms.
Munich 22) as a variant.

*! Following ms. Munich 22: 1%y 913, admittedly against lectio difficilior,
represented by mss. Oxford, Dropsie and Munich 40: 2%y 7712 (“the lowly king”);
cf. ms. New York: 2%y 11y 7912 (“the meek, lowly king.”)

32 Ms. New York gives a markedly different list of attributes in H2. The other
mss. contain only minor variations. Save where otherwise indicated, the above trans-
lation is based on ms. Oxford.

3 See further: G. R. DRIVER, “Ezekiel’s Inaugural Vision,” VT (1951) 60-62;
WILLIAM A. IRWIN, “Hashmal,” VT 2 (1952) 169-170; WALTHER ZIMMERLI, Ezekzel I:
A Commentary on the Book of the Prophet Ezekiel, Chapters 1-24 (Philadelphia: Fortress,
1979) 122-123; MOSHE GREENBERG, Ezekzel 1-20: A New Translation with Introduction
and Commentary (AB 22; Garden City, NY: Doubleday, 1983) 43; WILLIAM H.
BROWNLEE, Ezekiel 1-19 (Word Biblical Commentary 28; Waco, TX: Word Books,
1986) 16-17.
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by heavenly fire* The most straightforward translation of Y2 XWX
Sawni is “And I saw something like the appearance of ?Wn,” or “....
what looked like the 9MWn,” but HALPERIN renders the verse in the
hekhalot passage literally: “I saw something like the eye of ?1Wn,” and
associates this with his Freudian interpretation of the eyes of the M
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 M, thus interpreted, is redundant. In this context, the “one
who looks like the 2WnN” is almost certainly an exalted angel, who is
responsible for determining whether or not the mystic is worthy to pro-
ceed,” and who, perhaps, is required — like Metatron at the gate of the
seventh 92771 in 3 Enoch 16:1-5 — to stand up when approached.”

3. The Keepers of the Gate and the Saying: ‘(Do Not) Enter!”

In section C, it seems, in both HR and HZ, that the gatekeepers already
know whether the 77227 77 is worthy or unworthy, this having been
determined in advance by the one who looks like 9PWn. 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

* b.Hag 13b. See further HALPERIN, The Merkabah, 156-157, and MORRAY-JONES,
“Merkabah Mysticism and Talmudic Tradition,” 128-135. For an interesting short dis-
cussion of traditions about the »Wn, see GRUENWALD, Apocalyptic, 77, n. 13.

35 HALPERIN, Faces, 200-201, 393-396. Compare idem, “A Sexual Image in Hekhalot
Rabbati and its Implications,” in DAN, ed., Proceedings of the First International Conference
on ... Early Jewish Mysticism, 117-132; and see also HALPERIN, Seeking Ezekiel: Text and
Psychology (University Park, PA: Pennsylvania State University Press, 1993) 14.

% Thus SCHAFER, Ubersetzang, 2.238, n. 3 (HR) and 3.145, n. 3 (HZ); and thus
also, by implication, DAN, “W"W %3°71 MND,” 198-199. SCHAFER (Ubersetzung, 2, ibid.)
reports that ms. Leiden 4730 of HR does in fact read: YMWNA PY R, “I saw the eye
of (the?) Ymwn,” but this does not justify HALPERIN’s speculations.

7 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” (¢ £o1d¢/DVP)
in Samaritanism and Simonian gnosticism, on which see FOSSUM, The Name of God,
55-58 and 120-124.
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THE WATER VISION EPISODE AND ITS CONTEXT 61

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,” together with a single representative of the HZ recension, which
is different again.”

The starkest contrast is between the HZ recension and the version
represented by HR(O). In HZ, the first invitation to enter is a delib-
erate deception. If the 71239 771" 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 7Wn).* These two elements of predetermination
and deliberate deception are entirely absent in HR(O), where, in C2, the
unworthy 7227 777 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(O):C1 does not state that the invitation to enter is
a test, or that the worthy 17239 777 is induced not to enter, but simply
that if he holds back he will be invited a second time and commended
by the angels for having been appropriately reticent. This version, then,

% O = ms. Oxford; W = ed. WERTHEIMER; M22 = ms. Munich 22; B = ms. Buda-
pest. Mss. New York, Dropsie, Munich 40, and Vatican 228 agree in all important
respects with ms. Oxford.

% 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 ms. New York).

“ Roughly the same point is made by DAN, “Ww 97 nnd,” 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 onwn
decides whether or not the {1237 79 is worthy, but this need not mean that the
decision itself is therefore arbitrary. See further below.
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HR(O)

T20M% 77°% "W 17 DR
oM T WMWY 1D
TR PN DI WY
Y7 oMW TMm oo P
RIM2 ML MW Prawn

12071 1M T

T WY WR OR YA
5K 2 mww o maomb
M 0PI XY PN

512 Mmn Yoy Poun

Cl1. If one was worthy to
go down to the 237,
when they said to him,
“Enter,” and he did not
enter, and they said to
him again, “Enter,” and
then he entered, they
would praise him, saying,
“Surely, this is one of the
720 T

C2. But if one was not
worthy to go down to
the 722, when they
said to him, “Do not
enter,” and he entered,
then they would throw
iron cleavers at him.

CHAPTER THREE

HR(W)

173 125912 79°% "R DX
D32 WK1 DI 2 MWW
o’ Y MW TN
PHAawn YA 0PI M
Arn ar T oRTa NR

MM M

7% W1 WK ox Pax
B Pmwew 170 ma0Im
Svom T 03 RIM OIN
512 MTan 0K TRy P

Cl. If one was worthy to
go down to the 7120,
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 m23M "7

C2. But if one was not
worthy to go down to
the 722, when they
said to him, “Enter,” and
he entered, then they
would throw two thou-
sand iron cleavers at
him.

HR(M22)

7227 T MR 7177 OR
onn W oMWY P
IR TINN DI WK
™1 o1 Th opa P
W72 M MW PRawn

M TN

TP W MR DX YA
YR 12 AW 7173 7120Mm
7279 T DI T 1N

512 M Yoy

Cl1. If one was worthy to
go down to the M20M,
when they said to him,
“Enter,” and he did not
enter, they would say to
him again, “Enter.”
Then he entered. They
would praise him, saying,
“Surely, this is one of the
12097 7.

C2. But if one was not
worthy to go down to
the 120, when they
said to him, “Do not
enter,” then he entered.
Then they would throw
iron cleavers at him.
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HR(B)

1209n% 7% MR T R
I3 2 PR P 17
TIPWI TINN D) WY
YT ODI M DB P
WM MR MW PRawn

T T T

7% MY R DR DAR
Y opmwe o 70k
Tm °1N YR XD OB
vhy ™R T oM

512 M

Cl. If one was worthy to
go down to the 122,
when they said to him,
“Enter,” and he did not
enter, they would say to
him again, “Enter,” and
then he entered. They
would praise him, saying,
“Surely, this is one of the
120 1IN

C2. But if one was not
worthy to go down to
the 1227, when they
said to him, “Enter”
(variant reading: “Do not
enter”), then he entered,
and then they would
throw iron cleavers at
him.

HZ(M22)

mRa® Y XY M DR
1292 07N v e o
X? D17 © MW 1D
TR MM 0D N
M) T ORI P
(Mm% W) oo TM
b Wy he R

PO PN

NIRI® MR IWRY M IR
1292 0 v e TN
177 03377 2 WY TN
TR LMD T 0D
1307 TIN2 IR POHwm

e Lrigh}

Cl1. He 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 him 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(O). HR(M22).C2 intensifies
the contrast between the two types of 77227 T7” by stating that if the
mystic is unworthy he will ignore the command to desist, with the
consequences described. The element of deception reappears in HR(W)
and in the primary text of HR(B), both of which read “Enter!” in C2.
HR(W) is somewhat incoherent, but clearly intends us to understand
that the unworthy 7239 777 will enter at the first invitation, whereas
the worthy 7239 79 will not. The syntax of this version does not
make it entirely clear whether this is a test of the 771229 97 or, as in
HZ, the execution of a judgement previously made. Nor is it certain
whether the doom of the unworthy 72297 97" is inevitable, although
it seems that this is probably intended. HR(B) leaves no 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: ‘7f he
was unworthy .... when they said to him “Enter,” then he entered.” If,
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 HR recensions occur
in section C2, HR:C1 being basically the same in all four cases. If the
structural syntax of HR:Cl1 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:

But if one was unworthy ... one would enter .... and then they would attack him.
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THE WATER VISION EPISODE AND ITS CONTEXT 65

The syntactic logic of these versions thus requires that C1 be under-
stood to mean:

If one was worthy ... one would not enter .... and then they would praise him.

This statement is not found in any version of HR:C1. It does, however,
correspond to the syntactic logic of HZ:C1.

It is, therefore, apparent that HR(W), HR(M22) and HR(B) combine
the narrative logic of HR(O) in C1 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):C1-2 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.

HR(O) and HZ, then, represent two alternative versions of Cl1-2,
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 priority is finely balanced. HALPERIN objects to the reading
“Do not Enter!” in HR(O):C2 on the grounds that

it 1s hard to imagine that any traveller to the merkabah, no matter how
“unworthy,” could be so stupid as to disregard an explicit command not to
proceed.”!

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
manuscripts*’) was made by a copyist who was uncomfortable with the
idea that the angels would attempt to deceive the 722 I, This
objection is not very convincing, since the theme of danger is a central
feature of the 7227 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 of the vision of the 7237 was
surrounded. HALPERIN assumes, moreover, that the narrative describes

‘! HALPERIN, Faces, 209.
“2 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 HR(O) is simply a warning about what
will happen if the 71227 T 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 (122 D%IN3)” are slightly awkward owing to the absence of a
prepositional link with what follows (“so that”), which might perhaps
suggest that these words may have been added in order to explain a text
in which the formula of C1: “Enter (0127)” has mistakenly been repeat-
ed in place of “Do not Enter (039N 7X)” in C2. On 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, lectio
difficilior 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 destruction.*
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” (%30% =2yn
1aN7T) 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 77
M23M% may be based on the standard rabbinic expression 797 TP
manm,* HALPERIN suggests that in HZ:C “... the etiquette of the
synagogue ritual is transferred to the approach to the Divine
Throne.” The validity of this parallel is supported by the facts that
the sixth 9% corresponds to the sanctuary of the temple and that the
71229 777 therefore assumes a quasi-priestly role.”

 Although HALPERIN bases his translation of HR:A1-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.

“ HALPERIN, Faces, 208-227. See further pp. 87-89 and 116-117 below.

S SCHOLEM, Jewish Gnosticism, 20, n. 1. The formula: 772071 "% 9 occurs in
b.Ber. 34a and very frequently elsewhere (see JASTROW, Dictionary, 1643b).

“ HALPERIN, The Merkabah, 88., n. 80.

7 See pp. 33 above, 9192 and 192-205 below.
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It is, perhaps, not possible to achieve a final resolution of this
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, of the
original tradition. There are, however, very good grounds for the
decision that HZ 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 HR textual tradition.®

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

The penalty inflicted on the unworthy mystic (C2) is different in the
two recensions. At this point, despite the one uncertain word in the
HZ manuscripts,” there are compelling reasons for attributing priority
to HZ. HR’s strange and unexplained statement that the angels “throw
T2 a1 at him” appears to be an awkward combination of two elem-
ents borrowed from the following material: 7201 in HR:D1 and D4;
and 112 M in HR and HZ:D4. The expression 2112 M1 itself has
not, to my knowledge, been satisfactorily explained. The word 712
simply means iron, while 9121 evidently refers to some kind of cutting
implement.”® The significance of this expression may, perhaps, be
explained by reference to 4.B.Qam. 81b, where “to split the joints with
an iron implement (Aramaic: X?T97 RM)” 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.*!

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 92777. Nehunya, who has entered
into a self-induced state of trance, is using automatic speech to tell his

“® See p. 73 below.

“ See p. 55, n. 8 above.

% In biblical Hebrew, only the feminine form NY/7TM occurs, at 2 Sam. 12:31
(cf. 1 Chron. 20:3), where David makes his Ammonite captives “.... labor with saws
and iron picks and iron axes (71737 DTN P37 YN 1IIN3).”  JASTROW
(Dictionary, 727b) lists only the Aramaic form XTI, meaning: “cutting tool, sickle,
pruning knife.” In modern Hebrew, T)I3 means “a saw.”

3! See m.Middot 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):*

17.6 Because (-0 "I01) the guardians of the sixth palace®® used to destroy those™
who descended to the 122, but not those who descended to the 122
without permission and about whom they had been commanded, (and*®) they
were flogged and burned, and others were set in their place.®® But the others
who stand in their stead are of the same nature (BN X7 J3). 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 11227, but
not those who descend to the 712371 without permission?” And this is still the
nature (JN7M X7 72 7IV) 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. Nehunya b. Ha-Qanah.
Attract his attention and bring him back from the vision 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 71207, but not of those who descend to
the 20,” whom the guardians of the gate of the sixth palace attack,
although they would not molest “those who descend to the 122 in any way.
What is the difference between these and those?’

18.2 R. Ishmael said:

At once I took a piece of fine white woollen cloth, and gave it to R. Aqiba,
and R. Aqiba gave it to our servant, saying, ‘Go and place this cloth beside a
woman who has immersed herself, but whose immersion is not valid, and
make her immerse herself again, so that if that same woman should come and
declare the state of her menstruation before the fellowship, surely one would
declare her forbidden, but the majority would declare her permitted. Say to
that woman, “Touch this cloth with the tip of the middle finger of your hand,
but without pressing on it, as a person removing a hair that has fallen in his
eye wipes it away, ever so gently.”

52 SCHAFER, Synopse, §§224-228; WERTHEIMER, JNWI7) 11, 1.96-98, §§19.6-20.4.

% Mss. New York, Munich 22, Vatican and Budapest: “.... of the gate of the sixth
palace ....”

* Mss. Vatican and Munich 22: “.... some of those ...” (™77 in place of ™1772).

