“WITHOUT MEASURE AND WITHOUT ANALOGY”:
THE TRADITION OF THE DIVINE BoDy
IN 2 (SLavoNic) ENOCH

INTRODUCTION

In one of his books® Getshom Scholem remarks on the otigins of
the terminology associated with the Sh7ur Qomah matetials.® These materi-
als depict visionaries, Rabbi Ishmael and Rabbi Akiba, recetving from the
supreme angel Metatron revelations of the “measurement of the body”
(in Hebrew, Shiur Qomabh), an anthropomorphic description of the Deity
together with the mystical names of its gigantic limbs.*® Although the ma-
jority of evidence of the ShZur Qomah tradition survived in late Jewish writ-
ings, Scholem argues® that the beginning of Shéur Qomab speculations can
be dated not later than the second century CE. Scholem appeals to a pas-
sage in 2 Enoch, a Jewish apocalypse apparently written in the first century
CE, which in his opinion represents the eatliest witness to the Shéur Qomab
terminology.

The passage 1s situated in 2 Enoch 39 where the antediluvian patriarch
Enoch tells his children about the vision of the Lord, whom he encoun-
tered during his celestial tour. Enoch describes the appearance of the Lord
as a terrifying extent analogous to the human form:

' Scholem, G. On the Mystical Shape of the Godbead: Basic Concepts in the Kabbalah,
29. New York: Schocken, 1991.

32 For texts and translations of the Sh#ur Qomah materials, see: Schifer, Schliiter
and von Mutius, Synopse; Cohen, M. The Shiur Qomah: Texts and Recensions. TSAJ, 9.
Tibingen: Mohr-Siebeck, 1985; Schifer, P, et al. Ubemez‘zm(g der Hekhbalot-1iteratur.
TSAJ, 17, 22, 29, 46. Tubingen: Mohzt-Siebeck, 1987-95.

% Scholem, G. Origins of the Kabbalah, 20. Princeton: Princeton University
Press, 1990.

3 Ibid., 20.
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And now, my children it is not from my lips that I am reporting to you
today, but from the lips of the Lord who has sent me to you. As for
you, you hear my words, out of my lips, a human being created equal to
yourselves; but I have heard the wotds from the fiery lips of the Lord.
For the lips of the Lord are a furnace of fire, and his words are the fiery
flames which come out. You, my children, you see my face, a human
being created just like yourselves; I am one who has seen the face of the
Lozd, like iron made burning hot by a fire, emitting sparks. For you gaze
into (my) eyes, a human being created just like yourselves; but I have
gazed mnto the eyes of the Lotrd, like the rays of the shining sun and ter-
rifying the eyes of a human being. You, (my) children, you see my right
hand beckoning you, a human being created identical to yourselves; but
I have seen the right hand of the Lord, beckoning me, who fills heaven.
You see the extent of my body, the same as your own; but I have seen

the extent of the Lord,” without measure and without analogy, who has
no end .... (2 Enoch 39:3-06).%

In his commentary on the text, Scholem draws the readet’s attention
to the expression “the extent of my body.” He notes that earlier Abraham
Kahana, in his Hebrew translation of 2 Enoch,”” rendered this expression
as shtur gomati.>® Scholem further suggests that despite the late date of the
known rabbinic Sh#ur Qomah materials, the Shéur Qomah terminology might
be already evident in the account drawn from 2 Enoch 39 where Enoch
describes God’s gigantic limbs.

Scholem’s suggestions are valuable® and deserve setious attention,
since several additional features in the aforementioned account of 2 Enoch
also seem to suggest the imagery found in the Sh7ur Qomah tradition. In the

» webaTHe T'ocnopne. Cokonos, M. H. “Marepnaast u 3aMeTKn 110 CTapUH-
HOU cAaaBAHCKOH AnTeparype. Bomryck 3. VII: CaaBsarckas kaura Exoxa. Texcrsr,
AQTHHCKHI ITepeBoA u uccaeaoBanue’ [Sokolov, M. N. “Materials and notes on
the old Slavonic literature. Fasc. 3, VII: Slavonic book of Enoch: text with Latin
translation”|. Umenua 6 obmecmse ucmopuu u dpesrocmed poccusickux: [Lectures in the Society
of Russian History and Antiguities| IV (1910): 1-167 at 38, 94.

3¢ Andersen, “2 Enoch,” 163.

7 Kahana, A. “Sefer Hanok B’ In Ha-Sefarim ha-Hitsonim le-Torah, 102—41.
Jerusalem, 1936f.

% Scholem, Oz the Mystical Shape, 29.

% Ithamar Gruenwald supports Scholem’s position, suggesting that the exptes-
sion found in 2 Enoch 39 may represent the first reference to the Shiur Qomah of
God. Ct. Gruenwald, I. Apocalyptic and Merkavah Mysticism, 213. AGJU, 14. Leiden:
Brill, 1980. For criticism of Scholem’s position, see: Cohen, M. S. The Shéur Qomabh:
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Slavonic apocalypse, Enoch desctibes to his children the gigantic hand of
the Lord which fills the heaven. This description recalls the imagery of the
Shitur Qomah accounts in which Enoch-Metatron transmits to Rabbi Ishma-
el and Rabbi Akiba knowledge about the gigantic limbs of the Deity which
fill the heaven. A series of analogies between Enoch’s body and the Lord’s
body in 2 Enoch 39:3—6 appears also pertinent because the later Merkabah
accounts often portray Enoch-Metatron as possessing the gigantic body
himself. Moreover, some of these accounts seem to depict Metatron as the
measure of the divine Body.

Scholem’ comments about the significance of 2 Enoch 39 for the his-
tory of early Jewish mysticism are important. His analysis, however, is in-
complete since it focuses only on the Shéur Qomah passage found in chapter
39. It does not explore the broader context of the passage, especially its re-
lation to other descriptions of Enoch in the Slavonic apocalypse that seem
to recall the depictions of Metatron in the Shiur Qomah materials. More-
over, it appears that the traditions about the divine Body are not limited in
this text to the figure of Enoch and include another important character
of the text, namely, the patriarch Adam. The portrayal of the prelapsarian
Adam found in the longer recension of 2 Enoch reveals fascinating similari-
ties to the later Sh7ur Qomab descriptions. Keeping in mind these important
features of the Slavonic apocalypse, this article will investigate the roles
of Adam and Enoch in the broader context of the Shiur Qomah account
found 1 2 Enoch.

Apamic TRADITION OF 2 ENOCH

Before proceeding to an investigation of the traditions about the divine
Body found 1n the Slavonic apocalypse, a short excursus into the Adamic
narrative of 2 Enoch 1s necessary. This narrative appears partly to be re-
sponsible for creating the polemical context in which the divine Body tradi-
tions in the text are introduced and discussed.

Adam’s story occupies a significant place in 2 Siavonic Enoch. Accounts
of the protoplast’s creation and his fall can be found in all three major
sections of the book.*” The text depicts Adam as a glotious angelic being,
predestined by God to be the ruler of the earth, but falling short of God’s
expectations. Although a large part of the Adamic materials belongs to

Liturgy and Theurgy in Pre-Kabbalistic Jewish Mysticism, 80. New York: University Press
of America, 1983.
402 Enoch 30:8-32:2; 33:10; 41:1; 42:5; 44:1; 58:1-3; 71:28.
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the longer recension, a number of important passages related to this tradi-
tion are also attested in the shorter recension. The presence of Adamic
materials in both recensions and the significance of the Adamic narrative
for the whole theological framework of the Slavonic apocalypse lead the
mterpreter to conclude that they are not later interpolations, but belong to
the original layer of the text.

It should be noted that such an extenstve presence of Adamic materi-
als in the early Enochic text 1s quite unusual. For instance, in the Enochic
books, included in 7 (Ethiopic) Enoch, Adamic traditions are not accentuated
and are limited to a few insignificant remarks.* Motreover, Adam’ image in
1 Enoch 1s quite different from the one attested in the Slavonic apocalypse.
1 Enoch’s materials do not provide any information about the elevated sta-
tus of the protoplast.

