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                                                       “Make public the twenty-four books that you wrote first and let   

     the worthy and the unworthy read them; but keep the seventy  
     that were written last, in order to give them to the wise among  
     your people. For in them is the spring of understanding, the  
     fountain of wisdom, and the river of knowledge.” 

                                                                                                                    4 Ezra 14  
 

Enoch and Moses 

Chapter 35 of 2 (Slavonic) Enoch, a Jewish apocalypse apparently written in the 

first century CE,2 unveils the story of the transmission of the Enochic scriptures and their 

                                                 
 1 Part of this paper was read at the Annual Meeting of SBL/AAR, San Antonio, 23-26 November 

2004. 
 2 On the possible date of the pseudepigraphon see the following investigations: R. H. Charles and 

W. R. Morfill, The Book of the Secrets of Enoch  (Oxford: Clarendon Press, 1896); M. I  Sokolov, 
“Materialy i zametki po starinnoj slavjanskoj literature. Vypusk tretij, VII. Slavjanskaja Kniga Enoha 
Pravednogo. Teksty, latinskij perevod i izsledovanie. Posmertnyj trud avtora prigotovil k izdaniju M. 
Speranskij,“ COIDR  4 (1910), 165; N. Schmidt, "The Two Recensions of Slavonic Enoch," JAOS 41 
(1921) 307-312; G. Scholem, Ursprung und Anfänge der Kabbala (SJ, 3; Berlin: De Gruyter, 1962), 62-64; 
M. Philonenko, "La cosmogonie du 'Livre des secrets d'Hénoch,'" in: Religions en Egypte: Hellénistique et 
romaine (Paris: Presses Universitaires de France, 1969) 109-116; S. Pines, "Eschatology and the Concept 
of Time in the Slavonic Book of Enoch," in: Types of Redemption (eds. R. J. Zwi Werblowsky and C. 
Jouco Bleeker; SHR, 18; Leiden: Brill, 1970), 72-87; J. C. Greenfield, "Prolegomenon," in: H. Odeberg, 3 
Enoch or the Hebrew Book of Enoch (New York: KTAV, 1973), xviii-xx; U. Fischer, Eschatologie und 
Jenseitserwartung im hellenistischen Diasporajudentum (BZNW, 44; Berlin: de Gruyter, 1978), 38-41; J. 
H. Charlesworth, "The SNTS Pseudepigrapha Seminars at Tübingen and Paris on the Books of Enoch 
(Seminar Report)," NTS 25 (1979) 315-23; J. J. Collins, "The Genre Apocalypse in Hellenistic Judaism," 
in: Apocalypticism in the Mediterranean World and the Near East (ed. D. Hellholm; Tübingen: 
Mohr/Siebeck, 1983), 533; F. Andersen, "2 (Slavonic Apocalypse of) Enoch," The Old Testament 
Pseudepigrapha (2 vols.; ed. J. H. Charlesworth; New York: Doubleday, 1985 [1983]), 1.91-221; M. E. 
Stone, Jewish Writings of the Second Temple Period: Apocrypha, Pseudepigrapha, Qumran Sectarian 
Writings, Philo, Josephus (CRINT, 2.2; Assen: Van Gorcum, 1984), 406; A. de Santos Otero, "Libro de los 
secretos de Henoc (Henoc eslavo)," Apocrifos del AT (4 vols.; ed. A. Diez Macho; Madrid: Ediciones 
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important role in the last generation.3 In 2 Enoch 35:1-3 the Lord gives Enoch the 

following instruction about the destiny of his handwritings: 

And I will leave a righteous man from your tribe, together with all his house, who will act 
according to my will. And from his seed another generation will arise, the last of many, and very 
gluttonous. Then at the conclusion of that generation the books in your handwriting will be 
revealed, and those of your fathers, and the earthly guardians ( ) [of these books] 
will show them to the Men of Faith ( ). And they will be recounted to that 
generation, and they will be glorified in the end more than in the beginning. 2 Enoch 35:1-3 
(shorter recension).4