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

% Following ms. Budapest (the other mss. contain only very minor variations):
NIWI2 X2W 7129797 Y1172 KDY 120 TN DUNUhwn 1 wwn Yoon Aand MWW "15n
DA TR TTHYIY DN POIWY DI PO D9y T8N T,
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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 on the knees of R. Nehunya 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 him:
Who is he who is “of those that descend to the 71229, but not of those
who descend to the 12271?”

18.4b He said to us:

These are the men whom those who descend to the 1227 take and place
above them, and make them sit before them, and say to them, “Observe, see,
listen and write down everything that I 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, -& 91, is disregarded:

The guardians of the sixth palace used to destroy those who descended to the
71207, but not those who descended to the 12271 without permission, and
about whom they had been commanded, a7d they were flogged and burned, and
others were set in their place.

57 LAWRENCE H. SCHIFEMAN, “The Recall of Rabbi Nehuniah Ben Ha-Qanah from
Ecstasy in the Hekbalot Rabbati,” AJS Review 1 (1976) 269-281; SAUL LIEBERMAN, “The
Knowledge of Halakha by the Author (or Authors) of the Heikhaloth,” Appendix 2 of
GRUENWALD, Apocalyptic, 241-244; SCHAFER, “Engel und Menschen in der Hekhalot-
Literatur,” Kairos 22 (1980) 207-208, revised and reprinted in HS, 256-257; MARGARETE
SCHLUTER, “Die Erzihlung von der Riickholung des R. Nehunya ben Hagana aus der
Merkava-Schau in ihrem redaktionellen Rahmen,” F/B 10 (1982) 65-109; DAN, “nno
ww 9°7,” 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 17229 but do not descend to the
M2237M,” 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.”® 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 7239 17 but do
not destroy the 7229 791" 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 9271, 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.”’

In the narrative produced by this misunderstanding, the method
used by Ishmael to recall Nehunya from his trance is significant to this
study. He 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
7173, 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-

8 DAN, “ww Y271 nno,” 208.
% Ibid., 206-208, 215.
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icant factor in determining the worthiness or unworthiness of the 771
112591 at the gate of the sixth 3%, which, as we have seen, corresponds
to the sanctuary of the temple.

5. The Strange Expression: “Because ....”

Turning to the HR recension of the water vision episode itself, sections
D14 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 babli
(A11-19) or the corresponding material in the HZ(N) recension of the
D70 story (B2a-b). There does not seem to be any intrinsic or causal
connection between the “Enter/Do not enter!” incident in C1-2 and the
water vision episode in D14, and the two must therefore be regarded
as originally independent units of tradition’ This being so, the expr-
ession -W 70N in D1 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/HZ:C,
the guardians do not seem to know in advance whether the 772391 797
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
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 21Wn,” the “Enter/Do not enter!” incident, and the
water vision episode (25.5-6). These two passages occur at different
points in a narrative sequence which constitutes the final portion of HR
in its present form (excluding the 77N W appendix). The main comp-

 Against HALPERIN, who suggests that the original text is preserved by ms.
Dropsie, which runs C2 and D1 together: ‘And if he was worthy to descend to the
71207, when they said to him: “Enter!” and he entered, they would throw and hurl
a thousand thousand waves of water at him, and there is not a single drop there, and
if he should say ...." This, however, is certainly an accidental (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 follows:*!

A. (HR 17.1-5%) A sequence describing the journey of the 712271 777 through the
gateways of the M7277, at each of which he must show “seals” to the guardians
who will thereupon escort him through the following 9377 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. (HR 17.6-18.4%) The above sequence is interrupted, between gates 5 and 6, by
the strange statement that the guardians of the sixth gate “destroy the 777
12271, but not the 712271 17 without permission,” and the appended story of
R. Nehunya’s recall and “explanation,” as given on pages 68-69 above.

C. (HR 18.520.3%) The continuation of the “processional ascent,” through gates
6 and 7, including the examination of the 7222 797 by the angels YX*03p and
DX at the sixth gate. The qualities required of the 7237 777 are Torah
observance and talmudic learning. Again, the element of danger, though present,
is muted.®

D. (HR 21.1-22.3°) An account of how R. Nehunya was induced to reveal the
names of the guardians of the sixth 7371, which are not included in the previous
account. Two different lists of names are given, rationalized as one for the
“ascent” and one for the “descent.” We are introduced to the chief guardian of
the seventh gate, DXy, “whose name is like the name of his master.”

¢! On the form and content of HR as a whole, see: GOLDBERG, “Einige Bemerk-
ungen zu den Quellen und den redaktionellen Einheiten der grossen Hekhalot,” F/B
1 (1973) 149; SCHAFER, “Zum Problem der redaktionellen Identitit von Hekbalot
Rabbati” FJB 13 (1985) 1-22, reprinted in HS, 63-74; and DAVILA, “Prolegomena to a
Critical Edition of the Hekhalot Rabbati,” JJS 45 (1994) 208-226.

$2 SCHAFER, Synopse, §§219-223; WERTHEIMER , JDWI7)) N3, 1.9596 §§19.1-5.

63 DAN, “Ww 53°77 nnD,” 204-206.

* SCHAFER, Synopse, §§224-228; WERTHEIMER, TNV *11, 1.96-98 §§19.6-20.4.

* SCHAFER, Synopse, §§229-237; WERTHEIMER, 7W17/ *111, 1.98-100, §§20.5-22.3.
See further pp. 204-205 below.

% DAN (“@ 9271 nnp,” 208-210) treats this as an independent unit, but his
reasons for doing so are unclear to me. The passage is, admittedly, slightly muddled
and some material has evidently been added to it. The core of the account is, how-
ever, clearly recognizable as the continuation of 17.1-5.

¢7 SCHAFER, Synopse, §§238-243; WERTHEIMER, J1)¥/77)2 %11 1.100-102, §§22.4-23 4.

C.R.A. Morray-Jones - 978-90-04-49686-6
Downloaded from Brill.com 11/01/2023 02:41:20AM
via Western University



THE WATER VISION EPISODE AND ITS CONTEXT 73

E. (HR 22.4-23.4%) A second, more detailed account of the admission of the 777
72071 into the seventh 73°7 and his presentation before the throne of glory.

F. (HR 24.126.8%°) A long series of hymns, which are said to be recited daily by
the throne of glory, and which the 71239 777 also recites, thereby symbolically
identifying himself with the throne which bears the divine image or 7125.°
This sequence forms the “grand finale” of HR in its present form, but is inter-
rupted by:

G. (HR 25:5-6"') Appended to Ezek. 1:27, the encounter of the worthy and un-
worthy 1237 777 with the “one like PMWn” and the guardians of 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 (25:5-6), is quite
out of place in this narrative sequence and alien to the hymnic material
with which it is surrounded.”” In its present location, it looks like a
left-over item of tradition for which a redactor had found no 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 -@ %91 occurs in both HR
25.6 (D1) 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 712271 777
who had been given permission to enter the sixth palace, but not those
to whom such permission had been refused.”

* SCHAFER, Synopse, §§244-250; WERTHEIMER, TWI710 >N 1.102-105, §§23.5-24.5.

¢ SCHAFER, Synopse, §§251-277; WERTHEIMER, 7170 >12 1.105-112, §§25.1-28.2.

70 See further MORRAY-JONES, “Transformational Mysticism,” 26-27.

' SCHAFER, Synopse, §§258-9; WERTHEIMER, JNV171 N3, 1.107-8, §§26.1-2.

72 See the remarks of GOLDBERG, “Einige Bemerkungen,” 28.

31 resist the temptation to speculate that an early version of the story may have
offered the readings: “Do not enter!” in Cl, and “Enter!” in C2.
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6. The Beginning of the Water Vision Episode:
Textual Problems and Relationships

In the HZ recension of the water vision episode, the text of the first
clause of D1 is evidently corrupt and the translation given on page 56
above must, therefore, be justified. The manuscript readings published
by SCHAFER are as follows:"

M22: DNYI .. WPIMOR v AR 0w 9o°n nnoy
D436: by L nrITnew  md AR i owwn Hoon
M40: W3 .. DITTIOR MY AR Wi Yoo
O1531: LI S N PTIOY 7OnRa AR T Wi YR
N8128: D03 .. WPIMOW 70D AR W Yoon

SCHOLEM translates:

And at the gate of the sixth palace, it seemed as though hundreds of thousands
and millions of waves of water stormed against him ....””

This translation, however, glosses over several problems. The primary
cause of difficulty is the corrupt word following X7). Ms. New York’s
¥ "2 — meaning either “when” or, much less frequently, “since” in the
sense: “because”® — makes no sense at all in this context. The express-
ion occurs twice in HR:C1-2 and HZ:C1-2, in all cases meaning “when.”
If, however, it is taken in this instance to mean “since” or “because,” a
potentially significant correspondence with the recension in HR:D1 be-
comes apparent:

HZ(N): v R 770 wwn Hon
HR: WW Y370 NND MM w "on

HZ(N): L n M0
HR: o V) oy WM 72N

" SCHAFER, Synopse, §408 (omitting the numbers of the waves, which vary slightly).
M = Munich; D = Dropsie; O = Oxford; N = New York.

75 Letter 2 doubtful.

7 Letter X deleted; letter 1 doubtful.

7" SCHOLEM, Major Trends, 53 (following M22).

78 See JASTROW, Dictionary, 631a-b.
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THE WATER VISION EPISODE AND ITS CONTEXT 75

HZ(N): The sixth palace looked because (W 11"2) they

HR: Because (W "®1)  the guardians of the gate of
HZ(N): drive at him ...  waves of the sea ...
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 W "D in HR, it is unlikely that the redactor of
HZ(N) has adopted the expression from HR and changed it to the more
ambiguous W ", since either expression makes nonsense of his sent-
ence. It is therefore probable that -w 113 in HZ(N):D1 is a scribal error
arising from the occurrence of the same word in the previous paragraph
(C1-2) 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 W T3 (in this instance) in the sense: “because”; (b)
changing it to the unambiguous -¥ 391 to make this meaning clear and
to distinguish it from the previous occurrences of - 1D, meaning
“when”; (c) dropping the opening words of the HZ version (Wil 371
X7 197); and (d) explaining that the implicit “they” of HZ(N): 7770
(changed in HR to 7272w 72°0N) refers to the angelic guardians. If
the expression -W "19M at HR 17.6 indicates a link with AR 25.6 (= D1),
as suggested above, then HR 25.6, which is derivative at this point of
HZ(N), must in turn have priority over HR 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
O). The doubtful letter 2 should certainly be read as the graphically
similar 3, meaning “as” or “like.” On this basis, HALPERIN translates
as follows:

The sixth palace looked like someone [!] at whom a hundred thousand thousands
and myriad myriads of waves of the sea were being driven ...

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

" Accepting this construction for the purpose of the comparison, but see pp. 76-
77 below.
% HALPERIN, Faces, 201.
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the unworthy 72377 777" 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 12
for M3, corresponds closely to WERTHEIMER’s version of HR:

HZ(M22): And the gate of  the sixth palace
HR(W): Because the guardians of  the gate of the sixth palace
HZ(M22): looked like someone who (2 X7 1)  were driving at him
HR(W): were acting like ones who (2 DWW 1) were throwing upon him
HZ(M22): ... waves of the sea

HR(W): ... 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 DWY 177 (“were acting”) to I 1177 (“was seen”
or “seemed”). 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 HR(W) has added the words DWWV 7 in an
attempt to make sense of the difficult word "2 (“like someone who”),
which he found at this point in his source — namely, the version pre-
served in HZ(M22) and, less clearly, HZ (O).

Two further considerations support this hypothesis. In the first
place, it is unlikely that HR’s 17y (2°2°5wm) 070N (“throw [and hurl]
upon him”) has been changed to HZ’s 12 1" 7MW, which is lectio difficilior
for two reasons: firstly because 12 (“in/with him/it”) is, if the HR recen-
sion is presupposed, much less appropriate than 1Y (“upon,” “at,” or
“against him”) and secondly because the verb 77, 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

¥ Admittedly, 790 is used of the effect of wind on water at HR 9:1 (SCHAFER,
Synopse, §162; cf. WERTHEIMER, JNWIT N1, 1.85, §10.4; full quotation on p. 211
below). Even here, however, the verb does not take the waves (W W11 723) as its direct
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THE WATER VISION EPISODE AND ITS CONTEXT 77

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 7227 7. The
word recurs, however, in the following clause, where it can only refer to
the palace: D NNX D0 199DX 12 TXY (neither SCHOLEM nor HALPERIN
account for the word at this point).*

All these difficulties are resolved if the doubtful word in HZ is
assumed to be M2 (“like”). The translation offered on page 56 above
is based on this emendation, which has been accepted by most translat-
ors.®  The outcome is a perfectly comprehensible sentence in which
7TV 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 MD) ... waves of the sea were billowing in it
(M2 T L

It has become apparent that the HR recension is confused at the point
of transition between C2 and D1, where a redactor has attempted to
resolve the difficulties posed by a corrupt text of HZ:D1. It follows
that the HZ recension must have priority in D. HR’s statement that
the gatekeepers are responsible for throwing the illusory water at the
7229 T is a product of the confused transition and distorts the
significance of what follows. In HZ:D1, 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 1237 T may betray

object, being related to them by the preposition -2.

825591 is a masculine noun, despite the misleading plural form. See BDB (1977),
228a-b and JASTROW, Dictionary, 345b.

% Thus, in addition to SCHOLEM, SCHAFER, Ubersetzung, 146, and REICHMAN, ‘Die
“Wasser-Episode,” 70.