The modest role which Adam plays in the early Enochic books can be
explained by the fact that Enochic and Adamic traditions often contend
with each other in offering different explanations of the origin of evil®
in the world.” From the point of view of this tivalty between Adamic
and Enochic traditions, it might appear that the concentrated presence of
Adamic matertals in 2 Enoch represents alien accretions interpolated into
the original narrative much later during its long transmission in the Chris-
tian environment. A closer examination of the text, however, reveals that
the presence of the Adamic tradition in the Slavonic apocalypse 1s neither
secondary nor coincidental but has a profound conceptual value for the
overall theology of the pseudepigraphon. It appears that the purpose of
the extensive presence of Adamic materials in 2 Enoch can be explained
through the assessment of Enoch’s image in the text.

Scholars have previously noted that Enoch’s figure, portrayed mn the
various sections of 2 Enoch, 1s more developed than in the early Enochic
tractates of 7 Enoch. For the first time, the Enochic tradition tries to portray
the patriarch, not simply as a human taken to heaven and transformed into

1 See, 1 Enoch 32:6; 37:1; 60:8; 69:9—-11; 85:3; 90:37-38.

# The Enochic tradition bases its understanding of the origin of evil on the
Watchers story where the fallen angels corrupt human beimngs by passing on to
them various celestial secrets. In contrast, the Adamic tradition traces the source
of evil to Satan’s disobedience and the transgression of Adam and Eve in Eden.

# Stone, M. “The Axis of History at Qumran.” In Chazon, E.,and M. E. Stone,
eds. Pseudepigraphic Perspectives: The Apocrypha and the Psendepigrapha in 1.ight of the Dead
Sea Scrolls, 133—49. STD], 31. Leiden: Brill, 1999; Reeves, ]. C. Exploring Early Jewish
Mythologies of Evi/ (forthcoming).
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an angel, but as a celestial being exalted above the angelic world. In this
attempt, one may find the origin of another image of Enoch (very differ-
ent from the early Enochic literature) which was developed much later in
Merkabah mysticism — the concept of the supreme angel Metatron, “the
Prince of the Presence.” It is thetefore possible that the traditions about
the exalted status of Adam were introduced in 2 Enoch, for the first time in
the Enochic tradition, in order to enhance the new profile of the seventh
antediluvian patriarch.

The elevated prelapsarian condition of the protoplast as the archetype
of exalted humanity appears to serve in the Slavonic apocalypse as a model
for constructing the new super-angelic identity of Enoch. In 2 Enoch the
seventh antediluvian patriarch acquired a host of roles and qualities which
the Adamic narrative of the Slavonic apocalypse associates with the proto-

# Philip Alexander observes that “the transformation of Enoch in 2 Enoch 22
provides the closest approximation, outside Merkabah literature, to Enoch’s trans-
formation m 3 Enoch 3-13.” Alexander, P. “3 (Hebrew Apocalypse of) Enoch.” In
OTP, vol. 1, 248.

> Tn 1987 Moshe Idel published an article in which he explored the role of the
Adamic traditions in shaping the image of Enoch as the supreme angel Metatron.
Although Idel’s research deals mainly with later rabbinic materials, it demonstrates
that already in some pseudepigraphic accounts Enoch appears to be portrayed as a
luminous counterpart of Adam who regained Adam’s glory, which was lost during
the protoplast’s transgression. Idel suggests that Enoch’s luminous metamorphosts
attested in 2 Enoch 22 might also belong to the same tradition which views Enoch
as the one who regained Adam’s lost status and luminosity. He observes that to the
best of his knowledge “Enoch 1s the only living person for whom we learn that
luminous garments, reminiscent of Adam’s lost garments of light, were made.”
Idel, M. “Enoch is Metatron.” Immanuel 24/25 (1990): 220—40. Alexander, in his
recent research, adds new imsight to Idel’s argument about the formative value of
the Adamic traditions for the image of the elevated Enoch. Alexander points to
a number of rabbinic passages in which the “supernatural radiance” of Adam’s
heavenly soul, which departed from him when he sinned, then returned to be
reincarnated in Enoch. He further observes that “behind these passages 1s a con-
cept of Metatron as a divine entity first incarnate in Adam and then reincarnate in
Enoch. Enoch, having perfected himself, in contrast to Adam, who sinned and fell,
re-ascends to his heavenly home and takes his rightful place in the heights of the
universe, above the highest angels... Enoch thus becomes a redeemer figure — a
second Adam through whom humanity is restored.” Alexander, P. “From Son of
Adam to a Second God: Transformation of the Biblical Enoch.” In Stone, M. E.,
and T. A. Bergren, eds. Biblical Figures Outside the Bible, 111. Harrisburg: Trinity
Press International, 1998.
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plast. One of these transferences includes the tradition of Adam’ cosmic
body that seems to play a formative role in creating such new identities of
Enoch as the measure and the measurer of the divine Body in the Slavonic

apocalypse.

THE CORPOREALITY OF THE PROTOPLAST

The later Jewish materials associated with the Merkabah tradition often
depict Enoch-Metatron as the one who possesses a corporeal structure of
cosmic dimensions. One of such testimonies can be found, for example,
in 3 Enoch 9,* which describes the transformation of the patriarch Enoch
into the supreme angel Metatron. According to this text, during this celes-
tial metamorphosis Enoch-Metatron “was enlarged and increased in size
till [he] matched the wotld in length and breadth.” The matetials asso-
ciated with the Shéur Qomah tradition® also describe Enoch-Metatron in
similar terms, telling that “the stature of this youth fills the world® (LM
DD RN WP ).

Despite the prominent place that the traditions about the cosmic body
of Enoch-Metatron occupy in the later Merkabah accounts, the early Eno-
chic materials of the Second Temple period are silent about the great di-
menstons of the body of the elevated patriarch. The Enochic traditions
attested in 1 Enoch, Jubilees, Genesis Apocryphon and the Book of Giants do
not provide any hints about Enoch’s gigantic body. In contrast to this si-
lence about Enoch’s corporeality, several eatly Jewish sources attest to the
lore about the enormous body of another Biblical character, the patriarch
Adam, which the protoplast possessed before his transgression in Eden.

“ See also: 3 Enoch 48C:5-6: “I increased his stature (WD) by seventy thou-
sand parasangs, above every height, among those who are tall of stature (#1752
21PT). I magnified his throne from the majesty of my throne. I increased his
honor from the glory of my honor. I turned his flesh to fiery torches and all the
bones of his body (1911) to coals of light. I made the appearance of his eyes like
the appearance of lightning, and the light of his eyes like ‘light unfailing’ I caused
his face to shine like the brilliant light of the sun.” Alexander, “3 Enoch,” 312;
Schifer et al., Synopse, 36-7.

# Alexander, “3 Enoch,” 263.

® Cohen, The Shiur Qomah: Texts and Recensions, 159. Cf. also Cohen, The Shtur
Qomah: Liturgy and Thenrgy, 162.

¥ “His body is 30,000,000 parasangs, and they call him, T.ad”” Cohen, The
Shitur Qomab: Texts and Recensions, 40—1.

*0 Schiifer et al., Synopse, 162.
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Thus, Philo in QG 1.32 unveils a tradition according to which “[the
first humans] ... were provided with a very great body and the magnitude
of a giant....””" A similar testimony can be found in the Apocalypse of Abra-
ham, a Jewish text written around the first century CE. The Apocabypse of
Abrabam 23:4—6 relates the description of the terrifying corporalities of the
protoplasts:

And I looked at the picture, and my eyes ran to the side of the garden
of Eden. And I saw there a man very great in height and terrible 1n
breath, incomparable in aspect, entwined with a woman was also equal

to the man in aspect and size. And they were standing under the tree of
Eden...>

Moreover, in some pseudepigraphical accounts the body of the proto-
plast is portrayed, not simply as gigantic, but even as comparable with the
dimenstons of the divine corporeality. Thus, 1n several pseudepigraphical
materials the depictions of Adam’s stature are often linked to the imagery
of the enthroned divine anthropomorphic extent known from the priestly
and Ezekelian sources as God’s Kavod. One such association might be hint-
ed at in 2 Enoch 30; here the Kavod imagery seems to have been applied to
Adam’s prelapsarian condition. In this text the protoplast is labeled as “the
second angel” to whom the Lord assigned four special stars. Jarl Fossum
suggests™ that, in view of the imagery attested in another Enochic texts
where stars often designate angels, the allotment to Adam of the “four
special stars” might allude to the fact that Adam, like God, also has his own
“Princes of the Presence” — the four angels whose function is to serve
near the Throne of Glory. This angelic imagery signals that 2 Enoch’s au-
thors might understand Adam as an enthroned entity resembling the Lord’s
glorious anthropomorphic extent, his Kavod.>

*' Philo, Questions and Answers on Genesis, 19. Tt. by R. Marcus. Cambridge/Lon-
don: Harvard University Press/Heinemann, 1949.