 
The important detail of this account is that the transmission of the Enochic scriptures on 

earth will enable the earthly guardians of the books to convey the patriarch's writings to 

the Men of Faith ( ).5  The reference to the group "Men of Faith" as the 

last link in the chain of transmission of the Enochic scriptures is important for connecting 

the Slavonic apocalypse with the later Jewish mysticism since it attests to the 

terminology found in Sefer Hekhalot, also known as 3 Enoch, a later Enochic text, 

preserved in a corpus of Hekhalot writings.6  In 3 Enoch 48D:10 (Synopse §80) the Torah 

is initially given by Enoch-Metatron to Moses and then passed through the chain of 

                                                                                                                                                 
Christiandad, 1984), 4.147-202; C. Böttrich, Das slavische Henochbuch  (JSHRZ, 5; Gütersloh: 
Gütersloher Verlaghaus, 1995), 812-13.  
 3 A word must be said about the complex nature of the Slavonic text of this chapter. Francis 
Andersen observes that “very little is claimed for the translation of ch. 35 in either recension. The 
texts are parallel, but the numerous minor variations and uncertainty over the clause boundaries make 
all MSS rather unintelligible.” He further suggests that “in the present stage of research all individual 
readings should be kept in mind as options.” Andersen, “2 Enoch,” 158. A close analysis of the 
Slavonic text in both recensions demonstrates that the shorter recension appears to have preserved the 
material in a more coherent form. 

4 M. I.  Sokolov, “Materialy i zametki po starinnoj slavjanskoj literature. Vypusk tretij, VII. 
Slavjanskaja Kniga Enoha Pravednogo. Teksty, latinskij perevod i izsledovanie. Posmertnyj trud avtora 
prigotovil k izdaniju M. Speranskij,” COIDR  4 (1910), 1.93. 

5 This expression is attested in the MSS of both recensions.  See M. I.  Sokolov, “Materialy i 
zametki po starinnoj slavjanskoj literature. Vypusk tretij, VII. Slavjanskaja Kniga Enoha Pravednogo. 
Teksty, latinskij perevod i izsledovanie. Posmertnyj trud avtora prigotovil k izdaniju M. Speranskij,” 
COIDR  4 (1910), 1.35 and 1.93. 

 6 For texts and translations of the Hekhalot materials, see: Schäfer, with M. Schlüter and H. G. von 
Mutius., Synopse zur Hekhalot-Literatur (TSAJ, 2; Tübingen: Mohr-Siebeck, 1981); Schäfer et al., 
Übersetzung der Hekhalot-Literatur (TSAJ, 17, 22, 29, 46; Tübingen: Mohr-Siebeck, 1987-95). 
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transmission which eventually brings this revelation into the hands of the group 

designated as the Men of Faith. The passage reads: 

Metatron brought Torah out from my storehouses and committed it to Moses, and Moses to 
Joshua, Joshua to the Elders, the Elders to the Prophets, the Prophets to the Men of the Great 
Synagogue, the Men of the Great Synagogue to Ezra the Scribe, Ezra the Scribe to Hillel the 
Elder, Hillel the Elder to R. Abbahu, R. Abbahu to R. Zira, R. Zira to the Men of Faith, and the 
Men of Faith to the Faithful (twnwm) yl(bl hnwm) y#n)w hnwm) y#n)l).7

 
Scholars have previously noted that this succession of the mystical tradition 

recalls the chain of transmission of the oral law preserved in Pirke Abot, the Sayings of 

the Fathers.8   m. Abot 1:1 reads:  

Moses received the Law from Sinai and committed it to Joshua, and Joshua to the elders, and the 
elders to the Prophets; and the Prophets committed it to the men of the Great Synagogue. They 
said three things: Be deliberate in judgment, raise up many disciples, and make a fence around the 
Law.9  
 