8 Thus the translation on p. 56 above. An almost equally attractive alternative
is to read the corrupt word as DD (“like water”), yielding: “The sixth palace looked
like water in which were billowing (2 777w D™MD) .... waves of the sea ....” This
does, however, impose a strain on the syntax, since 1 must refer to the palace, not the
water, which is, of course, a plural noun in Hebrew.
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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 of the unworthy 1227 T is predetermined, or prompted by
the angels, and the episode does not seem to involve the execution of
a prior decision, as in HZ:C. A careful reading of the text reveals,
moreover, that in HZ:D-F the 7227 T is no longer standing outside
the sixth gate, as he is in HR. In HZ:D3, the 5'I|7 N2 comes forth from
the seventh 9371, and in E2 we are told that the 7257 77 has already
been admitted to “the (first) six M9271.” If we accept the narrative
unity that the redactor of this recension has imposed on this sequence,
the 11259 77, having been found worthy and permitted to enter (C),
is now standing #nside the sixth 23°7.% This point, although it 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” (17312 T 1"NWNI) in HZ:D2
must be either the inhabitants of the sixth 2277 or the gatekeepers of
the seventh.*

7. Conclusion: The Water Vision 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 HZ has
priority in A-C, but that HR’s version of D, the water vision episode
itself, is older than that in HZ.¥ REICHMAN treats HR:D and HZ:D
as independent developments of a pre-literary source tradition (A-C are

% In EF, unless this passage is hopelessly confused, N5 must presumably mean
“inside the gate.” See further below.

8 Since the only clear reference to the keepers of the sixth gate in either recension
of A-D occurs at the beginning of HR:D1, 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 @ 701 at HR 25.6 (= D1) has been found to have priority over - 191 at
HR:17.6, and it 1s not possible to separate this expression from the keepers of the
sixth gate.

87 HALPERIN, Faces, 204-208.
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THE WATER VISION EPISODE AND ITS CONTEXT 79

outside the scope of his inquiry).®®¥ 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 recension.”’

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 &.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 277; finally, the references to
these stones in the HZ(N) version of the D77 story (B2a-b) represent
a further stage in this process of ‘mutual contamination of the pardes
story and the “water” test.””® The finding that HZ:D has priority over
HR:D undermines this unnecessarily complicated reconstruction and
indicates a much simpler set of relationships between these texts. In
HZ: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 OTD. The image of the marble stones is derived from the
tradition of the heavenly sanctuary, to which the sixth ?3°7 corresponds,
and can be traced at least as far back in time as I Enoch 14. There is,
therefore, no reason to assume that the redactor of HZ:D has borrowed
this image from babli. It is both simpler and more reasonable to concl-
ude that the marble stones and the saying, “water” in babli are both
allusions to the water vision episode and that they were derived from a
single source in the tradition represented by HZ:D.

HALPERIN discerns a reference to the talmudic 0779 story in HZ:F,
where he prefers the variant reading of ms. New York (Flb): “Ben
Azzai” for “a certain person.”' He justifies this preference on the
grounds that the majority version

8 REICHMAN, ‘Die “Wasser-Episode,” 69-97.
¥ DAN, “Www %377 nnp,” 210-11.

* HALPERIN, Faces, 204-208 (quotation, 206).
°! 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.”

A circular logic underlies this argument: the variant reading is preferred
on the assumption that bebli 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 scruple could easily have adopted the widely attested talmudic
alternative: “Ben Zoma.”” It is much more probable that the copyist
of HZ(N):F has identified the unnamed person with Ben Azzai on the
basis of the talmudic version of the D7D 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 D7D story with the water
vision episode.”

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 71229 777" can apparently fool the angels, is inconsistent
with HZ:C, where they know his status in advance.”® 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 71237 777 is worthy or unworthy, but in
HZ:D, they do not. DAN regards HZ: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 HZ:F. He considers it possible that HZ:D and
HZF are a single unit, into which HZ:E has been interpolated.”
REICHMAN maintains that the “forbidden utterance” motif in HZ:E-F

*2 HALPERIN, Faces, 533, note g.

% See pages 4-5, lines A20-24, above.

* 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 mention of Ben Azzai in HZ:F1b, if late, can have no
bearing on the origin or meaning of HZ:D.

% DAN, “wWw 9271 nnp,” 200-202.
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THE WATER VISION EPISODE AND ITS CONTEXT 81

is inconsistent with the meaning of the “test” in HZ:D, as he wrongly
understands it.”’

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: 217X 117D is followed in HZ:F1b, the narrative
sequence in HZ:E-F is, in fact, an internally consistent development of
HZ:D2,”® where the unworthy 17229 77 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:E1, 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. HZ:E makes
the point that, even if one is unworthy, one may avoid discovery if one
refrains from mentioning water, and HZ:F provides the counterpoint to
this: even though the unnamed 7229 T “was worthy,” he made the
mistake of saying “water” and, for this reason, was assaulted by the
angels.

The meaning of 172 1 ... Y2 17N (HZ:F1b) is obscure, and
the variant in ms. New York: Y99 1?20 is almost certainly an
attempted clarification of this strange reading. The verb 2’0 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 7201 occurs in
C2, D1 and D4. We have observed, however, that each occurrence of
this verb in HR is at a point of narrative and textual confusion.” It
seems more likely, therefore, that the redactor of HR has taken the verb
from the variant reading in HZ(N):F1b (compare 72™>Wn in HR:DI,
which is a product of the same confusion and has almost certainly been
taken from HZ: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 of the literary tradition. Whether
this be so or not, the crucial point to be made in this connection is

*” REICHMAN, ‘Die “Wasser-Episode,” 91-97.
*8 Contra HALPERIN, DAN and REICHMAN (see the previous three notes).
% See pp. 67 and 74-77 above.
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that in all of HZ:A-F there is no single element that requires to be expl-
ained by reference to babli. On the contrary, the saying “Water! Water!”
in babli (A15) appears to be derived from the (perhaps secondary) stage
of literary development represented by HZ: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 of
the four who entered D7. Returning to the hekhalot version of 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 077D 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 no 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 D7D story in babli.
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CHAPTER FOUR

THE CELESTIAL PAVEMENT AND THE “ASCENT MIDRASH”
IN HEKHALOT ZUTARTI

1. The Hekhalot Zutarti Literary 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
Hekhalot 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:D1? JELLINEK identified an untitled portion of ms.
Oxford 1531, following HR, as the text which Hai Gaon calls HZ.*
The collection is not 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 II° ELIOR
observes that the materials identified as HZ by JELLINEK do not const-
itute a coherent or clearly defined text:

' SCHOLEM, Major Trends, 45; and see further, 7bid., 358, n. 15; and idem, Jewish
Gnosticism, 75-83; cf. GRUENWALD, Apocalyptic, 142-149.

2 SCHOLEM, Jewish Gnosticism,” 83.

3 Hai Gaon, responsum on b.Hag. 14b-15b, in BERNHARD M. LEWIN, ed., Otzar ha-
Geonim: Thesaurus of the Gaonic Responsa and Commentaries, vol. 4: Tractate Yom Tow,
Chagiga and Maschkin (Haifa and Jerusalem: Hebrew University Press Association,
1931) 3.13-15.

* JELLINEK, Bet ha-Midrasch, 6.xliv. SCHOLEM (Jewish Gnosticism, 127, addendum to
ibid., 6, n. 12) observes that LEOPOLD ZUNZ apparently also “knew of the correct
identity of the Lesser Hekhalot.” See ZUNZ, Die synagogale Poesie des Mittelalters (2 vols.;
Berlin: J. Springer, 1855-59) 1.148, note c (on the name 1AM, which ZUNZ finds in
“the Lesser Hekhalot,” see SCHOLEM, Jewish Gnosticism, 66-67).

5 SCHOLEM, Jewish Gnosticism, 127, addendum to 7b:d., 6, n. 13.
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... the passages containing Hekhalot Zutarti, according to Jellinek’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, or perhaps a true mystical
experience and to which has been grafted, with the passing of 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 Akiva — the four who entered
the orchard — since their uniqueness is obviously founded on the visionary exper-
ience.

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:

On 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 Rabbah 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.
“Hekhalot Zutarts” thus turns out to be a classic example of a fictitious text,
which apparently never existed as a redactional unity.?

Elsewhere, SCHAFER observes, in partial agreement with ELIOR, that the
first part of the HZ collection (Synopse, §§335-374) appears to have coal-

7 SCHAFER, “Aufbau und redaktionelle Identitit der Hekhalot Zutarti” JJS 33,
(1982) 569-582, reprinted in HS, 50-62.
8 Ibid., 582/62.
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THE CELESTIAL PAVEMENT AND THE “ASCENT MIDRASH” IN HZ 85

esced around the central theme of the ascensions into heaven of Moses
and R. Agiba. These figures are presented as archetypical parallels and

.. obviously function as prototypes of the Merkavah mystic and possibly as
heroes of the past as well (Moses as the role model for ‘Aqiva and ‘Aqgiva as role
model for the yored merkavah).’

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

Speculation about the antiquity of HZ in comparison to other texts of the hekh-
alot literature are completely out of place. Discussion is only possible, if at all,
with regard to the age of the individual textual units, not the age of a redactional
unity called Hekhalot Zutarti."

This point is undoubtedly valid and, moreover, has much wider applica-
tions. While it may be true that, in SCHAFER’s words, “of all the anal-
yzed macroforms of the Hekhalot literature, Hekhalot Zutarti is the least
homogenous,”" 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 materials.”” In this respect, the
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
of provenance and dating should primarily be addressed with regard to

* SCHAFER, The Hidden and Manifest God, 67.

10 SCHAFER, “Aufbau und redaktionelle Identitit,” 62. A similar opinion is
expressed by ELIOR, 77701t 527, iii.

" SCHAFER, The Hidden and Manifest God, 55.

12 See, especially, SCHAFER, “Prolegomena zu einer kritischen Edition und Analyse
der Merkava Rabba,” FJB 5 [1977] 76-77, reprinted in HS, 17-49; idem, “Tradition and
Redaction in Hekhalot Literature”; idem, “Zum Problem der redaktionellen Identitit
von Hekbalot Rabbati”; and idem, Synopse, v-viil.
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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 terminus ad quem for its contents — applies not only to HZ but
to the entire hekhalot corpus and, indeed to rabbinic literature as a
whole.?

This does not mean, however, that there is no point in exploring
the processes of accumulation and redaction of traditional materials 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 tradition-
historical inquiry into the origins and development of these literary
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 of 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 HR."* His suggestion about the origin
of the title HZ is entirely plausible, but the fact that the HZ materials
were appended to HR 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
070 story, which appears, by all accounts, to be one of the nuclear
components around which the collection as a whole accumulated and

® This point is made by SCHAFER; see idem, “Tradition and Redaction,” HS, 16.
' See p. 84 above. Cf. SCHAFER, The Hidden and Manifest God, 8, 61, 73-75 and
156, n. 35. HALPERIN (Faces, 206-207, n. 18) inclines towards the same position, but
this is based on his faulty analysis of the relationships between the HR and HZ ver-
sions of “Four Entered Paradise” and the water vision episode (see pp. 78-79 above).

C.R.A. Morray-Jones - 978-90-04-49686-6
Downloaded from Brill.com 11/01/2023 02:41:20AM
via Western University



THE CELESTIAL PAVEMENT AND THE “ASCENT MIDRASH” IN HZ 87

grew to assume such shape as it possesses.”” The water vision episode,

to which babli’s version of the D7D 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 D779 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, §335) contains several echoes of
m.Hag. 2.1, the lemma of the mystical collection,'® 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 D7D story, that the context in which that story
first came to be associated with m.Hag. 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
collection.”® 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 771229 TWYN 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 evil”” The
traditional theme of opposition between the temple and the waters of

!> 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 Identitit,” HS, 57; and idem, The Hidden and
Manifest God, 117-118).

1 SCHAFER, The Hidden and Manifest God, 69-71.

17 SCHAFER, Synopse, §§336-337.

' MORRAY-JONES, “Paradise Revisited. Part 1,” 207-208, n. 116.

19 See HALPERIN, Faces, 208-249.
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chaos is equally well attested, the legend of the 7™0OW JaX being perhaps
the most obvious example?® HALPERIN’s interpretation accords well
with 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.”” Returning to the water vision episode, the relevance of all this
material is confirmed by the liturgical formula in HZ:F3, the signifi-
cance of which has not, to my knowledge, been explained before. The
formula 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? Its significance in the context of the water vision
episode is surely derived from the biblical settings of two of its three
components. The perfect-tense form J9% T occurs at the beginning
of Psalms 93, 97 and 99, the first of which reads as follows:

'The LORD reigns; he is clothed with majesty.
The LORD is robed; he is girded with power.

Yea, the world is established; it shall not be moved.
@Thy throne is established of old; thou art from everlasting.

®The floods have lifted up, O LORD; the floods have lifted up their voice;
the floods lift up their roaring;

“Mightier than the noise of many waters, mightier than the waves of the sea,
the LORD on high is mighty;

®Thy decrees are very sure; holiness befits thy house,
O 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: Y7 DY 7917 MY is derived from Exod. 15:18, the final verse of

% See LOUIS GINZBERG, The Legends of the Jews (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, The Name of God, 250-253. See also p. 51, n. 70 above and pp. 199-201 below.

! See p. 70 above.

22 See pp. 51-52 above.

» See JOSEPH H. HERTZ, ed. and trans., The Authorised Daily Prayer Book (revised
edn.; New York: Bloch, 1961) 82-85 and 1064-1065; and ISMAR ELBOGEN, Der jidische
Gottesdienst in seiner geschichtlichen Entwicklung (4th edn.; Hildesheim: Georg Olms, 1962)
85.
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THE CELESTIAL PAVEMENT AND THE “ASCENT MIDRASH” IN HZ 89

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 traveller 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 terminology of this
version is, therefore, now required.

3. The Celestial Paving Stones

The W "X are, as is now widely recognized, a standard feature of the
earthly and, by extension, the celestial temple.** 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 7173, 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 Chr. 28:11-19). It
is very possible that this passage is the basis of the myth of the revelat-
ion of the 719N W to the returning exiles, as described in HR 29:3-6.*
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 world below, decides that what they really need are the secret
names of the MN W. Although W0 is not included in this list of
treasures, the connection with 1 Chr. 28:11-29:5 is confirmed by what
follows. The WP M1 descends and appears on the throne of glory
to the elders of the people “from the great gateway of the house of the

 See pp. 3644 above.

% See p. 67 above.