52 Rubinkewicz, R. “Apocalypse of Abraham.” In OTP, vol. 1, 700.

> Fossum, J. “The Adorable Adam of the Mystics and the Rebuttals of the
Rabbis.” In Cancik, H., H. Lichtenberger, and P. Schifer, eds. Geschichte-Tradition-
Reflexcion. Festschrift fiir Martin Hengel zum 70. Geburtstag. Vol. 1,535, n. 39. (Ttibingen:
Moht-Siebeck, 1996.

>* Further support for the suggestion that in 2 Enoch Adam 1s enthroned is
offered in that the text says that the Lord created open heaven i order that Adam
might look upon the angels singing the triumphal song. This detail again recalls the
traditional Kawod 1magery where the angelic hosts sing the trtumphal song before
the enthroned King.
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The Testament of Abraham 11:4 (Recension A) also attests to a similar
tradition when it offers a depiction of “the first-formed Adam” seated on
the throne at the entrance to paradise at the end of time: “And outside the
two gates of that place, they saw a man seated on the golden throne. And
the appearance of that man was terrifying, like the Master’s.””> Here again
Adam is depicted as a resemblance of the Lords Kavod, the divine Form
manifested on the Seat of Glory.”®

It 1s mntriguing that in Georgian, Armenian and Latin versions of the
ptimary Adam books,” the protoplast is depicted as a being venerated by
angelic hosts.”® The tradition about the angelic veneration of the protoplast
might also point to associations with the Kawod tradition in which one of
the essential functions of angelic hosts in the celestial realm is veneration
of the enthroned divine Glory.

The heterodox movements in early Christianity that are closely asso-
ctated with Sethian and Adamic traditions also contain several important
testimonies about Adam’ body pertaining to the subject of our investiga-
tion.”” Some of these accounts recall the imagery found in the later Merk-
abah accounts. Thus, the Apocryphon of John relates a tradition according
to which the seven powers were responsible for the creation of the seven
souls of Adam.% The text relates that the seven powets provided for the
angels the seven substances of the soul in order to create the proportions

% Sanders, E. “Testament of Abraham.” In OTP, vol. 1, 888.

5 On the traditions of Adam’s enthronement, see: Munoa, P. Four Powers in
Heaven. The Interpretation of Daniel 7 in the Testament of Abrabam, 87-90. JSPSS, 28.
Sheffield: Sheffield Academic Press, 1998.

7 Cf. Georgian, Armenian, and Latin vetsions of the Life of Adam and Eve
13:2-14:2.

%% Michael Stone recently demonstrated that one of the eatliest instances of
this tradition can be found in 2 Enoch 22 where Enoch is transformed after the
glory of God mto a glorious angelic being venerated by angels. Stone points to the
original Adamic mytheme behind this Enochic imagery. Stone, M. E. “The Fall of
Satan and Adam’s Penance: Three Notes on the Books of _Adam and Eve” In An-
derson, G., M. Stone and J. Tromp, eds. Literature on Adam and Eve. Collected Essays,
47. SV'IP, 15. Leiden: Brill, 2000.

* Cf. for example: Irenaeus, Adversus Haereses 1.30.6 “Ialdabaoth exclaimed,
‘Come, let us make man after our image.’” The six powers, on hearing this ... jointly
formed a man of immense size, both in regard to breadth and length.”

0 Waldstein, M., and F. Wisse, eds. The_4Apocryphon of John: Synopsis of Nag Ham-
madi Codices I1, 1; 111, 1; and VI, T with BG 8502, 2, 88-91. NMS, 33. Leiden: Brill,
1995.
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of the limbs of Adam.®' In the Apocryphon each of the limbs of the first
man cotresponds to the name of the angel responsible for its creation.”
The detailed attention to the limbs of the first man and their naming ac-
cording to angelic connotations seem to recall the later Shiur Qomah materi-
als with their tendency to name the various parts of the cosmic body and
for providing the detailed depictions of its limbs.®

All these eatly testimonies demonstrate that long before the traditions
about the gigantic physique of Enoch-Metatron took their distinctive mold
in the Merkabah tradition, a similar imagery was already applied in the
Jewish pseudepigrapha and the Christian apocrypha to Adam’s prelapsat-
ian corporeality. As already mentioned, eatlier scholars proposed that the
Adamic imagery played a formative role in the shaping of the Metatron
tradition. It is also possible that the concept of the cosmic body of the
protoplast played a formative role in constructing the later Metatron’s of-
fice as the measurer of the divine Body. The beginning of this significant
development might be detected already in 2 Enoch. In order to support
this hypothests, our investigation will proceed in the following manner.
First, we will explore in detail the tradition of Adam’s body in the Slavonic
apocalypse. Then, we will focus on the theme of Enoch’s corporeality in
the text. Finally, we will try to establish the relationship between both tradi-
tions in their connections with the motif of the Lord’s $h¢ur Qomah found
in chapter 39.

FroM THE FOUR CORNERS OF THE WORLD

According to 2 Enoch 30:12, the prelapsarian Adam was a very special ce-
lestial being. The Slavonic apocalypse defines him as a second angel who
was great (Slav. Reaukn) and glorious. The Slavonic terminology used for
the term “great” (Reank'h) appears to be related to the physical dimensions
of the protoplast. 2 Enoch 30:10 provides additional proof that the great-
ness might designate Adam’s proportions. In this passage the Lord says
that “even at his [Adam’s| greatest (B"» Beamnyk) he 1s small, and again at his
smallest he is great.”® The conjunction of the term “great” with the term

St Waldstein and Wisse, The Apocryphon of John, 93.

6 Ibid., 95-111.

% Cf. Stroumsa, G. G. “Polymorphie divine et transformations d’un mytholo-
geme: Apocryphon de Jean et ses sources.” 17C 35 (1988): 412-34.

¢4 Andersen, “2 Enoch,” 152.
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“small” further supports the hypothesis that the epithet “greatness” in the
text is applied to the dimensions of the first human.

Besides these general references to the “greatness” of Adam, the text
also provides other hints about the dimensions of the patriarch’s body. It
appears that the most important evidences about the unusual frame of the
protoplast in the Slavonic apocalypse are conveyed via the traditions about
the creation and the naming of the protoplast.

In 2 Enoch 30:13 the Lord tells Enoch that he created Adam out of the
seven components and assigned to Adam a name from the four “compo-
nents:” from East — (A), from West — (D), from North — (A), and from
South — (M).® The cotrespondence of the anagram of Adam’s name with
the four corners of the earth might indicate that the dimensions of his
body are considered identical with the size of the earth. The Slavonic text,
however, does not make this connection explicitly.

Moreover, the question remains 1f this passage about the anagram 1s
really linked to the traditions about Adam’ body. The analysis of the early
evidences of the anagram’ motif shows that this theme was often con-
nected with the theme of Adam’s bodily form. In order to illustrate this
point, a short excursus in the history of this tradition is needed.

One of the eatly Jewish texts where a similat® tradition about the
anagram can be found 1s the third book of Sibylline Oracles, a composition
apparently written in Egypt around 160-50 BCE." It is intriguing that al-
ready in the Szbylline Oracles 3:24-27% the anagram is linked to the motif of
Adam’s bodily form: “Indeed it 1s God himself who fashioned Adam, of
four letters, the first-formed man, fulfilling by his name east and west and
south and north. He himself fixed the shape of the form of men (auTos
§ eotnpiEe TUTOV popdris pepomwv Te).’” The term “shape of the form”
(TUmov popdrs) here seems to be related to the body of the protoplast. The

% The letters of this anagram correspond to Gk. dvatohn, Suois, dpktos, and
ueonuBpla.

5 The Sibylline Oracles have a slightly different sequence of the “corners”: east-
west-south-nozrth.

7 Collins, J. J., “Sibylline Oracles.” In OTP, vol. 1, 355-6.

% John Collins obsetves that Sibylline Oracles 3:1-45 “finds its closest parallels
in the Jewish Orphic fragments, which probably date to the second century B.C,,
and also in Philo.” Collins, “Sibylline Oracles,” 360.