The Hekhalot writer reworks the traditional Mishnaic arrangement of prophets, rabbis, 

and sages by placing at the beginning of the chain the figure of Enoch-Metatron, posed 

there as the initial revealer. As the final heirs of this revelation, he adds an enigmatic 

group whom he designates as the Men of Faith. These Men of Faith (hnwm) y#n)), along 

with the Faithful (hnwm) yl(b),10 represent the last link in the chain of the transmission 

to whom the Torah will be eventually handed. This group is unknown in Pirke Abot (PA) 

and similar clusters of the early traditions attested in Abot d' R. Nathan (PRN).11 These 

designations similar to the one found in 2 Enoch help to strengthen the hypothesis 

                                                 
7 P. Alexander, "3 (Hebrew Apocalypse of) Enoch," The Old Testament Pseudepigrapha (2 vols.; 

ed. J. H. Charlesworth; New York: Doubleday, 1985 [1983]),  1.315; Synopse §80. 
8 Alexander, “3 Enoch,” 315; M. Swartz, Scholastic Magic: Ritual and Revelation in Early Jewish 

Mysticism (Princeton: Princeton University Press, 1996) 188. 
9 H. Danby, The Mishnah (Oxford: Oxford University Press, 1992) 446. 
10 Swartz renders this term as the “Possessors of the Faith.” See Swartz, Scholastic Magic, 179. 
11 On the chain of tradition in Pirke Abot and Abot d' R. Nathan see: E. Bickerman, "La chaîne de 

la tradition pharisienne," RB 59 (1951) 44-54; L. Finkelstein, "Introductory Study to Pirke Abot," JBL 57 
(1938) 13-50; A. J. Saldarini, "The End of the Rabbinic Chain of Tradition," JBL 93 (1974) 97-106; idem, 
Scholastic Rabbinism: A Literary Study of the Fathers According to Rabbi Nathan (Chico, Calif.: Scholars 
Press, 1982). 
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proposed by Gershom Scholem and other scholars that 2 Enoch contains the earliest 

formulations of Jewish mystical developments. 

Philip Alexander suggests that the expression "Men of Faith" (hnwm) y#n)) and 

the "Faithful" (hnwm) yl(b) found in Sefer Hekhalot "appear to be quasi-technical 

terms for the mystics."12 Michael Swartz offers a similar hypothesis proposing that the 

enigmatic Men of Faith and the Faithful, who occupy the last place in the line of 

transmission in Sefer Hekhalot 48D, may refer to either the mystics themselves or to their 

mythic ancestors.13  Both Alexander14 and Swartz note that the term hnwm) yl(b 

appeared among the synonyms for the group of mystics in a hymn in Hekhalot Rabbati. 

The hymn connects the divine attribute with the designation of the group.15  

It is intriguing that in 2 Enoch, as in the Hekhalot passage, Enoch-Metatron’s 

revelation will also be handed eventually to the Men of Faith ( ).16 

In light of the Hekhalot evidence, this reference may hold the key to the enigma of the 

early designation of the mysterious group which stands behind the early Jewish 

mystical speculations reflected in 2 Enoch.17  It is significant that the designation of 

                                                 
12 Alexander, “3 Enoch,” 315, note v. 
13 Swartz observes that "it is likely that these terms refer either to the mystics themselves, or, 

perhaps, mythic ancestors patterned after Elders and the Men of the Great Assembly and influenced by the 
appearance of terms such as hnwm) y#n) in talmudic literature." Swartz, Scholastic Magic, 188. 

14 Alexander also observes that in the Alphabet of R.  Aqiba (Jellinek, Beth ha-Midrash 3.29) "'the 
men of faith' constitute a distinct category of the righteous in the world to come." Alexander, "3 Enoch," 
315, note v.  