% SCHAFER, Synopse, §§294-298; WERTHEIMER, JNWI7H >3, 1.116-118, §§31.2-
32.3. For an English translation of the 77N W appendix to HR, see HALPERIN, Faces
430434,
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LORD (" ™22 WX 17377 M1211) ... between the vestibule and the altar
(Mamam P OPRA 12)” 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 T2 MYV sources.” The term WY
(= WY; “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 (W *IMY). Of more direct relevance to this study is
the following passage of HR 9.5:*

IO DO DI TTVD TIWT FOIMI 1AM A TRM N PIDMY DR D
N WY N

For in the place where they praise him, there shine, glisten, glitter, gleam and
sparkle (?) 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 Y W™V, the word XM may
be a slightly distorted echo of the expression, F XM in HZ:D1>!
The verb MV, meaning “stirred up” or “constantly in motion,” does

 HR 29.4; SCHAFER, Synopse, §297; WERTHEIMER, JNWIT0 13, 1.117, §31.5.
Mss. Budapest, Vatican and Munich 22 read “third” in place of “great.”

8 For reasons which I do not understand, HALPERIN declines to translate the
statement that the temple plan was drawn on the ground, on the ground that it con-
sists of “a series of very difficult and possibly corrupt phrases ..,” which “.... seem to
be parenthetical, and do not advance the narrative” (see HALPERIN, Faces, 432, n. 77).
Ms. Budapest, for example, reads as follows: 72 12 R? AYw AN Ty W0 D'YRY
N7 91 namam 237 0w omby Yook Ny ny onw nmen opn Y ROR
1213, “for although they had not, up to that time, built the building, but (the holy
spirit stood) on the place of the forms that had been outlined and stood ready for the
vestibule, the sanctuary, the altar, and the whole of the entire house to be completed
upon them” (compare SCHAFER, Ubersetzung, 2.283-284).

? See, for example: SCHOLEM, Jewish Gnosticism, 49-52; and MARTIN SAMUEL
COHEN, The Shi‘ur Qomah: Liturgy and Theurgy in Pre-Kabbalistic Jewish Mysticism (Lan-
ham, New York and London: University Press of America, 1983) 131-132.

% HR 9.5; SCHAFER, Synopse, §166; WERTHEIMER, JNW17)0 >N, 1.86, §11.4.

’! See pp. 93-96 below.
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THE CELESTIAL PAVEMENT AND THE “ASCENT MIDRASH” IN HZ 91

not really fit this context and is probably derived, directly or indirectly,
from HZ’s description of the sixth palace, where the pure marble stones
resemble water in which waves of the sea are billowing (P7M0).*2 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:D1, repeated in
HR 9.5 and babli (A13). According to these sources, the substance of
the stones is said to be TV, 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 MY271, he is said to be seated “at the (great) third gateway of the
temple” (77 M2 WX WHWA [I37] MNY), on “a bench of pure
marble (M W 50 5090),” which is the inherited property of R. Ish-
mael, the priest.”> The (great) third gateway of the temple is, according
to some manuscripts, also the location of the appearance of the holy
spirit in the 7N W myth,** where it appears to be the entrance to the
sanctuary building, to which the gate of the sixth 97 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 377, sits on a bench of
pure stone [?] (M0 7% Sw 5000 YV 2w1).”* 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

% See pp. 74-77 above.

33 HR 14.2; SCHAFER, Synopse, §202; WERTHEIMER, JNWI7T»D N1, 191, §16.2.
“Great” is lacking in mss. New York, Munich 22, Vatican, and Budapest; all mss.
include “third.”

* HR 29.4 (see n. 27 and compare n. 33 above). The parallel is noted by
HALPERIN, Faces, 432, n. 76.

3 HR 19.3; SCHAFER, Synopse, §233; WERTHEIMER, TNWI70 13, 1.99, §21.3. The
uncertain word " is given according to mss. Oxford, Budapest, Dropsie (mss.
Vatican and Munich 40: P; ms. Munich 22: pIN%% ms. New York: pIN™; ed.
WERTHEIMER: PW0°). WERTHEIMER (7bid., n. 93) comments that the word and its
meaning are unknown. I surmise that its origin is somehow traceable to the Greek
A{Bo¢. See further 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 ?3°12 M”70 in HZ:DI, repeated in HZ:E2 and also in the
HZ(N) recension of the D77 story (B2a). HALPERIN, who finds this
expression puzzling, guesses that it means “.... built into the palace.”®
SCHOLEM, presumably associating the expression with the description
of the marble facing stones of the Jerusalem sanctuary in 4.Sxkk. 51b
and B.B. 4a,” offers: “.... with which the palace was tessellated.”® In
biblical Hebrew, the verb 920 means “to lift or cast up.”” It is used
at Isa. 57:14 and 62:10 of “raising up” (i.e. making or paving) a road.
At Jer. 18:15, the expression 12770 XY 777 means “an unpaved road.”
Prov. 15:19 states that the path of the righteous is {12770 (RSV: “a level
highway”). In rabbinic Hebrew, %90 can mean either “to tread, press,
make a path, or pave,” or “to be light (of weight),” in which case the
passive participle means “high,” “light” or “swinging.”* 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*’ A further
dimension of meaning is provided by £.Migqwa ot 3.4, where 2120 occurs
as a dialect form of 7193, meaning “clear” or “transparent” (of water).
This word is used by Rashi (on Hag 14b), who explains that the stones
were “shining like clear water” (1’128 015 °12n), and by Hai Gaon,
who appears to misquote HZ: %13 M?%% (“transparent like the pal-
ace”).” HALPERIN finds this strange, because the word “is normally
used of liquids.”*

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:D1, but also includes a part of the text of HZ:D1,
which he attributes to Aqiba, misquoting the word M»1%0:

% See HALPERIN, Faces, 201, 204, and 533, note e.

%7 See p. 36 above.

% SCHOLEM, Major Trends, 53; idem, Jewish Gnosticism, 15.

® See BDB, 699b-700b.

“ See JASTROW, Dictionary, 995a-b.

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

“2 See p. 83, n. 3 above.

“ HALPERIN, Faces, 533, note e.
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And R. Aqiba commanded them: 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 all — but a worldly image (@212 N1M7) 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 Hekbalot Rabbati: Because the guardians of the gate of the sixth
palace cast and throw a thousand thousand waves of water when there is not so
much as a drop there. R. Agiba said: It seems as though there are waves of water
in it (@° ™3 12 W W M2 RM), but there is not so much as a single drop in i,
but only the brilliant air (17 7") of the pure marble stones which are included
within the palace (%2772 M9 1), the brilliance of the appearance of which
was like water. And he who says, “These waters: what is the nature of them (i
12°0)?” is thrust away ... etc.*

Returning to HZ:D1 itself, HALPERIN also finds the expression 1°T IMRX”
incomprehensible. He therefore argues that the reading of ms. New
York: 17 W1 (“light of the brilliance”) should be preferred.® If this
were correct, it would mean that HZ:E1, E2 and F1b, and HZ(N):B2a
of the O story, all of which read either WX 7 (“brilliance of air”)
or M MR (“air of brilliance”), must be based on the supposedly corrupt
text of HZ:D1. The reading of the majority of the witnesses is, how-
ever, lectio difficilior, 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 R 17/3°T IR in the
Mandean sources, where a “divine being called Radiance or ziwa leads
the soul over the hafigia mia to the world of light.™** In other passages
of the Mandean literature, reference is made to a substance called the
ayar ziwa (“air of radiance”) which forms a kind of subtle atmosphere
surrounding the world, and which is also sometimes personified as a
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 giving it vital

“ Hananael b. Hushiel, commentary on &.Hag. 14b (in the margin of the printed
edition).

 HALPERIN, Faces, 206. See p. 56, n. 12 above.

“ DEUTSCH, Guardians, 119. See pp. 46-50 above.
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94 CHAPTER FOUR

qualities .... This Ether is personified, and is sometimes mentioned as a source of
life.”

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 of the
planetary boats.”

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

The Mandaean terms for air (ayar) and radiance (ziwa) parallel the expressions
awir ziw and ziw awir which appear in the Hekhalot versions of the “Water Warn-
ing.” Indeed, both Hekhalot and Mandaean sources agree that connected with
the cosmic waters (or illusion of waters) is some kind of light or radiance and air.
Once again, however, there is a crucial difference between the Jewish and
Mandaean traditions. The Mandaeans personify the radiance and air, even trans-
forming them into beings who help the soul over the waters. They also posit
that the light actually becomes manifest in the form of water. By contrast, the
Hekhalot authors connect the radiance and air to the stones which only appear
like water. The Hekhalot texts therefore provide an alternate explanation for the
appearance of the radiance and air (they are not divine beings) just as they
suggest an alternate explanation for the appearance of the water. In both cases,
the source of the illusion is actually the stones of the palace or hekhal. This
etiology prioritizes the hekhalot over other cosmological structures which may
appear in competing traditions such as Mandaeism. As in the case of the waters,
rather than denying that radiance and air appear at the end of the heavenly
journey, the Hekhalot authors offer their own definitive version of the tradition,
thereby subtly undermining other cosmological traditions without explicitly
rejecting them by name.”

DEUTSCH must certainly be right to suggest that the Mandean ayar-ziwa
is related in some manner to the "X 1T/ MR of the water vision
episode in HZ. As observed above, however, his theory that the water

" DROWER, The Mandaeans of Iraq and Iran: Their Cults, Customs, Magic, Legends, and
Folklore (Leiden: Brill, 1962) 58, n. 13 (also quoted by DEUTSCH, Guardians, 119).

** DROWER, The Mandaeans, 100 (also quoted by DEUTSCH, Guardians, 120).

“ DEUTSCH, Guardians, 120.
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THE CELESTIAL PAVEMENT AND THE “ASCENT MIDRASH” IN HZ 95

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
river yardna and with purificatory baptismal rites.”’ It does not, to my
knowledge, feature in accounts of the soul’s transition acio.s the hafigia
mia at the end of its heavenly journey after death. There, the ziwa is
clearly opposed to the waters or hafigia 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 or 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.> DROWER
sees a correspondence between the Mandean ayarziwa as the source of
life and Josephus® report (War 1i.154) thet cording to the doctrine of
the Essenes, human souls “emanate from the most subtle ether” (£¢k 100
Aentotcitov poutdoag aifépoc)*  If this is correct, it implies

% See pp. 48-50 above.

*! See DROWER, The Mandaeans, 100-123; and RUDOLPH, Gnosis, 360-362.

52 See RUDOLPH, Gnosis, 357-360.

53 An excellent example is, as it happens, provided by Mandean belief about water,
only one part in nine of which is considered to be mia hia or “living water” (= Heb.
D0 OM), coming from and returning to the heavenly river yardna (from Heb. 1772),
whereas the other nine parts are a lifeless substance called tahma (= Heb. 0¥ [2])
which ends up in the bitter waters of the sea (see DROWER, The Mandeans, 101-102).
The origins of this belief are clearly related to Jewish teachings that only “living” water
is effective for purification, and to the practice — described in rabbinic sources but
shown by archeological evidence to be earlier — of causing a 1 containing, drawn
water to be valid by mixing into it a much smaller amount of “living” water (see
m.Miquaot 6.8 and further, for example, E. P. SANDERS, Judaism: Practice and Belief, 63
BCE - 66 CE [2d impression; London and Philadelphia: SCM/Trinity Press Interna-
tional, 1994] 224-227). The early evidence for these Jewish practices means that they
cannot be derived from Mandean sources. We must, therefore, conclude either that
the Mandean beliefs about water are derived from Judaism, or that both religions drew
their beliefs and practices from a common source.

4 See DROWER, The Mandeans, 58, n. 13. The Greek text of Josephus is taken
from H. ST. J. THACKERAY, RALPH MARCUS, ALLEN WIKGREN, and Louls H. FELD-
MAN, eds. and trans., Josephus, (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.*® It is, therefore, much more prob-
able that the Mandean expression ayarziwa is derived from a Jewish
source tradition than that the MR MI/9T MR of the water vision
episode in HZ has been imported from Mandeism.

If, contra HALPERIN, 17T 9"XM 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 “brilliant 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 (M?190)” could also be said to
be “high” or “light” (M?1%0) and “transparent” (M), and are not
water but solid air. The visionary traveller is literally “walking on air.”

4. The 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 of the hekhalot visionary:*

Heinemann, Putnam and Harvard University Press, 1926-65) 2.382.

% Of many possible examples: bafigia mia, yardna, mia hia, and tabma (see pp. 46-
47 and n. 53 above).

% Pes. R. 20.11-12 in RIVKA ULMER, ed., Pesiqta Rabbati: A Synoptic Edition of Pesiqta
Rabbati Based upon All Extant Manuscripts and the Editio Princeps, vol. 1 (SFSHR 155;
Atlanta: Scholars Press, 1997) 422425; corresponding to Pes. R. 20.3 in EPHRAIM
ZALMAN MARGALIYOT, ed., X132 377 D127 NNj7°09 (1892; reprinted New York:
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And Moses entered into the midst of the cloud (Exod. 24:18) and the cloud covered him
(Exod. 24:16) and the cloud carried him up. And he was walking (7271) on the
firmament (3772) and the angel P8P, 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 (77 )* amidst the holy ones of
the Most High?*® You come from a place of womb-filthiness (N9 QIPrN)*!
What are you doing (77 )% in a place of purity (70 OPPA)¥* You are
born of a woman!® What are you doing (T2 ) in the place of fire?”*
He replied, “I am Moses ben Amram, and I have come to receive the Torah for
Israel!”” When he would not let him pass, Moses struck him a single blow and
made him perish out of the world.®# And Moses was walking about (727) on
the firmament as a man walks about on 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 der Herr, dein Gott!
Eine rabbinische Homilie zum Ersten Gebot (PesR 20) (FJS 2; Frankfurt am Main: Peter
Lang, 1976) 300-301 (= 6*-7*) and 295 (= 12*), 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 20.11,1-3); and WILLIAM G.
BRAUDE, trans., Pestkta Rabbati: Discourses for Feasts, Fasts and Special Sabbaths (2 vols.;
YJS 18:1-2; 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,
Pesigta Rabbati, xxviil-xxxix.

57 Following mss. Parma 3122, Dropsie 26 and Casanata 3324; ed. princ. (Prague,
1656) and ed. MARAGALIYOT: “.... at the gate ....”; ms. Oxford (see the previous note):
“.... who stand at the gates of heaven (DM MYW Yy DMy OIW).”