© Ibid., 362; Kurfess, A.-M., ed. Sibyllinische Weissagungen, 72. Betlin: Heimeren,
1951.



“WrITHOUT MEASURE AND WITHOUT ANALOGY”... 31

conflation of the anagram of Adam’s name with the shape of his form is
significant for our investigation.”

Another Egyptian source, a passage found in the writings of the Her-
metic author, the alchemist Zosimos of Panopolis who lived in Alexandria
in the late third or eatly fourth century CE,! also connects the tradition
about the anagram of Adam’ name with his body:” “... they have also
spoken of him [Adam] symbolically, according to his body, through the four
elements ... for his ‘alpha’ element indicates the east, the air, while his ‘delta’
element indicates the west, and the ‘mu’ element [indicates] midday ....”"

It should be noted that the Sébyline Oracles 3 and the Zosimos passage,
the two early attestations which link the anagram of Adam’ name with his
body, are both associated with the Egyptian milieu. A passage from Philo
mentioned in our previous investigation indicates that by the first century
CE the lore about the gigantic physique of the first humans appeared to be
widespread in the Alexandrian environment. 2 Enoch, which also contains a
host of traditions pertaining to the protoplast’s body, might have been also
composed at the same time and place, namely, in the Alexandrian Diaspora
of the first century CE.

The tradition in which the anagram of Adam’ name was associated
with his body was not lost in the melting pot of the Alexandrian environ-
ment but was carefully transmitted by later Jewish traditions. The same
tendency to link the name of Adam derived from the Greek designations
of the four corners of the world with his body is observable in the rabbinic
materials. The difference between the early accounts found in the Sibyline
Oracles and Zosimos of Panopolis and these rabbinic materials 1s that the

"0 Vita Adae et Evae 27:1 also connects Adam’s name with “the memoty of the
divine majesty.” This expression might serve to designate Adam’s glorious form,
which represents “memory” or likeness of the divine form: “... My Lord, Almighty
and merciful God, holy and faithful, do not let the name of the memory of your
majesty be destroyed (ne deleatur nomen memoria tuae maiestatis).” Anderson, G. A.,
and M. E. Stone, eds. A Synopsis of the Books of Adam and Eve. Second Revised Edition,
32-32E. Early Judaism and Its Literature, 17. Atlanta: Scholars, 1999.

" Festugiere, A. J. La Révélation d’Hermes Trismégiste, Vol. 1. L Astrologie et Jes
sciences occultes, 239. Paris: Les Belles Lettres, 1983.

> Cf. Pearson, B. A. “Enoch in Egypt.” In Argall, R. A, B. A. Bow and
R. A. Wetline, eds. For A Later Generation: The Transformation of Tradition in Israel,
Early Judaism, and Early Christianity, 222. Harrisburg: Trinity Press International,
2000.

3 For the Greek text, see: Berthelot, M. E., and Ch.-Em. Ruelle. Collection des
Anciens Alchimistes Grees. Vol. 2, 231. Paris: Georges Stembheil, 1888.
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latter explicitly identify the anagram, not simply with Adam’s body, but
with his cosmic body, which according to the rabbinic accounts was cre-
ated “from one end of the universe to the other.” This tradition is attested

in a great vartety of the rabbinic sources. For example, the passage from
Gen R. 8:1 reads:

R. Tanhuma in the name of R. Banayah and R. Berekiah in the name
of R. Leazar said: He created him [Adam] as a lifeless mass extending
from one end of the world to the other; thus it is written, Thine eyes
did not see mine unformed substance (Ps. CXXXIX, 16). R. Joshua b.
R. Nehemiah and R. Judah b. R. Simon 1 R. Leasar’s name said: He cre-
ated him filling the whole world. How do we know [that he stretched]
from east fo west? Because it 1s said, “Thou hast formed me behind and
before.” From north to south? Because it says, Since the day that God
created man upon the earth, and from the one end of heaven unto the
other (Deut. IV, 32) and how do we know that he filled the empty spaces
of the world? From the verse, “And laid Thy hand upon me” (as you
read, Withdraw Thy hand from me (Job XIII, 21)).”*

This passage indicates that the speculations about the cosmic body of
the protoplast in the rabbinic literature were juxtaposed with the tradition
about the correspondence of Adam’s name with the four corners of the
earth. It is remarkable that the passage from Gezn. R. 8:1 has exactly the same
“sequence” of the corners as 2 Enoch, namely “from east (A) to west (D)”
and from “north (A) to south (M),” which precisely corresponds to the
sequence of the letters of Adam’ name. The presence of the anagram in
the midrashic text points to its ancient Hellenistic origin since the anagram
does not carry any meaning mn Hebrew, but only in Greek. This tradition
about the correspondence of Adam’s cosmic body with the four corners
of the world and the four letters of his name was widespread in rabbinic
literature and was repeated multiple times 1n Gen. R. 21:3, Gen. R. 24:2, Len.
R. 14:1, and Ler. R. 18:2. It 1s significant that all these passages have the
same order of the corners of the wotld: from east to west and from north
to south. A similar tradition can be also found in the Pirke de Rabbi Eliezer
and the Chronicles of Jerahmee/ where the motif of Adam’ gigantic body
created from the four corners of the world is conflated with the story of

the veneration of the protoplast by the creatures who mistakenly perceived
him as a deity. Pirke de Rabbi Elzezer 11 reads:

™ Midrash Rabbah, vol. 1, 54-5. Tt. by H. Freedman and M. Simon. London:
Soncino, 1939. 10 vols.
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He [God] began to collect the dust of the first man from the four cor-
ners of the world... He [Adam]| stood on his feet and was adorned with
the Divine Image. His height was from east to west, as it is said, “Thou
hast beset me behind and before.” “Behind” refers to the west, “before”
refers to the east. All the creatures saw him and became afraid of him,
thinking that he was their Creator, and they came to prostrate them-
selves before him.”

In the Chronicles of Jerahmeel 612, the same tradition 1s repeated in a
virtually identical form:

..God then called Gabriel, and said unto him: “Go and bring Me dust
from the four corners of the earth, and I will create man out of it”.... He
[Adam] stood upon his feet, and was in the likeness of God; his height
extended from the east to the west, as it 1s said, “Behind and in front
Thou hast formed me.” Behind, that 1s the west, and in front, that 1s the
east. All creatures saw him and were afraid of him; they thought he was
their creator, and prostrated themselves before him.™

The testimontes from Midrash Rabbah, Pirke de Rabbi Eliezer and the
Chronicles of Jerabmeel demonstrate that in the Jewish materials the anagram
tradition was consistently interpreted as a reference to the cosmic body of
the protoplast, created from one end of the universe to the other. In light
of this tendency, it 1s possible that the tradition about the anagram found
in 2 Enoch 30 also represents a reference to the cosmic body of the proto-
plast. This suggestion 1s made more plausible when one considers that the
anagram tradition i 2 Enoch 30:13 follows immediately after the definition
of the protoplast as a great celestial creature.”

™ Pirke de Rabbi Eliezer, 76-9. Tt. by G. Friedlinder. New York: Hermon Press,
1965.

7S The Chronicles of Jerahmeel, 14-7. Tt. by M. Gaster. Oriental Translation Fund,
4. London: Royal Asiatic Society, 1899.

77 Another tradition found in chapter 30 about the creation of Adam from
the seven components might also serve as an allusion to the cosmic body of the
protoplast. The description found 1n 2 Enoch 30:8 relates that Adam’s flesh was
created from earth; his blood from dew and from the sun; his eyes from the bot-
tomless sea; his bones from stone; his reason from the mobility of angels and
from clouds; his veins and hair from the grass of the earth; his spirit from the
Lord’s spirit and from wind. It is possible that by such postulations the text intends
to stress that the primordial Adam was the creature of macrocosmic dimensions
since Adam’s creation from the seven elements refers to Adam as a microcosm, e.g,
the anthropomorphic representation of the world. The motif of creation from the
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THE MEASURE OF THE DI1vINE BoDy

As has been already mentioned in the introduction, 2 Enoch 39 depicts
the Lord’s body as a huge extent “without measure and without analogy.”
While the text unambiguously states that the Lord’s extent transcends any
analogy, the account of Enoch’s vision of the Lord seems in itself to rep-
resent a set of analogies in which the descriptions of the patriarch’s face
and the parts of his body are compared with the descriptions of the divine
Face and the parts of the Lord’s Body.