15 Alexander, "3 Enoch," 315, note v; Swartz, Scholastic Magic, 188. 
16 It appears that the expression found in 2 Enoch 35:2 can be related to both designations since 

the Slavonic  can be translated also as the Faithful (men).  
 17 On Jewish mystical traditions in 2 Enoch, see P. Alexander, “3 (Hebrew Apocalypse of) 

Enoch,” The Old Testament Pseudepigrapha (2 vols.; ed. J. H. Charlesworth; New York: Doubleday, 
1985 [1983]), 1.247–248; idem, “From Son of Adam to a Second God: Transformation of the Biblical 
Enoch,” Biblical Figures Outside the Bible (eds. M. E. Stone and T. A. Bergen; Harrisburg: Trinity 
Press International, 1998), esp. 102–111; C. Böttrich, Weltweisheit, Menschheitsethik, Urkult: Studien 
zum slavischen Henochbuch (WUNT, 2/50; Tübingen: Mohr/Siebeck, 1992), 109–114; idem, 
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the ultimate receptors of the esoteric lore is identical in both traditions. The Hekhalot 

reference may, therefore, have an Enochic provenance. Despite the fact that the 

reference to the chain of transmission is repeated several times in the Hekhalot 

literature, the reference to the Men of Faith and the Faithful in the chain is made only 

in the “Enochic” passage from 3 Enoch 48D.18 It is possible that the author of the 

passage combines the two traditions by adding to the mishnaic line of transmission 

reflected in Pirke Avot and Avot de Rabbi Nathan a new Enochic group, similar to 

those found in 2 Enoch 35. The table below illustrates these combinations: 

 

 

 

 

 

                                                                                                                                                 
“Beobachtungen zum Midrash vom ‘Leben Henochs,’” Mitteilungen und Beiträge der 
Forschungsstelle Judentum an der Theologischen Fakultät Leipzig 10 (1996) 44–83; A. De Conick, 
Seek to See Him: Ascent and Vision Mysticism in the Gospel of Thomas (SVC, 33; Leiden: Brill, 
1996);  M. Himmelfarb, “Revelation and Rapture: The Transformation of the Visionary in the Ascent 
Apocalypses,” Mysteries and Revelations; Apocalyptic Studies since the Uppsala Colloquium (eds. J. 
J. Collins and J. H. Charlesworth; JSPSup., 9; Sheffield: Sheffield Academic Press, 1991), 79–90; L. 
Ginzberg, The Legends of the Jews (7 vols.; Philadelphia: The Jewish Publication Society of America, 
1955), esp. 5.161–64; I. Gruenwald, Apocalyptic and Merkavah Mysticism (AGJU, 14; Leiden: Brill, 
1980), 50–51; J. Fossum, The Name of God and the Angel of the Lord:  Samaritan and Jewish 
Concepts of Intermediation and the Origin of Gnosticism (WUNT, 36; Tübingen: Mohr/Siebeck, 
1985); idem, “Colossians 1.15–18a in the Light of Jewish Mysticism and Gnosticism,” NTS 35 (1989) 
183–201; idem, The Image of the Invisible God. Essays on the Influence of Jewish Mysticism on Early 
Christology (NTOA, 30; Fribourg: Universitätsverlag Freiburg Schweiz; Göttingen: Vanderhoeck & 
Ruprecht, 1995); M. Idel, “Enoch is Metatron,” Immanuel 24/25 (1990) 220–240; J. Kugel, “The 
Ladder of Jacob,” HTR 88 (1995) 209–27; H. Odeberg, 3 Enoch or the Hebrew Book of Enoch (New 
York: KTAV, 1973), esp. 52–63; W. O. E. Oesterley and G. H. Box, A Short Survey of the Literature 
of Rabbinic and Mediaeval Judaism (New York: Macmillan, 1920), esp. 236; M. Philonenko, “La 
cosmogonie du ‘Livre des secrets d’Hénoch,’” Religions en Egypte: Hellénistique et romaine (Paris: 
Presses Universitaires de France, 1969), 109–16; Scholem, Major Trends in Jewish Mysticism; idem, 
Origins of the Kabbalah; idem,  Jewish Gnosticism, Merkabah Mysticism, and Talmudic Tradition; 
idem,  On the Mystical Shape of the Godhead: Basic Concepts in the Kabbalah (New York: Schocken, 
1991). 