%8 Ed. princ., ed. MARGALIYOT and ms. Oxford add: “and said to him.”

5 Ms. Parma: J2mn.

% Ms. Oxford omits this sentence.

" Thus mss. Parma and Dropsie; ms. Casanata: NDX0 DWWHN; ed. princ, ed.
MARGALIYOT: N®MWI DIPPN; ms. Oxford: NDMWIT DIPMN. The root AV means to be
soiled with excrement or, especially, blood or mucus from the womb (see JASTROW,
Dictionary, 541b).

2 Ed. princ.: T2 1Y, ed. MARGALIYOT: Jorn.

& Ms. Oxford: 990 DpM2.

# According to BRAUDE: “... a woman in heat.”

% Ed. princ., ed. MARGALIYOT: 7271,

¢ BRAUDE adds: “.... that is pure!”

67 DRW, except in ms. Parma: "WM; and ed. princ: IRIWD.

¢ 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®® As we have observed, the ascent of
Moses is a central theme of the HZ collection. In the passage quoted
above, the angel’s accusation of Moses expresses a common theme of
angelic opposition to the ascent of human beings into heaven, on the
grounds that the process of 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. 1:22 and 1:26,
interpreted in the light of Exod. 24:10:

Ezek. 1:22

YR 100 WRYRY N

Moy RYNT MR YR
TN DPWRTOY

And over the heads of
the living creatures was
an image like the appear-
ance of the terrible ice
(or: crystal), stretched out
over their heads, from
above.

Ezek. 1:26

DY WR wpl v
THOTR MY OYRY
nmmI YY) XD nmI
O XMD NINT ROIT

YR Y

And from above the
firmament which was
over their heads, like the
appearance of sapphire
stone, was the image of a
throne and, on the image
of the throne, was an

Exod. 24:10

YRy TR PR
na® apyny Y nom

oMY O¥Y TRRD
i)
And they saw the God of

Israel and, under his feet,
something like tilework
of sapphire, and like the
substance of heaven for

purity.

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

* See: GROZINGER, Ich bin der Herr, esp. 142-149 and 243-248; HALPERIN, Faces,
289-322. On the pre-rabbinic origins of these traditions, and extra-rabbinic parallels,
see: WAYNE MEEKS, The Prophet-King (NovTSup 14; Leiden: Brill, 1967), esp. 122-125,
156-159, 190-195, 205-215, and 232-246; idem, “Moses as God and King,” in JACOB
NEUSNER, ed., Religions in Antiquity. Essays in Memory of Erwin Ramsdell Goodenough
(SHR 14; Leiden: Brill, 1968) 354-371; JOSEPH P. SCHULTZ, “Angelic Opposition to the
Ascension of Moses and the Revelation of the Law,” JOR 61 (1971) 282-307; and
FOSSUM, The Name of God, 112-155. See also MORRAY-JONES, “Transformational Myst-
icism,” 13-14, and the references cited there.
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THE CELESTIAL PAVEMENT AND THE “ASCENT MIDRASH” IN HZ 99

As observed by ZIMMERLI, the term Y777, “firmament,” is derived from
a verb meaning “to stamp,” or “beat (out).””® According to traditional
Hebrew cosmology, the Y77 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 330,
“purity,” applied to this substance, should be noted. The term NJp,
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: kpuoTd AAOL. Most translators and commentators
have chosen to apply the words DP1aR XM in MT Ezek. 1:26 to
the throne,”” but the clear parallel with X297 Mp7 PV in Ezek. 1:22
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.” This
was probably understood by the translator of LXX, who rendered Ezek.
1:25-26 as follows:”*

kol 1300 dwviy epd vebev 100 oTEPED HaTog TOV HVTOG LTEP KEGOAA G
aVTdV dg dpacig AlBov canpelpov, dpolwpa Bpdvov £€n’ adTOL ...

And behold, a voice from above the firmament that was above their head, as the
appearance of sapphire stone; the likeness of a throne (was) upon it ...

" ZIMMERLI, Ezekiel 1, 122; cf. BDB, 955b-956a.

' See M. GORG, “Y'?,” ThWAT 7.668-675; cf. ROWLAND, “The Visions of God,”
147-149; and idem, The Open Heaven, 225 (see p. 38 above).

2 Thus, for example, RSV, and see further: G. A. COOKE, A Critical and Exegetical
Commentary on the Book of 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.

3 Thus, for example, WALTHER EICHRODT, Ezekiel: A Commentary (Philadelphia:
Westminster, 1970) 58; and BROWNLEE, Ezekiel 1-19, 13. GREENBERG (see the previous
note) argues that Ezek. 10:1 militates against this interpretation but this seems less
than certain and, in any case, the verse may itself be exegetical of Ezek. 1:26 (see
HALPERIN, Faces, 3848). See further E. W. NICHOLSON, “The Interpretation of Exod.
249-11,” VT 24 (1974) 77-97.

™ Text follows JOSEPH ZIEGLER, ed., Septuaginta: Vetus Testamentum Graecum Auctorit-
ate Soctetatis Litterarum Gottigensis editum, vol. 16.1, Ezechiel (Géttingen: Vandenhoeck
& Ruprecht, 1952) 95-96, except that ZIEGLER (wrongly, in my view) places the comma
after 0VTAV, in accordance with the usual understanding of this verse.
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At Ezek. 1:22, the Greek recension does not represent X737 and many
authorities therefore believe this word to be an editorial gloss on the
original Hebrew text.”” GREENBERG, however, translates it by “dazzl-
ing,”” while BROWNLEE comments concerning the ¥’

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 X% here
means not only “awesome,” as derived from the root X7, but “transparent,”
deriving from the root X7 “to see.””’

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 X7 is applied to the appearance
(@XM) of the marble paving stones of the sixth palace (HZ:D1).”®
There can, then, be no 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 1?yn'n (literally: “from above”)
(Ezek. 1:22, 1:26), and perhaps also believing that ¥"?7%7 “¥nn3 (“and
from above the firmament”) (Ezek. 1:26) expresses the prophet-narrator’s
point of view, has interpreted the scriptural description of Ezekiel’s
vision as an account of a heavenly ascent.

5.  The Ascent Midrash

Although most commentators believe that narrative descriptions of heav-
enly ascents represent an exclusively post-biblical development,” this

” Thus, for example, ZIMMERLI, Ezekiel 1, 87. The word is marked as an addition
to the text in BHS (3rd. ed.; 1987) and omitted by RSV.

7 GREENBERG, Ezekiel 1-20, 48.

77 BROWNLEE, Ezekiel 1-19, 13 (see also 7bid., 9, n. 22a).

78 See p. 56, n. 14 above.

7 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 Light of
their Alleged Origins,” JOS 3 (1973), reprinted in idem, From Apocalyptic to Gnosticism
(BEATA]J 14; Frankfurt am Main, etc.: Peter Lang, 1988) 69-70 and 98-115; idem,
Apocalyptic, 32; idem, “Priests, Prophets, Apocalyptic Visionaries, 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 MA™7123, 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 N1 and the DD
“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 ("ITPM INRY] 717 ... 71 RWM) and,
apparently, returns him to earth. This experience is accompanied by
“the sound of the wings of the NP0 touching one another, and the
sound of the DD 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. 3:1-12 must
be the M7 M of Ezek. 1:20-21, 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 7377 by the living creatures and by “a wind of
living brilliance” (7°n 17 MY, HZ:G3). The alternative reading M™
(“extended space”) for MY,* which in no way obscures the reference
to Ezek. 1:20-21, identifies the “wind” by which the 7229 777 is raised

From Apocabyptic to Gnosticism, 125-144; GEORGE W. E. NICKELSBURG, “Enoch, Levi,
and Peter: Recipients of Revelation in Upper Galilee,” /BL 100 (1981) 576-582;
HALPERIN, Faces, 63-74; and HIMMELFARB, Ascent to Heaven, 9-28.

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

8 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.

8 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 1T, which has previously been applied to
the “air” of the “pure marble” paving stones (HZ:D1, El, F1b; cf. the
O 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 (YR PWIN) contains a verbal
echo of the “touching” (MPWN) of the wings of the N0 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 1177 M7, to the vision of 7WN 1¥3) 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: 70N 193 XW). In this midrashic composition, the bib-
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 M72%1 of this system.
Section B, the first of three separate midrashic expositions, explains that
“the one who looks like 9PWn” is the guardian of the entrance to the
sixth 22771, 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 of selection amongst the 771
1229M. 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.®* 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.*

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 70N 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

% See further DAN, “WW %2 nnp,” 197-199.
8 See p. 66 above.
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floor of the sixth 9371, “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, A11-19 appear to be derived from this stage of develop-
ment of the HZ literary tradition®

Section G describes the triumphant finale of the ascent, in which
the 7257 77 is admitted to the divine throne room or seventh 7341.
This section refers back to the lemma and introduces a third midrashic
exposition, explaining that the appearance of 9Wn seen by the prophet
Ezekiel, and by the worthy 12279 79, is the light of the countenance
of Jacob.” This vision is, however, obscured by a covering of dark
clouds,® which are said to “sprinkle blood” (HZ:G1b). This defiling
substance is contrasted with the “perfume and pure basalm” sprinkled
by the “wheels of light” in the innermost 9377 (G2), a juxtaposition of
pure and impure substances which calls to mind the recall of Nehunyah
b. Ha-Qanah from the innermost 9277 in HR 18.2-3.* The narrative
concludes (section H) with a hymn of praise to the divine king on his

% An allusion to this exegesis may, just possibly, be preserved in the strange
misquotation PWN PY2 XP WY, found in mss. Dropsie and Munich 40 at HR:A. See
p- 55, n. 4 above.

% See pp. 79-82 above.

¥ 1t is worth noting that a variant reading added to ms. Montefiore of Tg. Ezek.
1:26 identifies the figure on the throne with “the form of Jacob our father, upon it
from on high” (2°y21 %Y RIIR 2PV NY) (ALEXANDER SPERBER, ed., The Bible in
Aramaic [4 vols. in 5; Leiden: Brill, 1959-68] 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 Pseudo-Jonathan, Neofit, and the Fragment Targum
to Gen 28:12 (E. G. CLARKE, ed., Targum Pseudo-Jonathan of the Pentateuch:Text and Con-
cordance [Hoboken, NJ: Ktav, 1984] 53; ALEJANDRO DIEZ MACHO, ed., Neophyti I [6
vols.; Madrid and Barcelona, 1968-79] 1.179; MICHAEL L. KLEIN, ed. and trans., The
Fragment-Targums of the Pentateuch According to their Extant Sources [AnBib 76; 2 vols.;
Rome: Biblical Institute Press, 1980], 1.57, 2.20) and also in Gen. R. 68:12, 82.2, Numb.
R. 4.1, Lam. R. 2.1, PARE, §35, and HR 9.2 (SCHAFER, Synopse, §163; cf. WERTHEIMER,
YT ON21, 1.86, §12.2). On this material, see further FOSSUM, The Image, 135-151.

8 On the “veil” of dark cloud before the throne, see further pp. 164-165 below.

% See p. 58, n. 25 and pp. 68-70 above.

C.R.A. Morray-Jones - 978-90-04-49686-6
Downloaded from Brill.com 11/01/2023 02:41:20AM
via Western University



104

CHAPTER FOUR

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 2371, or sanctuary
threshold, to the holy of holies and the vision of the divine T122.

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

6. Structural Analysis of the Ascent Midrash in Hekhalot Zutarti
(ed. SCHAFER, Synopse, §§407-412)

A Lemma: Snyn 199 RIR) (Ezek. 1:27).

B

C12

D1

D24

El2

Fla-3

Gla3

H13

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

Development of first midrash: 1f one was worthy to see the king ....But if
one was unworthy to see the king ...

Second midrash: ... looked as if ... waves of the sea were billowing ... but
only, of brilliant air, the pure marble stones .... the brilliance of the appear-
ance of which was more terrible than water ...

Development of second midrash: ... and if one should say, “These waters:
what is the nature of them?” .... they split his head with iron cleavers.

Further development of second midrash: .... lest a man should err ...
and see the brilliance of the air of the stones and ask, or say that
they are water .... because even if one is unworthy ..., etc.

Further development of second midrash (counterpoint to EI1-2): A

certain person was worthy ... and saw ... and said: ‘Water!
Water!” .... They cut off his head ..., etc.

Third midrash: Thus does the face of Jacob our father shine .... everyone who
1s worthy .... let him enter.... until they had lifted him up and seated him
before the throne of glory.

Development of third midrash: And he would gaze and see ..., etc.
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CHAPTER FIVE

THE CELESTIAL PAVEMENT AND THE WATERS OF IMPURITY

1. Some Jewish and Christian Apocalyptic Sources

The previous chapter has shown that the narrative sequence which incl-
udes the water vision episode in HZ is organized around a series of
mystical midrashim attached to Ezek. 1:27a: 20Wn 199 XIR), 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-
ing floor of this sanctuary, which resembles water, but which is really
made of solidified transparent air, is Ezekiel’s firmament (and also that
of Exod. 24:10) viewed from above. This exegetical tradition is evident-
ly quite closely related to the midrashic accounts of Moses’ ascent to the
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
“brilliant air” of the firmament for water remains elusive. The tradi-
tional opposition between the temple and the chaos waters is surely rel-
evant, but provides only a partial explanation of this episode. To gain
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 being the central premise on which
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 1 Enoch 14, Enoch’s ascent
to the celestial sanctuary is described as follows:'

' 1 Enoch 14:8-17 (compare p. 37 above). Greek text in M. BLACK, ed., Apocabypsis
Henochi Graece (PVTG 3:1; Leiden: Brill, 1970) 28-29. The Aramaic text preserved at
Qumran, 4QEnoch, vi.20-25, is very fragmentary (see MILIK and BLACK, The Books of
Enoch, 194-199). With regard to the Ethiopic versions, I have relied on the authorities
cited below. On the date of 1 Enoch 12-16, see NICKELSBURG, Jewish Literature Between
the Bible and the Mishnah: A Historical and Literary Introduction (Philadelphia: Fortress,
1981) 48-52; E. ISAAC, OTP, 1.6-7; and the many sources cited there.
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® . and winds, in my vision, were bearing me aloft? ®and 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. “9And 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, and they were
all of snow, and the floor was of snow;® *Yand the ceiling (was)' like shooting
stars and lightning-flashes;> and between them (were) fiery cherubim; and their

2 Gk.: xal Gvepot .... tEenétacd v pe. Thus MATTHEW BLACK, ed. and trans.,
The Book of Enoch or 1 Enoch: A New English Edition (SVIP 7; Leiden: Brill, 1985) 33,
and see ibid., 147. Most other translations: “.... were making me fly.”