Several details 1 this narrative are important for establishing the con-
nection between 2 Enochs account and the later Jewish traditions about the
divine Body.

1. It is significant that, through the analogical descriptions intro-
duced in chapter 39 for the first time in the Enochic tradition, a
significant bond was established between the immense body of
the Lord and Enoch’s body; this bond will later play a prominent
role in Merkabah mysticism. In 2 Enoch, as with later Merkabah
developments, the proximity between the two bodies appears also
to be reinforced by additional metaphors. These metaphors are
intended to demonstrate the closeness between the corporeality
of the Deity and the Enoch-Metatron corporeality.”® From the
Merkabah materials one can learn that “the hand of God rests on
the head of the youth, named Metatron.”” In 2 Enoch 39:5 the pa-
triarch uses a similar metaphor when he tells his children that he
has seen the right hand of the Lotd helping (beckoning)® him.%

seven elements might also be linked to the traditions associated with S #ur Qomah
mysticism. The previously mentioned passage from the Apocryphon of John, where
the seven powers create the seven “souls” of Adam might shed additional light on
2 Enoch’¥ account of Adam’s creation from the sever elements.

® Tthamar Gruenwald observes that “it is hard to say whether any method
lies behind these measures, but we assume that orginally the measures aimed at
conveying the notion of ideal proportions. These proportions were shared by God
and man alike.” Gruenwald, Apocabjptic and Merkavah Mysticism, 214.

7 Synopse, § 384.

% The same imagery can be found in Ezekiel the Tragedian’s Exagoge 72:
“Upon 1t sat a man of noble mien, becrowned, and with a scepter in one hand
while with the other he did beckon me....” Robertson, R. G. “Ezekiel the Trage-
dian.” In OTP, vol. 1, 812.

81 Cf. also 2 Enoch 24:2 (the shorter recension). “And the Lotd called me; and he
placed me to the left of himself closer than Gabrel.” Andersen, “2 Enoch,” 143.
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2. In the Merkabah matertals the divine corporeality is labeled as
the Measure of the Body® (122 MI°W). The same terminology
1s often applied to Enoch-Metatron’s body. According to one of
the Merkabah texts, “the stature (W21D) of this youth fills the
wotld.”® The link between the body of the patriarch and the di-
vine Body in the Slavonic apocalypse is also emphasized by identi-
cal terminology. It, therefore, comes as no surprise that in 2 Enoch
the Shiur Qomah terminology is applied, not only to the body of
the Lotd (the stature® of the Lotd), but also to the body of the
patriarch (stature of my [Enoch’s] body).

3. In 2 Enoch 39, Enoch’s body seems to serve as the measure and
the analogy through which the patriarch conveys to his children
the immeasurability of the Lord’s stature. In 2 Enoch 39:6 the
term without measure” (Slav. Ee3akpno) is used immediately af-
ter the expression “the stamure® of the Lord.”® This conflation
of the concepts of “stature” and “measure” further strengthens
G. Scholem’s hypothesis that 2 Enoch 39 might attest to the pre-

2 G. Scholem obsetves that the term gomah was often translated as “height”
(“Measurement of the Height”), used in the Biblical sense. He stresses that such
translation does not apply to the Merkabah materials where gomah, like in the Ara-
maic incantation texts, signifies “body.” Cf. Scholem, G. Major Trends in Jewish Mysti-
cism, 364. New York: Schocken, 1954.

8 Schifer et al., Synopse, 162.

# Slav. wekma, wWebaTHe. Coroaos, “Mareprmaast,” 38, 94.

% Some Shiur Qomah desctiptions also stress the idea of the immesurability
of the divine Face: “...The image of His face and the image of His cheeks is as
the dimensions of the spirit and as the creation of the soul, such that no one
can recognize it, as it is stated (in Scripture): ‘His body 1s arshish” His splendor 1s
luminous and glows from within the darkness, and (from within) the cloud and
fog that surround Him and although they surround Him, all the princes of the
Presence (supplicate) before Him as (obediently as water flows when it 1s poured
from) a water-pitcher, because of the vision of His comeliness and beauty. There
1s no measurement (7770) 1 our hands; the names (alone) are revealed.” Cohen, The
Shitur Qomabh: Texts and Recensions, 47.

8 Slav. webaTHe (WEETIA) literally can be translated as “embrace.” This noun
1s related to the Slavonic verb — to embrace somebody, to fold somebody in one’s
hands. Francis Andersen translates the term as “scope” (the longer recension) and
“extent” (the shorter recension).

87 2 Enoch 39:6 “...1 have seen the stature of the Lord, without measure and
without analogy...”
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cise Shiur Qomah terminology, since the term Y'Y can be trans-
lated as a measure.?®

4. It is also important that the message about the impossibility of
measuring® the Lord’s body comes from the mouth of Enoch,
depicted in various sections of 2 Enoch as a measurer respon-
sible for measuring various earthly and celestial phenomena.” It
demonstrates a remarkable parallel to the later role of Metatron
as the one who conveys to visionaries the measure/the stature
of the Body. In the Shéur Qomah section of the Merkavah Rabbah,
the following tradition 1s attested: “I said to him, to the Prince of
Torah,’! teach me the measure of our Creator, and he said to me
the measure of our Creatot, and he said to me the measute of the
body (W2 MI'W).” (Synopse §688).” In later Jewish mysticism
Enoch-Metatron himself is described as the measure” of the di-
vine Body.

% Martkus Jastrow translates the term as “proportion,” “standart,” “definite
quantity,” “size,” or “limit.” Jastrow, M. .4 Dictionary of the Targumim, the Talmud
Babli and Yerushalmi, and the Midrashic Literature. Vol. 2, 1565. New York: Shalom,
1967.

% 'The stress on the immesurability of God in 2 Enoch does not contradict
the theology of the Shéur Qomah tradition. Peter Schafer observes that “the Shéur
Qomah tradition does not intend to state that God can be ‘calculated, that he 1s, so
to speak, a superman of enormous yet exactly measurable and concetvable dimen-
stons ... the completely absurd calculations 1s to demonstrate that God cannot be
conceived of in human categories: he, ‘as it were,” 1s like a human being and yet
hidden.” Schifer, P. The Hidden and Manifest God. Some Major Themes in Early Jewish
Mysticism, 149-50. Tr. by A. Pomerance. Albany: State University of New York
Press, 1992.

% See, for example, 2 Enoch 40:2-12: “T know everything, and everything I have
written down in books, the heavens and their boundaries and their contents. And
all the armies and their movements I have measured. And I have recorded the stars
and the multitude of multitudes innumerable... The solar circle I have measured,
and its rays I have measured... The lunar circle I have measured, and its move-
ments... I measured all the earth, and its mountains and hills and fields and woods
and stones and rivers, and everything that exist....” Andersen, “2 Enoch,” 164—6.

9 = Metatron.

2 Schifer et al, Synopse, 252.

% Stroumsa, G. G. “Form(s) of God: Some Notes on Metatron and Christ.”
HTR 76 (1983): 269-88.
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In the conclusion of this section, it should be stressed that our analy-
sis of the description of the Lord’s corporeality in chapter 39 indicates
that several features of this account manifest remarkable similarities to
the concepts and imagery of the divine Body found in the later Hekha-
lot and Merkabah writings. The development detectable in the Slavonic
apocalypse, however, seems to represent a very early form of this tradition,
which contains a vague sketch of what will take its definitive form in Jewish
mysticism much later.

BobDILY ASCENT

It has been previously mentioned that Enoch’s 1mage 1n 2 Enoch appears
to be quite different from his portrait in the early Enochic circle. Among
the new features that constitute this new enhanced profile of the seventh
antedeluvian patriarch, a significant one can be found that seems related to
our ongoing discussion about the cosmic body traditions in the Slavonic
apocalypse. This important feature appears in the first chapter of 2 Enoch,
which describes the beginning of Enoch’s celestial ascent.