18 For the detailed analysis of this evidence see Swartz, Scholastic Magic, 178ff.  
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          2 Enoch 35:2                  m. Abot 1:1 Synopse §80 (3 Enoch 48D) 
Then at the conclusion of 
that generation the books in 
your handwriting will be 
revealed, and those of your 
fathers,                                    
 
 
and the earthly guardians 
[of these books] will show 
them  
 
 
 
 
to the Men of Faith.  

 
 
 
 
Moses received the Law 
from Sinai and committed it 
to Joshua, and Joshua to the 
elders, and the elders to the 
Prophets; and the Prophets 
committed it to the men of 
the Great Synagogue... 
...make a fence around the 
Law. 

Metatron brought it 
[Torah] out from my 
storehouses and committed 
it to Moses, and Moses to 
Joshua, Joshua to the 
Elders, the Elders to the 
Prophets, the Prophets to 
the Men of the Great 
Synagogue, the Men of the 
Great Synagogue to Ezra 
the Scribe, Ezra the Scribe 
to Hillel the Elder, Hillel 
the Elder to R. Abbahu, R. 
Abbahu to R. Zira, R. Zira 
to the Men of Faith, and the 
Men of Faith to the 
Faithful. 

It is also noteworthy that the Enochic influences are now apparent not only in the 

end of this newly-constructed chain but also in its beginning, where the figure of the 

translated patriarch is hidden behind the name of the exalted angel Metatron who passes 

the initial revelation to Moses.19 In such a perspective the Mosaic successors and Moses 

                                                 
 19 On Metatron’s figure, see, among others, D. Abrams, “The Boundaries of Divine Ontology: The 

Inclusion and Exclusion of Metatron in the Godhead,” HTR 87 (1994) 291-321; P. S. Alexander, “The 
Historical Setting of the Hebrew Book of Enoch,” JJS 28-29 (1977-78) 156-180; idem, "3 (Hebrew 
Apocalypse of) Enoch," The Old Testament Pseudepigrapha (2 vols.; ed. J. H. Charlesworth; New York: 
Doubleday, 1985 [1983]), 1.223-315; H. Bietenhard, Die himmlische Welt im Urchristentum und 
Spätjudentum (WUNT, 2; Tübingen: Mohr/Siebeck, 1951), 143-160; M. Black, “The Origin of the Name 
Metatron,” VT 1 (1951) 217-219; M. S. Cohen, The Shicur Qomah: Liturgy and Theorgy in Pre-Kabbalistic 
Jewish Mysticism (Lanham, MD: University Press of America, 1983), 124-32; J. Dan, “The Seventy Names 
of Metatron,” in idem, Jewish Mysticism: Late Antiquity (2 vols.; Northvale: Jason Aronson, 1998), 1.229-
34; idem, The Ancient Jewish Mysticism (Tel-Aviv: MOD Books, 1993), 108-24; J. R. Davila, “Of 
Methodology, Monotheism and Metatron,” in C. C. Newman, J. R. Davila and G. S. Lewis (eds.), The 
Jewish Roots of Christological Monotheism: Papers from the St. Andrews Conference on the Historical 
Origins of the Worship of Jesus (SJSJ, 63; Leiden: Brill, 1999), 3-18; idem, “Melchizedek, the ‘Youth,’ and 
Jesus,”  in J. R. Davila (ed.), The Dead Sea scrolls as Background to Postbiblical Judaism and early 
Christianity: Papers from an International Conference at St. Andrews in 2001 (STDJ, 46; Leiden: Brill, 
2003), 248-74; W. Fauth, “Tatrosjah-totrosjah und Metatron in der jüdischen Merkabah-Mystik,”  JSJ 22 
(1991) 40-87; C. Fletcher-Louis, Luke-Acts: Angels, Christology and Soteriology (WUNT, 2/94; Tübingen: 
Mohr/Siebeck, 1997), 156; D. Halperin, The Faces of the Chariot (TSAJ, 16; Tübingen: Mohr/Siebeck, 
1988), 420-27; M. Hengel, Studies in Early Christology (Edinburgh: T&T Clark, 1995), 191-94; I. 
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himself represent only intermediate temporal guardians whose role is to pass the revealed 

knowledge into the hands of its true owners, the heirs of the Enochic tradition.20  