* Gk.: ... kol fiyyloa gig olkov uéyav oikodounue vov év AiBoig xardng,
kol ol tolyotr 100 oikov d¢ AMBémAakes, kal Tdoot fioav €k y6vog, kal
¢86.¢n yovikd. One Ethiopic ms. reads “.... of pearl-crystals,” for Gk.: ¢v A{Boig
xoAdEng (“of hailstones™), reflecting an alternative sense of (presumed) Aram. 2R
72 (see BLACK, The Book of Enoch, 146-147). Gk.: ék y16vog .... yrovikd (“of snow”)
renders Aram. 31 (extant); the Ethiopic word used here can, apparently, mean either
“hail” or “snow” (see MICHAEL A. KNIBB, with EDWARD ULLENDORF, eds. and trans.,
The Ethiopic Book of Enoch: A New Edition in the Light of the Aramaic Dead Sea Fragments
[2 vols.; Oxford: Clarendon, 1978] 2.98). Gk.: MO6mAakeg (“smooth ashlars”) is a
hapax legomenon which appears to mean literally: “smooth stone slabs” (see MILIK and
BLACK, The Books of Enoch, 198-199). Note, however, that the compound combines
AtBog, “stone,” with TAGE, a word frequently applied in Jewish and Christian sources
to the tablets of the Law (See BAG 666a and, further, pp. 201 and 205-210 below).
Published translations of this verse include the following: “.... and drew nigh to a large
house which was built of crystals: and the walls of the house were like a tessellated
floor (made) of crystals, and its groundwork was of crystal” (CHARLES, APOT, 2.197);
“.... and came near to a large house which was built of hailstones, and the wall of that
house (was) like a mosaic (made) of hailstones, and its floor (was) snow” (KNIBB and
ULLENDORF, The Ethiopic Book of Enoch, 2.98); “.... and came near to a large house
which was built of hail stones, and the wall of that house was like a mosaic made of
hail stones, and its floor was snow” (A. PENNINGTON in H. F. D. SPARKS, ed., The
Apocryphal Old Testament [Oxford: Clarendon, 1984] 201); “.... and drew near to a large
house built of hailstones; and the walls of the house were like tessellated paving
stones, all of snow, and its floor was of snow” (BLACK, The Book of Enoch, 147); “....
and drew near to a great house which was built of white marble, and the inner wall(s)
were like mosaics of white marble, the floor of crystal” (ISAAC, OTP, 1.20). See also
GRUENWALD, Apocalyptic, 33, n. 11.

* Gk.: xal ai otéyat ..., “and the ceilings (were) ....”; BLACK (The Book of Enoch,
147): “its upper storeys were ....”

5 Gk ... dg Sradpopai dotépav (lit., “courses of stars”) kai doTpanar.
Translation follows NICKELSBURG, “Enoch, Levi, and Peter,” 579.
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THE CELESTIAL PAVEMENT AND THE WATERS OF IMPURITY 107
heaven (was) water;® Pand a flaming fire surrounded the walls; and the doors
were ablaze with fire. “¥And I went into 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. "And, shaking and trembling, I fell on my face. And I saw in my
vision ™and beheld another house greater than this one, with its door 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 were’ lightning-flashes and
shooting stars; and its ceiling was of blazing fire. “®And I looked and saw a
lofty throne; and its appearance was, as it were, crystalline,® and its wheels
(were) like the shining sun, and (there was) the sound of cherubim.

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

® Gk.: kai PeTa&d adTdV XepoLPLV TOHPLVA, Kai oVpavdc ATV BdwP.
Thus also the Ethiopic mss., one of which reads samayomu instead of samayomu, 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 of Enoch, 147) believes
the text to be corrupt. He suggests that the Aramaic original read: XMW 7N,
“celestial watchers,” and that 08wp, “water,” is based on a misreading of X0 as XM,
but there is no solid basis for this speculation.

7 Gk.: xai méoa 1podty Lwhic ovk v &v avtd. The Ethiopic versions read
either “no pleasure of life in it” or “nothing in it” (see: BLACK, The Book of Enoch, 147,
and IsAAC, APOT, 1.20-21, n. 14u).

8 Following the Ethiopic text preferred by most translators. The Greek and some
Ethiopic mss. reverse the order: kai {800 &AAn B0pa dveoypévn kotévavtl
pov, kal O olkog peilov Tovtov, but see BLACK, The Books of Enoch, 148.

° Gk.: 10 88 &vdtEPOV AOTOL .... (thus also the Ethiopic text). BLACK (The
Books of Enoch, 33, cf. 148): “and its upper chambers were ....”

1 Gk.: kot 10 €ld0g ad100 doel kpvotd AAvov. BLACK, (The Book of Enoch,
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 Apocryphal Old Testament, 202) offers:
“and its appearance was like ice.”

! Thus the Ethiopic versions. Gk.: kal tpoyd¢ d¢g HAfov Adunovtog kol
8pog xepoLPTv, “and (there was) a wheel like the blazing sun and ?...? of cherubim.”
CHARLES (APOT, 2.197) points out that the Ethiopic text assumes Gk. dn6¢ in place
of the corrupt 0pog, but adopts the alternative emendation: §pacig, “vision.” BLACK
(The Book of Enoch, 147; cf. n. 6 above) again suggests an Aramaic original: VW1 (=
Gk. [gypnyl6povg), “watchers.” MILIK suggests that Gk. dpog (“mountain”) here
means “boundary stone” and reflects an Aramaic original: 193723, “and its sides ...,”
but admits that this retranslation is “very hypothetical” (see MILIK and BLACK, Thke
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 (eicfiAB0vV) the consecutive pre-
cincts of the heavenly temple, which are later represented by the seven
MY, 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 3770
(or the wall around the inner temple precinct), the outer sanctuary and
the holy of holies, representing the three celestial levels of The Book of
the Watchers.” Like Ezekiel as interpreted by the hekhalot author, and
like the 7227 1Y in the ascent midrash (HZ:G3), Enoch is raised to
heaven by the wind (1 Eroch 14:3-9)." Most importantly, the floor of
snow, ice or crystal at / Enoch 14:10 is clearly the firmament of Ezek.
1:22-26, seen from above, and the “smooth ashlars” (MO6mAakeg) of
1 Enoch 14:11 are surely the literary ancestors of the “marble stones” of
the water vision episode.” The crystalline substance of the throne
resembles that of the firmament and reflects the interconnected imagery
of Ezek. 1:22, 1:26 and Exod. 24:10, as discussed above.' The refer-
ences to fear in I Enoch 14:9 and 13-14 may, perhaps, reflect the express-
ion X7 in Ezek. 1:22.

The obscure reference to the cherubim and their “heaven of water”
(1 Enoch 14:11) 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 “between” 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 aOT®V, applied to oOpavog (“their heaven”),
refers to the cherubim, or to the celestial phenomena on the ceiling, or

2 See further, for example: GRUENWALD, Apocalyptic, 32-37; NICKELSBURG, “Enoch,
Levi, and Peter,” 576-587; ROWLAND, The Open Heaven,219-221; HALPERIN, Faces, 78-85;
HIMMELFARB, Ascent to Heaven, 14-16.

1 See p. 30 above.

" Compare I Enoch 70:2, where Enoch ascends to heaven on “a chariot of wind,”
a motif which is also found in a citation of an Enoch apocalypse in the Cologne Mani
Codex; see further JOHN C. REEVES, Heralds of That Good Realm: Syro-Mesopotamian
Gnosis and Jewish Traditions (NHMS 41; Leiden, New York and Kéln, 1996), 183-184
and 192-193.

15 See pp. 37 above and 210 below; and compare, especially, ISAAC’s translation of
1 Enoch 14:10 (p. 106, n. 3 above).

1 See further ROWLAND, The Open Heaven, 221.
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THE CELESTIAL PAVEMENT AND THE WATERS OF IMPURITY 109

to the walls, floor and ceiling previously mentioned. Whatever the pre-
cise meaning of the syntax, the oOpavog should probably be identified
with Ezekiel’s firmament, upheld by the cherubim (= n¥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 DRNI73
(“when they went”) at Ezek. 1:21 and 24 as indicating two distinct stages
of the heavenly ascent, and Ezek. 1:22 and 26 as referring to two succ-
essive firmaments.

At 1 Enoch 14:17, the expression dvdtepov avToL (“above it”),
which has puzzled translators,"” seems to reflect the 7Y1n7M of Ezek.
1:22 and 26. The description of the floor of the inner house (I Enoch
14:17) is so similar to that of the ceiling of the outer house (14:11) 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 Snwn, is
“brilliant air” (MR MT/3T M), the “terrible” or “transparent” (X7M)
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 Apocalypse of Abraham 15-
29,'® where the ascent to the seventh heaven is described as follows:"

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

7 See p. 107, n. 9 above.

'8 On the date and provenance of The Apocalypse of Abrabam, see, for example: G.
H. BOX, with J. I. LANDSMAN, eds. and trans., The Apocalypse of Abrabam (London:
SPCK, 1918) xv-xxxii; R. RUBINKIEWICZ, OTP, 1.682-683; NICKELSBURG, Jewish Literat-
ure, 298299; D. S. RUSSELL, Dirvine Disclosure: An Introduction to Jewish Apocalyptic
(Minneapolis: Fortress, 1992) 55. On the text and its relationship to the 723
tradition, see: SCHOLEM, Major Trends, 61; GRUENWALD, Apocalyptic, 51-57; HALPERIN,
Faces, 103-113; and HIMMELFARB, Ascent to Heaven, 61-66.

¥ 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 aeré “presents the air as a surface.”™ The indescribably
strong light of 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 2Wn 3. 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 7123 vision, replete with allusions to
Ezckiel 1, after which Abraham looks down through the firmament at
the levels below — very much like Moses in Pes. R. 20 — and is shown
the past and future history of creation, depicted on the firmament upon
which he is standing (21:1-29:21).”!

The Ascension of Isaiah, a Christian ascent-apocalypse of about the
same period as Apocalypse of Abrabham and deeply indebted to Jewish
sources, also describes an ascent through seven heavens?” 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 me up into the air of the sixth 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” of 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 of the praise of the sixth heaven” (Asc Isa. 9:14),
who occupies a role similar to that of the “one like ®Wn” in the ascent
midrash (HZ/HR: 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)** Brightness is, of course, the primary characteristic of
Ezekiel’s 9wn.

2 Ibid., n. 15d.

?! See further ROWLAND, “The Visions of God,” 150-152.

% See further: KNIBB, OTP, 2.143-154; HALPERIN, Faces, 65-69; HIMMELFARB, Ascent
to Heaven, 55-58; YARBRO COLLINS, “The Seven Heavens,” 74-77.

2 Asc. Isa. 8:1, trans. KNIBB, OTP, 2.168 (italics added).

# Trans. KNIBB, OTP, 2.169.
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THE CELESTIAL PAVEMENT AND THE WATERS OF IMPURITY 111

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 of 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.”® The specific terminology to be considered below may, there-
fore, have originated as late as the first or second century CE. In
chapter 2, we read:

©®And behold, the heavens were opened, and an angel of the Lord spoke to me:
‘Levi, Levi, enter’” And I entered the first heaven, and saw there much water
suspended (Kai gicfiABov 1OV mpdtov ovpavov kol eldov ékel Ldwp
oAS kpeud pevov).”’ @ And again [ saw a second®® heaven much brighter
and more lustrous, for there was a measureless height in it. ®And I said to the
angel, ‘Why are these things thus?” And the angel said to me, ‘Do not be amazed
concerning this, for you shall see another heaven more lustrous and 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:

(Listen, therefore, concerning the heavens which have been shown to you. The
lowest is dark for this reason: It sees all the injustices of humankind Pand 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. ®In the second are the armies arrayed for the day of judgement to

3 See: MILIK, “Le Testament de Lévi en araméen. Fragment de la grotte 4 de
Qumrin,” RB 62 (1955) 398-406; FLORENTINO GARCIA MARTINEZ, trans., The Dead Sea
Scrolls Translated: The Qumran Texts in English, (Leiden: Brill, 1994) 266-270. The precise
relationship between the Aramaic text and the developed recensions preserved in Greek
and, secondarily, Armenian and Slavonic is obscure. See the authorities cited on pp.
30-31, n. 113 above and, further, NICKELSBURG, “Enoch, Peter, Levi,” 587-590.

% See the previous note.

27 Recension B: “And I entered from the first heaven into the second, and there
I saw water suspended between the one and the other (kai giofjiABov éx 100
npdTov ovpavoy gig 1OV dedtepov kal eldov skel VWP Kpend pevov Ava-
HECOV TOVTOL Kake(vov).”

8 Recension PB: “a third.”
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work vengeance on the spirits of error and Beliar. Above them are the holy ones.
@In the uppermost heaven of all dwells the Great Glory () MeydAn Ab6&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 ...*°

In this account, the three heavenly levels correspond to the courts of the
temple.’’ The uppermost heaven is the holy of holies (3:4), and the
middle heaven is thus the outer sanctuary, corresponding to the sixth
Y371 of the hekhalot writers’ sevenfold celestial structure’? This level
is above that of the waters, which are “suspended” (kpepdpevov) 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 (2:8) calls to mind the
MY WW "IN of the water vision episode, “the brilliance of which was
more terrible than water” (HZ:D1), while the expression kpepudpuevov
resembles one meaning of the passive participle M”70 (“high,” “light,”
or “swinging”).” 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

* HIMMELFARB (Ascent to Heaven, 127, n. 8) inaccurately quotes the form: 1 AéEa
1 MeydAn, as found at I Enoch 14:10.