In 2 Enoch 1:3 the reader finds the patriarch sleeping on his bed. Ac-
cording to the text Enoch sees a strange dream in which two huge angelic
beings, with faces like the shining sun, approach the patriarch’s bed and
call him by his name. The text says that after the patriarch was awakened
by the angels, he went out from his house closing the door behind him as
the angels had ordered. Philip Alexander draws the readet’s attention to an
mmportant detail in this description; he observes that 2 Enoch “attests with
a boldness and clarity nowhere matched in 7 Enoch that Enoch ascended
bodily to heaven...”””* He also notes that this emphasis on the bodily ascent
in the awakened condition represents a departure from the early Enochic
materials attested 1n 7 (Ethiopic) Enoch, where the patriarch’s ascension to
heaven seems to be depicted as in a dream during sleep.” Alexander further
observes that this unequivocal claim that a human could bodily enter the
upper realm was profoundly problematic within the worldview of early
Judaism.”®

% Alexander, “From Son of Adam,” 104.

% Tbid., 103.

% Ibid., 102. It should be noted that despite the fact that 7 Enochs materials
do not attest to the bodily ascent of the visionary, the transition to this concept
occurred in early Judaism not later than the first century CE. Besides 2 Enoch’
evidence, which can be dated to the first century CE, before the destruction of
the Second Temple, the Pauline passage attested in 2 Cor 12 also demonstrates



38 DIVINE MANIFESTATIONS IN THE SLAVONIC PSEUDEPIGRAPHA

It 1s intriguing that the later Merkabah Enochic accounts, as with
2 Enoch’s account, insist on the bodily ascension of the patriarch. Alexan-
der observes that, 3 Enoch “clearly envisages bodily ascent and so postulates
the physical metamorphosis of Enoch” during which Enoch “becomes,
like other angels, physically composed of fire.””” Alexander also points to
another consequence of this metamorphosis, namely, the enlargement of
Metatron’s body until it equaled the dimensions of the world.”

This connection between the bodily ascent of the visionary and the
transformation of his body in 2 Enoch and the Sefer Hekhalot 1s not coinci-
dental, since 1 the Slavonic apocalypse, for the first time in the Enochic
tradition as we saw earlier, the body of the patriarch becomes a locus of
intense theological deliberation. As has been already demonstrated in the
Shiur Qomah passage from 2 Enoch 39, the patriarch’s body was explicitly
compared with the divine Body and linked with it by identical technical
terminology. The insistence on the bodily ascent of the patriarch in 2 Enoch
seems also to constitute an important step in the forming of this new per-
spective on Enoch’s physique, the development that reached its formative
stage 1n the later Merkabah speculations about Metatron’s body matching
the size of the world.

Abpam AND ENOCH: “Two PowEeRs” IN HEAVEN

Previous studies proposed that the traditions about the cosmic body of
Metatron 1n later Jewish mysticism might have originated as a result of
the polemics with the traditions about the cosmic body of the protoplast.
Thus, Philip Alexander, in his comment on the motif of Enoch-Metatron
enlargement in 3 Enoch 9, refers to certain rabbinic traditions™ about “the
primordial Adam’s body, like that of the Gnostic protoanthropos, [which]
corresponded to the world in size, but was diminished to the present im-
ited dimensions of the human body as a result of the fall.”'® He further
suggests that 3 Enochs account about the gigantic body of Enoch-Metatron

“maybe expressing in mythological language the idea that Enoch reversed
the fall of Adam.”'"

famihiarity with the concept of the bodily ascent. I am indebted to Alan Segal for
this clarification.

77 Alexander, “From Son of Adam,” 106.

% TIbid.

? In Gen. R 8:1, b Hag. 12a, and possibly, in Peszig. Rab Kah. 1:1.

10 Alexander, “From Son of Adam,” 111-2.

101 Thid., 112.
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Moshe Idel’s research also reveals that “Jewish mystical literature in-
dicates ... a certain similarity between the enlarged states of Adam and
Enoch.”'% He notes that “the end of the gigantic Adam is well-known: he
was severely reduced in his human dimensions. Enoch, on the other hand,
merited undergoing the reverse process” described in 3 Enoch as the patri-
arch’s elevation and elongation as the measure of the length and breadth
of the world.'®

Idel notes that in some rabbinic materials the conception of the el-
evated Enoch, depicted as the supreme angel Metatron, contains remnants
of the Adamic traditions.!'™ In these materials Enoch is conceived as the
one who regained the cosmic status and the extraordinary qualities that the
primordial Adam had lost after his transgression in the Garden of Eden,
namely, his luminosity and size.'”

Moreover, in some rabbinic accounts Metatron 1s often directly de-
sctibed as a counterpart of Adam predestined to substitute for the fallen
pattiarch even before his actual transgression.'” Idel points'” to the devel-
opment of this theme in 3 Enoch. The Sefer Hekhalot 48C reads:

102 Tdel, “Enoch is Metatron,” 225.

1% Tbid.

194 Thid., 220.

1% Cf. 4. Sanh. 38b: “Rab Judah said in Rab’s name: The first man reached
from one end of the world to the other... R. Flezar said: The first man reached
from earth to heaven... but when he sinned, the Holy One, blessed be He, laid His
hand upon him and diminished him...” The Babylonian Talmud (Hebrew-English Edi-
tion) Sanhedrin, 38b. Tt. by J. Shachter and H. Freedman. London: Soncino, 1994.

1% Tsaiah Tishby observes that in both the Raya Mehemna and the Tikkunei
ha-Zohar, Metatron is portrayed as the lord of the lower chariot, a human figure
seated upon the throne; and in this role he is called “the lesser Adam.” Tishby
notes that according to the Tikkune: ha-Zobhar “..Metatron was created first and
foremost among all the hosts of heaven below, and he is the lesser Adam, which
the Holy One, blessed be He, made in the celestial image.” Tishby, 1. The Wisdom of
the Zohar, vol. 2, 628-9. London: The Littman Library of Jewish Civilization, 1994.
3 vols. In some Zoharic materials Metatron’s name(s), similar to Adam’s name, are
also juxtaposed with the tradition about the four corners of the wotld: “This is
Metatron, which is higher [than the creatures| by a distance of five hundred years.
Metatron, Mitatron, Zevul, Eved, Zevoel — here are five [names]|, and bis names
multiply in four directions to the four corners of the world according to the missions of his
Master.” Tishby, The Wisdom of the Zohar, vol. 2, 643.

107 1del, “Enoch is Metatron,” 226.
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The Holy One, blessed be he, said: I made him strong, I took him,
I appointed him, namely Metatron my servant, who is unique among all
denizens of the heights. “I made him strong” in the generation of the
first man....”] took him” — Enoch the son of Jared, from their midst,
and brought him up.... “I appointed him” — over all the storehouses
and treasures which I have in every heaven....'®

According to this passage God elected Metatron already in the gen-
eration of the first man. Metatron was thus viewed as a preexistent divine
being,'” first incarnated in Adam and then in Enoch, who re-ascended to
the protoplast’s heavenly home and took his rightful place in the heights
of the universe.!'” Our research will later demonstrate that in 2 Enoch the
account of Enoch’ elevation, similarly to this Metatron tradition, 1s juxta-
posed with the story of the elevated prelapsarian Adam. Idel also observes
that in Jewish mystical literature another significant parallelism in the depic-
tions of the corporalities of Adam and Enoch can be detected. He points
out that in both cases “their immense size caused an error of faith, namely
other creatures were induced to believe that two powers governed the uni-
verse, not God alone.”'!!

Several rabbinic and Hekhalot sources, including 4. Hag, 15a, Sefer
Hekbalor 16, and Merkavah Rabbab (Synopse §672) attest to a tradition ac-
cording to which the terrifying vision of Metatron, seated on a great throne
at the door of the seventh palace, caused Aher to believe that Metatron
represents the second power in heaven.

In 3 Enoch 16:1-5 Enoch-Metatron tells to Rabbi Ishmael the follow-
1ng story:

108 Alexander, “3 Enoch,” 311.

1 Scholem argued that in the Metatron lore one can find two possible con-
cepts of this angel. The first one considers him as an angelic counterpart of the
seventh antediluvian patrarch translated to heaven before the Flood and transfig-
ured into an immortal angelic being. He argued that there was also another trend in
which Metatron was not connected with Enoch or any other human prototype but
was understood as a pre-existent angel. See Scholem, G. Kabbalah, 378-80. New
York: Dorset Press, 1987.

10 Tt is noteworthy that the motif of Enoch as the redeemer and the re-
storer of prelapsarian humanity can be traced to 2 Enoch 64:4-5 where the patri-
arch 1s portrayed as the one who carried away the sin of humankind. Andersen,
“2 Enoch,” 190.