An important detail of 3 Enoch’s account is its anti-Mosaic flavor: the authors of 

the passage from Sefer Hekhalot try to diminish the importance of Moses and the 

transmitters of the Mosaic Torah by depicting the son of Amram in a role inferior to 

                                                                                                                                                 
Gruenwald, Apocalyptic and Merkavah Mysticism (AGAJU, 17; Leiden: Brill, 1980), 195-206; M. 
Himmelfarb, “A Report on Enoch in Rabbinic Literature,” SBLSP (1978), 259-69; C. Kaplan, “The Angel 
of Peace, Uriel—Metatron,” Anglican Theological Review 13 (1931), 306-13; M. Idel, “Enoch is 
Metatron,” Immanuel 24/25 (1990) 220-240; idem, The Mystical Experience of Abraham Abulafia (trans. J. 
Chipman; Albany, NY: State University of New York Press, 1988), 117-19; idem, “Metatron—Comments 
on the Development of Jewish Myth,” in H. Pediah (ed.), Myth in Jewish Thought (Ber Sheva: Ber Sheva 
University Press, forthcoming); S. Lieberman, Ny(yq# (Jerusalem, 1939), 11-16; idem, “Metatron, the 
Meaning of his Name and his Functions,” Appendix to Gruenwald, Apocalyptic and Merkavah Mysticism, 
235-41; M. Mach, Entwicklungsstudien des jüdischen Engelglaubens in vorrabbinischer Zeit (TSAJ, 34; 
Tübingen: Mohr/Siebeck, 1992), 394-96; R. Margaliot, Nwyl( yk)lm (Jerusalem: Mossad Harav Kook, 
1964), 73-108; J. Milik, The Books of Enoch (Oxford: Clarendon Press, 1976), 125-35; G. F. Moore, 
“Intermediaries in Jewish Theology: Memra, Shekinah, Metatron,” HTR 15 (1922) 41-85; C. Mopsik, Le 
Livre hébreu d’Hénoch ou Livre des palais (Paris: Verdier, 1989), 44-48; C. R. A. Morray-Jones, 
“Transformational Mysticism in the Apocalyptic-Merkabah Tradition,” JJS 43 (1992) 1-31(7-11); A. 
Murtonen, “The Figure of Metatron,” VT 3 (1953) 409-11; H. Odeberg, “Föreställningarna om Metatron i 
äldre judisk mystic,” Kyrkohistorisk Årsskrift 27 (1927), 1-20; idem, 3 Enoch, or the Book of Enoch, 79-
146; idem, “Enoch,” in TDNT, 2.556-60; A. Orlov, “Titles of Enoch-Metatron in 2 Enoch,” JSP 18 (1998) 
71-86; idem, “The Origin of the Name ‘Metatron’ and the Text of 2 (Slavonic Apocalypse), of Enoch,” JSP 
21 (2000) 19-26; P. Schäfer, Hidden and Manifest God: Some Major Themes in Early Jewish Mysticism 
(Albany, NY: State University of New York Press, 1992), 29-32; G. Scholem, Major Trends in Jewish 
Mysticism (Jerusalem: Schocken, 1941), 43-55; idem, Jewish Gnosticism, Merkabah Mysticism, and 
Talmudic Tradition (New York: Jewish Theological Seminary of America, 1960), 43-55; idem, 
“Metatron,” in EncJud, 11.1443-46; idem, Kabbalah (New York: Dorset Press, 1987), 377-81; idem, 
Origins of the Kabbalah (Princeton, NJ; Princeton University Press, 1990), 214-15; A. F. Segal, Two 
Powers in Heaven: Early Rabbinic Reports about Christianity and Gnosticism (SJLA, 25; Leiden: Brill, 
1977), 60-73; G. G. Stroumsa, “Form(s), of God: Some Notes on Metatron and Christ,” HTR 76 (1983) 
269-88; L. T. Stuckenbruck, Angel Veneration and Christology (WUNT, 2.70; Tübingen: Mohr/Siebeck, 
1995), 71-73; I. Tishby, The Wisdom of the Zohar (3 vols.; London: The Littman Library of Jewish 
Civilization, 1989), 2.626-32; G. Vajda, “Pour le Dossier de Metatron,” in S. Stein and R. Loewe (eds.),  
Studies in Jewish Religious and Intellectual History Presented to A. Altmann (Alabama: University of 
Alabama Press, 1979), 345-54; E. E. Urbach, The Sages, Their Concepts and Beliefs (trans. I. Abrahams; 2 
vols.; Jerusalem: Magnes Press, 1975), 1.138-39; 2.743-44;  E. Wolfson, Through a Speculum that Shines: 
Vision and Imagination in Medieval Jewish Mysticism (Princeton, NJ: Princeton University Press, 1994), 
113, 334; idem, “Metatron and Shicur Qomah in the Writings of Haside Ashkenaz,” in Karl E. Groezinger 
and J. Dan (eds.), Mysticism, Magic and Kabbalah in Ashkenazi Judaism (Berlin: W. de Gruyter, 1995), 
60-92. 