30 Test. Lev. 2:6-10, 3:1-5, trans. KEE, OTP, 1.788-789; Greek text and variants from
CHARLES, Greek Versions, 27-33); cf. M. DE JONGE, H. W. HOLLANDER, H. J. DE JONGE
and TH. KORTEWEG, eds. The Testaments of the Twelve Patriarchs: A Critical Edition of the
Greek Text (PVTG 1.2; Leiden: Brill, 1978) 26-27, based on the B recension.

3! On the three heavens in this text, see pp. 30-31, n. 113 above.

32 See pp. 29-33 above.

33 See CHARLES, The Testaments of the Twelve Patriarchs Translated From the Editor’s
Greek Text (London: Black, 1908) 28, who comments: “This is a peculiar idea. Could
Kpepd pevov = VM. If so, this would be corrupt for 27 or Y712 = “on the firm-
ament.” See further: H. W. HOLLANDER and M. DE JONGE, Testaments of the Twelve
Patriarchs: A Commentary (SVTP 8; Leiden: Brill, 1985) 137; YARBRO COLLINS, “The
Seven Heavens,” 64.

3 See p. 92 above.
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unlike the fearsome guardians of the sixth 23°71. The invitation to Levi
to “enter” the sanctuary (2:6) is reminiscent of the incident at the sixth
gate in the ascent midrash (HZ/HR:C1-2) and, indeed, the ©O77D story.

It must be stipulated that no 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. Of great importance is the fact that
Testament of Levi 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 earlier. We should also
observe that a parallel between the priesthood of Levi (2:10) 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, 3:1-3:

And it came about, when I had spoken to my sons, those men called me. And
they took 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 on the
first heaven. And they showed me a vast ocean, much bigger than the earthly
ocean.”

Although this passage is not entirely clear, it seems to contain several
elements which are reminiscent of the ascent midrash in HZ. Enoch
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 exact, but it is
readily aparent that this passage shares a common background with the
texts discussed above.” Although the date and provenance of 2 Enoch

* Trans. F. I. ANDERSEN, OTP, 1.110.

% The longer (J) recension of 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.

37 See ROWLAND, “The Visions of God,” 148; and idem, The Open Heaven, 225.
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are extremely uncertain, some parts of the text may perhaps be as old
as the late first century CE.*®

Also from the late first or second century CE, 3 Bar. 2:1 should be
noted in passing.” The Slavonic recension of this text reads simply:

And the Angel of hosts took me and carried me where the firmament of heaven
1o 40
is.

The Greek recension, however, reads as follows:*!

kal AaBdv pe fyayév pe dmov Eotipiktar & ovpavég, kal dmov fv
notapd ¢ &v ovdeig dVvatal tepdoat avTév, o0dE EEvn nvor &k Tacd v
& £0et0 O ObC.

And taking me, he led me to where the heaven was set fast and where there was
a river which no one is able to cross, not even one of the foreign winds that God
created.

It seems that, according to this text, the lower rim of the dome of the
firmament is “set fast” on the far side of a great river which marks the
boundary of the earth. This image strongly resembles the river Oceanus
of Greek mythology and may, therefore, be of non-Jewish hellenistic der-
ivation. On the other hand, the proximity of the river to the firma-
ment is possibly relevant to the subject of this inquiry and it is interest-
ing to observe that “winds” are mentioned in this connection. As obser-
ved by GAYLORD, moreover, the Greek term nvof] is found later in this
text (3 Bar. 8:7) and elsewhere to mean “breath” or “living creature.™?
It is, therefore, conceivable that these four winds are associated with

% See SCHOLEM, Origins of the Kabbalah (Philadelphia and Princeton: Jewish
Publication Society and Princeton University Press, 1987) 73; JONAS GREENFIELD,
“Prolegomenon” to ODEBERG, 3 Enoch, xviii-xxi; ULRICH FISCHER, Eschatologie und
Jenseitserwartung im hellenistischen Diasporajudentum (BZNW 44; Berlin: de Gruyter, 1978)
3741; and ANDERSEN, OTP, 1.94-97; but cf. NICKELSBURG (Jewrsh Literature, 188) who
states that the date is uncertain.

¥ On the date of 3 Baruch, see H. E. GAYLORD, JR., OTP, 1.655-656, and the
sources cited there; and see also NICKELSBURG, Jewish Literature, 303.

“ Trans. GAYLORD, OTP, 664.

“! Greek text in S. P. BROCK, ed., Testamenti lobi and J.-C. PICARD, ed. Apocalypsis
Baruch Graece, (PVTG 2; Leiden: Brill, 1967) 82; cf. GAYLORD, OTP, 1.665.

“2 GAYLORD, OTP, 664, n. 2c; see also BAG 680a.
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THE CELESTIAL PAVEMENT AND THE WATERS OF IMPURITY 115

Ezekiel’s four M"0. These connections are rather speculative, however,
and it must be conceded that the river does not seem to be in heaven.
Thus, while this motif may possibly be derived in part from a Jewish
apocalyptic background, it has, if so, been reinterpreted in accordance
with Greek cosmological ideas.

Another, clearer reference to Oceanus, again possibly dating to the
late first or early second century CE, occurs in Test. Abr., B, 8:3-5:

Then Michael departed and took Abraham upwards on a cloud in the body and
carried him up to the river Oceanus (¢ni 10v "Qkeavov notapdv). And
Abraham looked and saw two gates, one small and the other large. And between
the two gates sat a man on a throne of great glory, and a multitude of angels
surrounded him ...

A difference between this text and 3 Bar. 2:1 is that here, the cosmic
river is clearly located in heaven. In symbolic terms, however, the diff-
erence is perhaps not that great, since, in both instances, the river marks
the boundary between the celestial and earthly worlds. DELCOR* per-
ceives a connection between this passage and a doctrine of the Essenes,
reported by Josephus:

Sharing the beliefs of the sons of Greece, they maintain that for virtuous souls
there is reserved an abode beyond the ocean. (War ii.155)*

SANDERS points out, however, that the common denominator between
these two passages is really the Greek notion of the isles of the bless-

* See M. R. JAMES, ed., The Testament of Abrabam (T&S ii.2; Cambridge: Cambridge
University Press, 1892), reprinted with an English translation in MICHAEL E. STONE,
trans., The Testament of Abrabam: The Greek Recensions (T&T 2; Pseudepigrapha Series 2;
Missoula: Society of Biblical Literature, 1972) 72-75; cf. E. P. SANDERS, trans., OTP,
1.899. On the date of this text, see MATTHIAS DELCOR, Le Testament d'Abrabam:
Introduction, traduction du texte grec et commentaire de la recension grecque longue, suivi de la
traduction des Testaments d'Abrabam, d'Isaac et de Jacob d'aprés les versions orientales (SVIP
2; Leiden: Brill, 1973) 73-77; and SANDERS, OTP, 1.874-875; NICKELSBURG (Jewrsh
Literature, 253) considers that the date “cannot be precisely determined.”

4 DELCOR, Le Testament d'Abrabam, 70-71.

5 Trans. THACKERAY in idem et al., Josephus, 2.382-383; Gk.. kol taig pév
ayabaic, Spodotov vieg mauoiv 'EAAM] vov, dnodaivovron v OTEP dkEAVOD
dtartav dmokeicOot.
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ed.* Nonetheless, it is probable that, in both instances, Greek termin-
ology is being used to convey an idea which, in and of itself, is derived
from a Jewish apocalyptic background. Of relevance to this inquiry is
the fact that the celestial river is the place where the souls of the
righteous are separated from those of the wicked, the two gates being,
of course, those leading to “life” (gig Tv Cwmnv) and to “destruction”
(elg v dndAewav) (Test. Abr. 8:11). This bears a certain resemblance
to the separation between the worthy and unworthy 7229 79 at the
gate of the sixth 9377 and, perhaps more closely, to the Mandean hafi-
qia mia. If these parallels are valid, the figure on the throne occupies
the role of Metatron, the recorder of human deeds, corresponding to
the Mandean Abathur,”” and to the “one like ?PWnN” in the ascent mid-
rash (HZ/HR:B). Here, however, the enthroned figure is identified as
Adam, who rejoices over righteous souls and weeps over wicked ones as
they go to the afterlives determined by their deeds. This text was
probably written in Egypt by a Greek-speaking Jew of the diaspora.”®
Thus, while it is possible that the imagery of this passage may have
originated in the early 722 tradition, it has, if so, been subjected to
considerable adaptation, which has transformed both its meaning and,
of equal importance, its affective tone.”

An important extra-rabbinic witness to the early development and
interpenetration of the symbolic and literary themes encountered in the
water vision episode is Vir. Ad. 29:1-3:

After I had worshipped the LORD, Michael the Archangel of God immediately
took hold of my hand and ejected me from the Paradise of visitation and of

% SANDERS, OTP, 1.876, n. 37.

7 See p. 46 above.

“8 See DELCOR, Le Testament d'Abrabam, 67-69; SANDERS, OTP, 1.874-876; NICKELS-
BURG, “Eschatology in the Testament of Abraham: A Study of the Judgement Scenes
in the Two Recensions,” in idem, ed., Studies on the Testament of Abrabam (SBLSCS 6;
Missoula: Scholars Press, 1976) 23-64; FRANCIS SCHMIDT, “The Two Recensions of the
Testament of Abraham: In Which Direction did the Transformation take Place?” ibid.,
65-83; and ROBERT A. KRAFT, ‘Reassessing the “Recensional Problem” in Testament
of Abraham,” 7bid., 121-137.

“ As observed by SANDERS (OTP, 1.876-878; comtra DELCOR, Le Testament
d'Abrabam, 69-73, who suggests that the text is a product of the Therapeutae), Testament
of Abrabam is wholly devoid of sectarian polemic and expresses a universalist
soteriology, making no cultic or moral distinction between Jew and Gentile.

C.R.A. Morray-Jones - 978-90-04-49686-6
Downloaded from Brill.com 11/01/2023 02:41:20AM
via Western University



THE CELESTIAL PAVEMENT AND THE WATERS OF IMPURITY 117

God’s command. And Michael held in his hand a rod and touched the waters
that were around Paradise and they became solid. I crossed over and Michael
with me, and he took me to the place from which he had seized me.”

In this passage, the motif of entry into and exit from Paradise is comb-
ined with that of walking across a surface of solid water. This combin-
ation of motifs corresponds to a relatively advanced stage of develop-
ment of the HZ literary tradition, as represented by the D7D story in
HZ(N). In Vita Adae, however, the water is not said to be illusory and
Michael’s rod is an obvious allusion to the Red Sea crossing (cf. Exod.
14:16). The provenance and dating of this text is somewhat uncertain,
but the original (Hebrew?) composition, which contains much 7237
material, is unlikely to be later than the second century CE.!

2. The Origins of Hekhalot Zutarti

As we saw in chapter one, the talmudic mystical collection, which incl-
udes the D7D story, appears to have existed as a redactional unity prior
to any of the three talmudic documents and therefore must have been
compiled before the middle of the fourth century CE. It has become
clear in the course of this enquiry that one of the sources used by the
redactor of the mystical collection was an early form of the hekhalot
compilation now known as HZ, which must therefore be older still. We
have found that several of the key images and linguistic expressions
encountered in the HZ recensions of the water vision episode and/or
the D7D story are already combined in a significant number of very
diverse non-rabbinic Jewish sources, the majority of which appear to
have been written or redacted during the first and second centuries CE,
although some are considerably older. The origins of the HZ literary
tradition or its immediate sources may, therefore, be located with fair
confidence in the late second or the early third century, at latest. This

* Vit. Ad. 29:1-3, trans. M. D. JOHNSON, OTP, 2.268. See HALPERIN, Faces, 96-103.
The “Paradise of visitation” is the heavenly, not the earthly Paradise.

*! Following JOHNSON, OTP, 2.252. See also: RUSSELL, The Old Testament Pseudepig-
rapha: Patriarchs and Propbets in Early Judaism (Philadelphia: Fortress, 1987) 15-17; and
NICKELSBURG, “Some Related Traditions in the Apocalypse of Adam, the Books of
Adam and Eve, and 1 Enoch,” in BENTLEY LAYTON, ed., The Rediscovery of Gnosticism,
vol. 2, Sethian Gnosticism (SHR 41; Leiden: Brill, 1980) 515-539.
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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.”**

3. The 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 N™3. In this midrash, Ezek.
1:27a, 79W0 193 R 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 (Y227 P17 Ezek. 1:26; moyn'm, Ezek. 1:22,
1:26), and the agency which causes the prophet to ascend is identified
as the M7 11 of Ezek. 1:20-21. The beginnings of this exegetical trad-
ition can be traced as far back as the early second-century BCE Book of
the Watchers, 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.
15:5 speaks of a firmament of solid 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 Vit. Ad. 29:1-3, the image of walking
on solid water is associated with the heavenly D7. 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

% See pp. 84-86 above.

%3 See p. 83 above.

> GRUENWALD, Apocabyptic, 142. To the best of my knowledge, GREENFIELD’s
study has not been published.
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THE CELESTIAL PAVEMENT AND THE WATERS OF IMPURITY 119

to be water should be regarded as evidence that the 7227 TV is un-
worthy or a liar.

A key to this problem is contained in the form of the question
asked by the unworthy 7229 T “These waters — what is the nature
of them (J2"0 7M)?”%* Outside the context of the water vision episode,
there are six occurrences in the hekhalot manuscripts published by
SCHAFER of the interrogative formula: -0 71 with suffix® In 3
Enoch, 5:11-12, the angels persuade God to withdraw his 173"20 from the
earth after the idolatry of the generation of Enosh, by urging him as
follows:

“Why have you abandoned the heaven of heavens on high, the abode of your
Glory, and the high and exalted throne which is in the height of NM27Y, 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'V2 TNW MWM)? Now you are in the earth,
and the idols are in the earth. What business have you (72°0 ) among the
idolatrous generations of earth?””’

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 of woman to come and behold the
712571 .... What is the nature of this person (771 YW 120 M1)?2”%8

% REICHMAN (see p. 44 above) rightly recognizes the importance of this question
but misinterprets its significance.