11 Tdel, “Enoch is Metatron,” 225.
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At first I sat upon a great throne at the door of the seventh palace, and
I judged all the denizens of the heights on the authonty of the Holy
One, blessed be he.... I sat in the heavenly court. The princes of king-
doms stood beside me, to my right and to my left, by authority of the
Holy One, blessed be he. But when Aher came to behold the vision of
the chariot and set eyes upon me, he was afraid and trembled before me.
His soul was alarmed to the point of leaving him, because of his fear,
dread, and terror of me, when he saw me seated'? upon a throne like
king, with ministering angels standing beside me as servants and all the
ptinces of kingdoms crowned with crowns surrounding me.'*?

Despite the prominent role that Enoch-Metatron plays 1n the “two
powers” controversy, the initial background of this tradition about the er-
roneous veneration of the exalted humanity appears to originate, not in the
Enochic, but in the Adamic tradition.!™*

Jarl Fossum’s research demonstrates that the motif of the misplaced
adoration of Adam by the angels appears in several forms in the rabbinic
literature.'”® Thus, from Gen. R. 8:10 one can learn that when God created

2 The rabbinic tradition states that there is no sitting in heaven, where ac-

cording to 4. Hag. 15a, the privilege of “seating” beside God was accorded solely
to Metatron by virtue of his character as a “scribe”; for he was granted permission
as a scribe to sit and write down the merits of Israel. It is important that the motif
of the “seating” of Enoch-Metatron in heaven 1s first documented in 2 Enoch 23:4
where the archangel Vereveil allows the patriarch to sit down and “write every-
thing,”

13 Alexandet, “3 Enoch,” 268.

4 For Adam’s connection with the two powers’ traditions, see Segal’s pioneet-
ing research: Segal, A. Two Powers in Heaven. Early Rabbinic Reports About Christianity
and Gnosticism, 108-115. SJLA, 25. Leiden: Bill, 1977.

5 Jarl Fossum differentiates three major forms of this tradition: “(1) The
angels mistake Adam for God and want to exclaim ‘Holy’ before him, whereupon
God lets sleep fall upon Adam so it becomes clear that the latter is human; (2) all
creatures mistake Adam for their creator and wish to bow before him, but Adam
teaches them to render all honor to God as their true creator; (3) the angels mistake
Adam for God and wish to exclaim ‘Holy’ before him, whereupon God reduces
Adam’s size.”” Fossum, “T'he Adorable Adam,” 529-30. An important similarity
can be detected between these Adamic traditions and the Metatron accounts. In
b. Hag. 15a God punished Metatron with sixty fiery lashes. Alan Segal observes
that “just as Metatron needed correction for the false impression he gave Aher, so
Adam needs correction for the false impression given the angels.” Segal, Two Pow-
ers in Heaven, 112. Indeed, in the Adamic accounts of two powers the protoplast is
disciplined in various ways, including the reduction of his stature.
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man in his own image “the ministering angels mistook him [for a divine
being] and wished to exclaim ‘Holy’ before Him... What did the Holy One,
blessed be He, do? He caused sleep to fall upon him, and so all knew that
he was [only a mortal] man.”"'® In the Alphabet of R. Akiba the angels’ et-
roneous behavior 1s explained through the reference to Adam’s gigantic

body:'"

This teaches that initially Adam was created from the earth to the fir-
mament. When the ministering angels saw him, they were shocked and
excited by him. At that time they all stood before the Holy One, blessed
be He, and said to Him; “Master of the Universe! There are two powers
mn the world, one in heaven and one on earth.” What did the Holy One,
blessed be He, do then? He placed His hand on him, and decteased
him,'*® setting him at one thousand cubits.""

It 1s clear that these Adamic accounts do not originate in the rabbinic
literature under the influence of Metatron’s story but in early pseudepi-
graphical writings. Scholars observe'® that these accounts have their roots
in the prominent story alteady found in the primary Adam books"' and

16 Midrash Rabbah, vol. 1, 61.

"7 Tt should be noted that the traditions about the gigantic body of Adam
were widespread in the rabbinic literature. See: Altmann, A. “The Gnostic Back-
ground of the Rabbinic Adam Legends.” JJR 35 (1945): 371-391; Barc, B. “La
taille cosmique d’Adam dans la littérature juive rabbinique des trois premiers sie-
cles apres J.-C.” RS§R 49 (1975): 173-85; Fossum, “The Adorable Adam,” 529-39;
Niditch, S. “The Cosmic Adam: Man as Mediator in Rabbinic Literature.” IS 34
(1983): 137-46; Schifer, P. Rivalitit swischen Engeln und Menschen: Untersuchungen ur
rabbinischen Engelvorstellung. S, 8. Berlin: Walter de Gruyter, 1975; Segal, Two Powers
in Heaven, 108—115.

U8 Pesig. Rab Kah. 1:1 reflects the same tradition: “Said R. Aibu, ‘At that mo-
ment the first man’s stature was cut down and diminished to one hundred cubits.”
Pesigta de Rab Kahana, vol. 1, 1. Tr. by ]. Neusner. BJS, 122-3. Atlanta:Scholars,
1987. 2 vols.

9 Tdel, “Enoch is Metatron,” 226.

20 Altmann, “The Gnostic Background,” 382; Fossum, “T'he Adorable
Adam,” 530-1.

2 The account of Adam’s elevatdon and his veneration by angels is also found
m Armenian, Georgian, and Latin versions of the Life of Adam and Eve 13-15.
These versions depict God’s creation of Adam in his image. The first man was
then brought before God’s face by the archangel Michael to bow down to God.
God commanded all the angels to bow down to Adam. All the angels agreed to
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other eatly materials,'* according to which God himself ordered the angels
to venerate Adam, and all the angels except Satan bowed before the first
human.

The prototype of the story of the misplaced veneration of Enoch-
Metatron also can be traced to this early Adamic lore. It 1s possible that the
transition from the Adamic two powers template to the Enoch-Metatron
two powers template occurred not in the rabbinic period but much earlier,
that 1s, already inside the Second Temple Judaism. Michael Stone has dem-
onstrated that in 2 Enoch 22 the Adamic tradition of the protoplast’s ven-
eration by the angels was skillfully transferred to the seventh antediluvian
patriarch.'” It is not coincidental that the transference of the “two powers”
tradition from Adam to Enoch was made for the first time in the Slavonic
Apocalypse where the protoplast and the seventh antediluvian patriarch
were interconnected via the conception of the cosmic body.

Two BoDIES CREATED ACCORDING
TO THE LIKENESS OF THE THIRD ONE

Our previous analysis has shown that in the various Jewish texts the tradi-
tions about Adam’s and Enoch’s corporalities often appear to be linked and
share similar 1magery. Our mnvestigation has also demonstrated that this
connection can be detected already in 2 Enoch. A critical question, however,

venerate the protoplast, except Satan (and his angels) who refused to bow down
before Adam, because the first human was “younger” than (“posterior” to) Satan.

122 'The Slavonic version of 3 Baruch 4; Gospel of Bartholomew 4, Coptic Enthrone-
ment of Michael, Cave of Treasures 2:10-24, and Qur'an 2:31-39; 7:11-18; 15:31-48;
17:61-65; 18:50; 20:116-123; 38:71-85.

12 M. Stone’s article investigates an important motif preserved in chapters
21-22 of the Slavonic apocalypse. He observes that the story found in 2 Enoch
21-22 recalls the account of Adam’s elevation and his veneration by angels found
mn Armenian, Georgian, and Latin versions of the Iife of Adam and Eve. Stones
notes that, besides the motifs of Adam’s elevation and his veneration by angels, the
author of 2 Enoch appears to be also aware of the motif of angelic disobedience
and refusal to venerate the first human. M. Stone draws the readet’s attention to
the phrase “sounding them out,” found 1n 2 Enoch 22:6, which another translator
of the Slavonic text rendered as “making a trial of them.” Stone notes that the
expressions “sounding them out” or “making a trial of them” imply here that 1t
is the angels’ obedience that is being tested. Cf. Stone, M. E. “The Fall of Satan
and Adam’s Penance: Three Notes on the Books of Adam and Eve” JTS 44 (1993):
143-56.
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still remains: how can these traditions about the corporealities of the two
patriarchs be related to the Shsur Qomah account of the divine Face found
in chapter 39.