20 In this respect 2 Enoch 35 operates with the concept of the "earthly guardians" 
( ) as the agents responsible for handling Enoch's writings until they finally are brought 
into the hands of the "Men of Faith." The expression “earthly guardians” might reflect a polemic with the 
Mosaic notion of the transmission and preservation of the revelation as "guarding." Among other places, 
such a concept is reflected in the famous rabbinic saying from m. Abot 1:1 where the preserving of the 
tradition is designated as "making the fence around the Torah." 
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Enoch-Metatron from whom Moses receives his revelation. Scholars previously noted 

that this tendency to depict Metatron as a greater Moses was widespread in the Merkabah 

accounts. Several years ago David Halperin in his book The Faces of the Chariot21 

demonstrated the popularity of such comparative imagery, which reflects the polemical 

character of the Merkabah portrayals of Moses and Metatron. He noted that in these 

materials Metatron is always depicted as "a greater Moses ... more exactly, he is Moses 

gone a step farther. Moses ascends to heaven; Metatron becomes ruler of heaven. Moses 

defeats the angels; Metatron dominates them. Moses grasps God's throne; Metatron sits 

on a throne identical to it. When Metatron grants revelation to Moses, he is giving a 

helping hand to his junior alter ego…. These authors … saw the exalted Metatron as the 

primary figure, the ascending Moses as his junior replica."22  

Halperin's work sees the initial background of the Merkabah polemical 

comparisons between the son of Amram and Metatron in Moses' ascension stories23 

                                                 
 21 Halperin, The Faces of the Chariot. 

22 Halperin, The Faces of the Chariot, 426. 
 23 On Mosaic traditions in the pseudepigrapha and rabbinic literature, see: R. Bloch, “Moïse 