% See SCHAFER, ed., Konkordanz zur Hekbalot-Literatur (2 vols.; TSAJ 12-13; Tiibing-
en: Mohr-Siebeck, 1986-88) 1.275c. As will be seen, three instances of the expression
occur in 3 Enoch. See further p. 122, n. 65 below.

57 3 Enoch 5:11-12, following ms. Vatican (SCHAFER, Synopse, §8; cf. ODEBERG, 3
Enoch, Hebrew, 10-11 and English, 17-18; ALEXANDER, OTP, 1.260).

%8 3 Enoch 2:2, following ms. Vatican (SCHAFER, Synopse, §3; cf. ODEBERG, 3 Enoch,
Hebrew, 5 and English, 6; ALEXANDER, OTP, 1.257). See further pp. 202-203 below.
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Similarly, Metatron tells Ishmael how the angels objected to his own
ascent, as Enoch, into heaven:

Then came three of the ministering angels, Uzzah, Azzah and Azael, and they
were making accusations against me (*?¥ 77001 1) in the heavenly height ...
and when they saw me, they said before him, “Lord of the world, what is the
nature of this one (7T W 12 1), who ascends to the highest height? Is he not
one of the descendants of those who perished in the waters of the flood? What
business has he on the firmament (7?72 1270 )"

Again, the Holy One, blessed be he, replied and said to them, “What right
have you to interrupt my words (*127% 00123 ONRW 0230 )2 For I have chos-
en this one above you all 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!”*

Here again, the formula -2°0 7, 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
Taylor-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, on the first day of his ascent, the ministering angels were
contending against him and saying, “What right has one born of a woman to be
here, in a place of purity, in a place of holiness (22 TWR T>™W 12 N
TOIR 0P TR)”  And Moses was afraid of the fires outside (MW
M), lest they should burn him. At that time, along came Prince 2X™10n,
who covered and protected Moses until they came to [...] When Moses arrived
at the place of the sapphire stone (7'DD 128 Q212 WM YW 1173), a mighty fire
came forth [...] at Moses ...

%® 3 Enoch 4:6-9, ms. Vatican (Synopse, §§5-6; cf. ODEBERG, 3 Enoch, Hebrew, 7-8
and English, 10-13; ALEXANDER, OTP, 1.258-259).
® Frag. T.-S.K21.95.A, fol. 1b, lines 12-18, in SCHAFER, Geniza-Fragmente, 175.
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Here, the question 12" MM 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: “When Moses arr-
ived (¥°377) 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 -2°0 M 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 diBere’shit, 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 exposition, they come
down to burn up the entire world, because they say to each other: “What is the
nature of this one (1 YW 12°0 i) who is making use of the secrets of the letters
of the Explicit Name?”*

Our final example occurs in a short 7NN W text entitled Pereg R.
Nebhunya ben Ha-Qanah, which in ms. Vatican appears immediately after
HR, but which is not found in its entirety, to the best of my knowledge,
in any other source.” Here, Nehunya’s pupil Ishmael describes the
occasion when, at the age of 13, he invoked the 77N "W for the first
time:

¢! See p. 97 above.

82 Seder Rabbah diBere’shit deRabbi Ishmael Coben Gadol (SRAB), §8 (ed. WERTHEIM-
ER, TNVITHD N1, 1.23-24; SCHAFER, Synopse §§840-841). In the edition by NICOLAS
SED, “Une cosmologie juive du haut moyen age: la berayta di ma‘aseh beresit,” REJ
124 (1965) 47, these words are not found.

% SCHAFER, Synopse, §§307-314 (ms. Vatican only). Three of these seven sections
correspond approximately to material included in Merkabah Rabbah by other manu-
scripts (§§308-309 = §§677-678; §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 trembled and fell back.

He said to me, “Son of man, what is your nature (72°0 1), that you have
disturbed the great household?”

I said to him, “It is known and revealed to him who spoke, and the world
came into being, that I have not made you descend for your glory (si), but to do
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. He must not taste any filthy thing,
and he must not look at a woman, and he must sit in a dark house®

It has become apparent that in the hekhalot manuscripts, the formula
-2 M occurs primarily in the context of interaction between angels
and humans, and is used as a rhetorical device which emphasizes the
contrasting natures of the human and heavenly worlds.** In one case,
this is linked to the sin of idolatry, and in another to descent from
“those who perished in the flood,” 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

* SCHAFER, Synopse, §§313-314.

¢ 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 of
the 1227 midrash Visions of Ezekiel (i.A in trans. HALPERIN, Faces, 264; cf. ed. WERT-
HEIMER, NWITY N3, 2.127): ‘And it came to pass in the thirtieth [year], and so forth
[Ezekiel 1:1]. What was the nature of these (J2"0 7). Thirty corresponds to thirty
kings who reigned over Israel. For thus they said to Ezekiel: “Our fathers were
punished in the desert forty years, a year for each 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 Mass. Hek., §24,1 (ed. HERRMANN, 72* [Hebrew] and 176
[German]), where the author introduces his discussion of the heavenly voices that
accompany the wheels of the 1239 with the question: 12971 M>? M2 v 1270 M.
Neither of these two cases occurs in the context of interaction between humans and
angels. They do not, therefore, substantially affect my argument.

% This is rather strange, since those who died in 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, Snwn), which is destructive to
corruptible human bodies, unless those bodies are themselves transform-
ed into fire during the course of the ascent.® Thus, again, Pes. R.
20.12:

“What are you doing (72 1) amidst the holy ones of the Most High? You have
come from the place of womb-filthiness — what are you doing (72 1) in the
place of purity? You are born of a woman — what are you doing (2 ) in the
place of fire?”®

It is, I think, clear that the expression J2°0 M in the context of the
water vision episode is the equivalent of 72 71 in Pes. R. 20, and that
it expresses a similar contrast between the pure substance of heaven and
impure earthly matter. The question J2% 77 7K1 DM 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. The Palace Above the Waters

A similar symbolic model is encountered at y.Hag. 77c:

A. R Judan Nesiya asked R. Samuel bar Nahman: What is the reason for the text,
Praise the Charioteer in T2 by his name, Yah ("W 73) and rejoice before Him (Ps.
68:4)

B. He said to him: There is no place anywhere that does not have a governor
appointed over its highways. And who is the governor of the highways of them

¢7 See pp. 37-38 above.

¢ See MORRAY-JONES, “Transformational Mysticism,” 11-14, 17-18, 22-26, and the
references cited there.

¢ See p. 97 above.
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all? The Holy One, blessed be he. “Highway” is his name (reading 13 [= Latin
via] instead of [73), 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 (0%9) 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 (0°2 0°1).”7°

Judan Nestya’s question (A) refers to the praise of God on his 71229 in
M2y, the highest heaven (in the hekhalot writings, very often called
V27 M27Y). 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 722 is a sacreligious insult, i.e.,
the opposite of praise. The king’s palace is the pre-existent 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 of
“brilliant air,” which functions as a barrier between the two realms of
existence and prevents them from coming into contact. One who, see-
ing this firmament from above, misperceives it as being water and asks:
“12°0 M” 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 HZ:F, the merest mention
of water is enough to betray the unworthy 1229 7 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

" The above text is immediately followed by yerushalmi's version of the parable of
the king’s garden, (B3-8 on p. 8 above): “.... to the garden of a king with an upper
chamber built above it. One may look, but not approach.” As we have seen, a vari-
ant form this parable is is appended to the D779 story in fosefta (B1-9). In yerushalmi,
there is no continuity between the parable and section C of the text given above, and
several translators (e.g., NEUSNER, Hagigah and Moed Qatan, 53) have found it necessary
to make the connection by supplying additional words. As was argued on pp. 21-23
above, however, the parable seems to be inherently connected to the ©779 story and
is therefore misplaced here.
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THE CELESTIAL PAVEMENT AND THE WATERS OF IMPURITY 125

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 D7 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 02 DM 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 M2y~
is above and beyond them both.

The background of this tradition may be connected with an exegesis
of Psalm 104:14, which, as HALPERIN points out, evidently influenced
the author of 1 Enoch 14, and which crops up more than once in appar-
ently esoteric midrashim on Gen. 1:1:"!

O LORD my God, you are very great. RN 0773 TR M
You are clothed with glory and splendor. PR I TN
PWho covers himself with light as with a garment, WD MRTIYY
Who spreads out the heavens like a tent, TPV MY N
“NWho sets the beams of his upper chambers YRR O3 TnT
in the waters
Who makes the clouds his chariot, 12107 ORYoRn
Who walks on the wings of the wind, :03'1"9;3'5}7 T]‘?El?ptl
“Who makes his angels winds, minm PRGN My
His ministers flaming fire. 077 UR TR

HALPERIN not unreasonably renders the first line of verse 3 by: “roofs
his upper chambers in the waters,””* but if 719177 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

"' See HALPERIN, Faces, 82-85.
72 HALPERIN, Faces, 83.
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are laid upon the waters.”” This is remarkably like the image found in
Test. Lev. 2:6-3:5 and y.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 translation” Taken together
with the previous line, this accords with the way in which Ezekiel’s 177
M7 was understood by authors of descriptions of heavenly ascents
from 1 Enoch 14 to the water vision episode in HZ.

5. The Waters of Impurity in the Qumran Scrolls

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 Thanksgiving Hymns contain several allusions to this theme:

... I am a creature of clay, fashioned with water, oM S MM I3 IR
foundation of shame, source of impurity ...”* 737 P YT o

It is important to observe that clay and water are associated with the
shameful condition of impurity, which originates in the female (7773).
Compare the following:

What is someone born of woman (o) 0 b b1y Rl 5152 R T T
among all your awesome works?

He is a structure of dust shaped with water, o 533m7 1D 1N KM

his base is the guilt of sin, 0 [ I

vile unseemliness, source of impurity, a- T 1Py

over which a spirit of degeneracy rules.” 1 awn I mm

™ Thus RSV, and see BDB, 900a.

7 HALPERIN (Faces, 83) translates: “Makes his angels spirits,” but notes “winds” as
an alternative translation (¢47d., n. 19).

7 1QH, ix(= 1).21-22, English text from GARCIA MARTINEZ, trans., The Dead Sea
Scrolls Translated, 327; Hebrew text from E. L. SUKENIK, ed., The Dead Sea Scrolls of the
Hebrew University (Jerusalem: Magnes, 1955) plate 35.

76 1QH?, 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, w3INn ooywa noap o
they roar like the turbulence of the seas o 2w M
when their waves beat o3 wama
and spew out ash and mud ... WM VWY WOl
Like the crash of turbulent water o727 oM P
is the roar of their voices, oop TR
like a hurricane storm =R1 ¢~
which destroys many. o1 nwn
Right up to the stars mmmb
burst emptiness and nothing RWY YR W
when their waves heave upwards.” o723 onTINMm

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 [...] 1 Jwoa mny
they have counted me, and have put the soul WD) MWM MW
like a boat in the depths [of the sea], - = PR[M)2 (sic) IR
like a besieged city positioned opposite [its enemies]. [ ]95 3an vyn
I was in distress %2 TR
like a woman giving birth the first time ™MD2m 112 DR 1D
when her birth-pangs come on her =X PDHM XD
and a pain racks her womb mawn By pan Yam
to begin the birth in the “crucible” of the pregnant woman. M 02 b
Since sons reach the frontiers of death NM M2WN TY 0211 W2 KD
and the woman expectant with a man YoM 787 723 M
is racked by her pains,
for from the shores of death nm Mwn1 XD
she gives birth to a male, 701 whnn
and there emerges from the pains of Sheol, R Pww “Pann

" 1QH, x(=i).12-13, 27-28, trans. GARCIA MARTINEZ, 329-330; ed. SUKENIK, plate
36.
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from the “crucible” of the pregnant woman 7 DN
a splendid counsellor with his strength, N2 OY PYY XD
and the man is freed from the womb. o™M2awnn 723 vheN
Into the woman expectant with him o ™awn 1 WwenT M
rush all the spasms

and the wrenching pains of his birth;

terror (seizes) those giving birth,

and at his birth all the pains come suddenly,

o™oMma P bam
anMe Mxhon
™% 910 1o ™I

on the “crucible” of the pregnant woman. hiaa il
And she who is pregnant by the serpent 7YOR NMM
is with a wrenching pain; lal> ey
And the edge of the pit nnw "mawm

mx5o wyn 9o
TR OWW WM

is with all the deeds of terror.

The foundations of the wall shake
like a ship on the surface of the sea, oM "D Y I
and the clouds echo with the uproar. ™M P2 oY M
And both he who lives in the dust DY WM
and he who sails upon the sea oM T
are terrified by the din of the water. "M 1IN o Ny
For them their wise men are like sailors 27812 o by mb (D) mhom

on the deeps,

for all their wisdom is perplexed by the roar o ° N2 annon $1D yann o
of the sea,

by the welling up of the deeps nmnyIn NN

upon the springs of water; omn o by

[they churn] to form huge waves, oore W

the gates of the water, with clamorous sound. 02 71T oM Nawm

And when they are wild, [Sheol and Abaddon] open; - [ J°[ Jw Wn®> DWA NI

all the arrows of the pit nnwoxn®l ]

make their voice heard while going down o>y Wwenw 0Nk 0Iyen oy
to the abyss;

the gates of [...] open [ ] Myw nnemM

[...] the deeds of the serpent.
And the gates of the pit close

upon the woman expectant with wickedness,

and the everlasting bolts

VDR WYN
nRw M7 oM
5% n™MI T
ooy MM

upon all the spirits of the serpent.” AYBR 1 1 W2

Here, the waters of destruction are closely associated with the impurity
of the birth-giving female, from whose foul womb or “crucible” the

’ The letters 13 are written above the line.
7 1QH, xi(= 1ii).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 wri<ns1:XMLFault xmlns:ns1="http://cxf.apache.org/bindings/xformat"><ns1:faultstring xmlns:ns1="http://cxf.apache.org/bindings/xformat">java.lang.OutOfMemoryError: Java heap space</ns1:faultstring></ns1:XMLFault>