It appears that the depiction of the divine anthropomorphic extent,
labeled in 2 Enoch as the Lord’s Face, serves as an important locus that
unifies the Adamic tradition of the cosmic body of the protoplast and the
Enochic tradition about the glorious angelic body of the translated patri-
arch. Our research must now turn to the analysis of the accounts of the
divine Face which unifies both traditions.

It should be noted that 2 Enoch contains two descriptions involving
the motif of the divine Face. The first one occurs in 2 Enoch 22, a chapter
which depicts Enoch’s encounter with the Lord in the celestial realm. The
second account appears in chapter 39 where the patriarch reports his initial
theophanic experience to his sons during his short visit to earth, adding
some new details. Although both descriptions demonstrate a number of
terminological affinities, the second account explicitly connects the divine
Face with the Lord’s anthropomorphic “extent.” It 1s also significant that
in both theophanic descriptions the stature of the Lord, His “Face,” 1s as-
sociated with light and fire. In biblical theophanies smoke and fire often
serve as a divine envelope that protects mortals from the sight of the divine
Form. Radiant luminosity emitted by the Deity fulfills the same function,
indicating the danger of the direct vision of the divine Form. Luminosity
also represents the screen which protects the Deity from the necessity of
revealing its true form. Scholars note that in some theophanic traditions
God’s form remains hidden behind His light.'* The hidden Kawod is re-
vealed through this light, which serves as a luminous screen, “the face” of
this anthropomorphic extent. 2 Enoch§ theophanies, which use the meta-
phors of light and fire, may well be connected with such traditions where
the divine “Form” is hidden behind the incandescent “face,” which covers
and protects the sovereignty of the Lord."”

2+ Aprtil De Conick’s pioneering research shows that in Enochic traditions
God’s form remains hidden behind his light. Cf. De Conick, A. D. Seek 10 See Him:
Ascent and Vision Mysticism in the Gospel of Thomas, 104-5. SVC, 33. Leiden, 1996.

12 The imagery of the divine Face plays an important role in Metkabah mysti-
cism. In the Heghalot Rabbati the following descriptions can be found: “... the holy
living creatures ... put on garments of fire and wrap themselves in a covering of
flame, and cover their faces with a lighting bolt, and the Holy One, blessed be He,
unveils His face.” Synopse, § 184. “The honored King is enthroned and He rises up
the living creatures... They embrace Him and they kiss Him and they unveil their
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In 2 Enoch 39:3—6 the “face” is closely associated with the divine “ex-
tent” and seems to be understood, not simply as a part of the Lord’s body,
but as a radiant fagade of His whole anthropomorphic “stature.” This 1den-
tification between the Lord’s face and the Lord’s form is reinforced by an
additional parallel in which Enoch’s face 1s 1dentified with Enoch’s form.
The association between the divine Face and the divine Form 1n 2 Enoch
39:3—6 closely resembles the biblical tradition from Ex 33:18-23, where
the divine panim 1s mentioned in connection with the glorious divine form,
God’s Kavod.

The motif of the divine Face has paramount significance for our inves-
tigation since it serves as a symbol decistvely linking Enoch’s newly acquired
luminous angelic body with the glorious body of the protoplast. Enoch’s
luminous metamorphosts takes place in the front of the Lord’s glorious
“extent,” labeled in 2 Enoch as the Lotrd’s “Face.” From 2 Enoch 22 one can
learn that the vision of the divine “Face” had drastic consequences for
Enoch’s appearance. His body endures radical changes as it becomes cov-
ered with the divine light. This encounter transforms Enoch into a glorious
angelic being. The text says that after this procedure Enoch had become like
one of the glorious ones, and there was no obsetrvable difference.” This
phrase describes Enoch’s transition to his new celestial identity as “one of
the glorious ones.” During this transition in the front of the Lord’s face
Enoch’s own “face” has been radically altered and the patriarch has now
acquired a new glorious “visage” which reflects the luminosity'”” of the

faces. They unveil themselves and the King of Glory covers His face, and the
Arabot firmament used to burst like a sieve before the face of the King”” Syxopse,
§ 189.

126 Andersen, “2 Enoch,” 139.

127 2 Enoch’s narrative gives evidence that Enoch’s face acquired the same quali-
ties of luminosity as the Face of the Lord. In 2 Enoch 37, the Lord calls one of his
angels to chill the face of Enoch before his return to earth. The angel, who “ap-
peared frozen,” then chilled Enoch’s face with his icy hands. Immediately after this
procedure, the Lord tells Enoch that if his face had not been chilled in such a way,
no human being would be able to look at his face. This chilling procedure indicates
that Enoch’s metamorphosis near the Face involves the transformation of the
visionary’s face into the fiery, perilous entity which now resembles the Lord’s Face.
We can find a detailed description of this process in another “Enochic” text, the
Sefer Hekhalot, which describes the transformation of Enoch-Metatron, the Prince
of the Divine Presence, into a fiery creature. Cf. 3 Enoch 15:1 “R. Ishmael said: The
angel Metatron, Prince of the Divine Presence, the glotry of highest heaven, said
to me: When the Holy One, blessed be he, took me to serve the throne of glory,
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Lotd’s Panim.'”® The account of the Lord’s Face in 2 Enoch 39 also stresses
the proximity between the Face and the patriarch’s body. It 1s expressed
through a sertes of analogical comparisons that demonstrates that Enoch’s
new transformed stature is fashioned in the Zkeness of the Lord’s “Face.”

This creation in the likeness of the Lord’s Face represents an impoz-
tant link that connects this new angelic body of Enoch with the body of
the glorious Adam. It has been demonstrated that the Face in 2 Enoch 22
represented the cause and the prototype after which the new celestial iden-
tity of Enoch was “created.” The new creation fashioned after the Face
signifies here the return to the prelapsarian condition of Adam, who ac-
cording to the Slavonic apocalypse was also “modeled” during his creation
after the Face of God. In 2 Enoch 44:1 one can learn that the protoplast was
created in the likeness of God’s Face. The text says that “the Lord with his
own two hands created mankind; in a facsimile of Ais own face, both small
and great, the Lotd created [them].”'® It is intriguing that 2 Enoch departs
here from the canonical reading attested in Gen 1:26—27, where Adam was
created, not after the face of God, but after His image (Zse/ezz). In view of
this departure, the author of the recent English translation of the Slavonic
apocalypse, Francis Andersen, observes that 2 Enoch’s “idea 1s remarkable
from any point of view.... This is not the original meaning of #se/ez.... The
text uses podobie lica [in the likeness of the face], not obrazu or videnije, the
usual terms for ‘image.””"*

The previous analysis, however, demonstrates that this reading does
not arise in the Slavonic environment but belongs to the original argument
of 2 Enoch, where the creation of the luminous protoplast after the Face of
the Lord corresponds to a similar angelic “creation” of the seventh anted-

the wheels of the chariot and all needs of the Shekinah, at once my flesh turned to
flame, my sinews to blazing fire, my bones to juniper coals, my eyelashes to light-
ning flashes, my eyeballs to fiery torches, the hairs of my head to hot flames, all
my limbs to wings of burning fire, and the substance of my body to blazing fire.”
Alexander, “3 Enoch,” 267.

128 It is notewotrthy that after this procedure Enoch’s “face” itself, similar to
the Lord’s face, acquired the ability to glorify other subjects. Thus in 2 Enoch 64:3—
5 the following tradition can be found: “.and the elders of the people and all
the community came and prostrated themselves and kissed Enoch... O our father
Enoch, bless your sons and all the people, so that we may be glorified in front of
your face today.”” Andersen, “2 Enoch,” 190.

# Ibid., 170.

130 Tbid., 171, note b.
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luvian patriarch. There 1s almost no doubt that, in view of the information
about Adam’s glorious angelic nature attested in 2 Enoch 30:11, the author
of the Slavonic apocalypse tries to connect the theme of Adam’ creation
with the motif of the glorious Face of the Lord.

This connection also reveals that the bodies of the two characters
of the Slavonic apocalypse, the prelapsarian corporeality of the protoplast
and the body of his luminous counterpart, the patriarch Enoch, are both
tashioned in the likeness of the third body, namely, the extent of the Lord,
also known as the luminous “Face.” It 1s not coincidental that in 2 Enoch
the interconnection of all three corporealities, the glorious body of the
protoplast, the glorious body of the elevated Enoch, and the luminous
divine Body, 1s made via the account of the divine Face where, according
to Gershom Scholem, the precise Shiur Qomah terminology might have
already been made evident.