dans la tradition rabbinique,” in: Moïse, l’homme de l’alliance (ed. H. Cazelles; Tounai, New York: 
Desclée, 1955) 93–167; G. W. Coats, Moses: Heroic Man, Man of God (JSOTSup 57; Sheffield, 
Sheffield Academic Press, 1988); Fletcher-Louis,  Luke-Acts; idem, “4Q374: A Discourse on the Sinai 
Tradition: The Deification of Moses and Early Christianity,” DSD 3 (1996) 236–252;  idem, All the 
Glory of Adam, 136ff; Fossum, The Name of God and the Angel of the Lord: Samaritan and Jewish 
Concepts of Intermediation and the Origin of Gnosticism, 90–94; S. J. Hafemann, “Moses in the 
Apocrypha and Pseudepigrapha: A Survey,” Journal for the Study of the Pseudepigrapha 7 (1990) 79–
104; C. R. Holladay, “The Portrait of Moses in Ezekiel the Tragedian,” SBLSP (1976) 447–52; P. W. 
van der Horst, “Moses’ Throne Vision in Ezekiel the Dramatist,” JJS 34 (1983) 21–29; idem, “Some 
Notes on the Exagogue of Ezekiel,” Mnemosyne 37 (1984) 364–5; L. Hurtado, One God, One Lord: 
Early Christian Devotion and Ancient Jewish Monotheism (Philadelphia: Fortress Press, 1988) 58ff; 
H. Jacobsen, The Exagoge of Ezekiel (Cambridge: Cambridge University Press, 1983); K. Kuiper, “Le 
poète juif Ezéchiel,” Revue des études juives 46 (1903) 174ff; W. A. Meeks, “Moses as God and 
King,” in: Religions in Antiquity: Essays in Memory of Erwin Ramsdell Goodenough (ed. J. Neusner; 
Leiden: Brill, 1968) 354–371; idem, The Prophet-King: Moses Traditions and the Johannine 
Christology (SNT 14; Leiden: Brill, 1967); Odeberg, 3 Enoch, 106ff; Orlov, “Ex 33 on God’s Face: A 
Lesson from the Enochic Tradition,” SBLSP 39 (2000) 130–147; idem, “Vested with Adam’s Glory: 
Moses as the Luminous Counterpart of Adam in the Dead Sea Scrolls and in the Macarian Homilies,” 
in: “Mémorial Annie Jaubert (1912–1980),” Xristianskij Vostok 4.10 (2002) 740–755; A. Schalit, 
Untersuchungen zur Assumptio Mosis (Leiden: Brill, 1989); J. P. Schultz, “Angelic Opposition to the 
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reflected in the rabbinic materials associated with the Shabucot circle.24 He suggested that 

"as historians of the tradition … we must reverse the relationships [between Moses and 

Metatron]. First the Shabucot preachers had Moses invade heaven and lay hold of the 

throne. Then the authors of the Hekhalot, breaking the restraints of the older stories, let 

Metatron enjoy the fruits of conquest."25

Still, despite Halperin’s suggestions about the formative value and primacy of the 

rabbinic Shabucot testimonies for Moses-Metatron polemical interactions, it is possible 

that already in the Second Temple Enochic materials, namely in 2 Enoch, the Enochic 

authors attempted to portray the Mosaic hero as a junior replica of Enoch-Metatron. 

In my previously published articles, I argued that 2 Enoch reveals an intricate web 

of the mediatorial debates in the course of which several traditions about exalted 

patriarchs and prophets prominent in the Second Temple Judaism, including Adam, 

Noah, and Moses, underwent polemical appropriation when their exalted features were 

transferred to the seventh antediluvian hero.26  These polemical trends seem to reflect the 

familiar atmosphere of the mediatorial interactions widespread in the Second Temple 

period which offered contending accounts for the primacy and supremacy of their exalted 

heroes. The polemics found in 2 Enoch are part of these debates and represent a response 

of the Enochic tradition to the challenges of its exalted rivals. 

                                                                                                                                                 
Ascension of Moses and the Revelation of the Law,” JQR 61 (1970–71) 282–307; J. Tromp, The 
Assumption of Moses: A Critical Edition with Commentary (Leiden: Brill, 1993); R. Van De Water, 
“Moses’ Exaltation: Pre–Christian?” JSP 21 (2000) 59–69. 

24 Halperin, The Faces of the Chariot, 289ff. 
25 Halperin, The Faces of the Chariot, 426. 

 26 A. Orlov, "'Noah's Younger Brother': Anti-Noachic Polemics in 2 Enoch," Henoch 22.2 (2000) 
259-73; idem, “Melchizedek Legend of 2 (Slavonic) Enoch,” Journal for the Study of Judaism 31 (2000) 
23–38; idem, “Noah’s Younger Brother Revisited: Anti-Noachic Polemics and the Date of 2 (Slavonic) 
Enoch,” Henoch 26.2 (2004) 172-87. 
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In my previous work I tried to show that in 2 Enoch many theophanic features of 

Moses’ story were transferred to Enoch.27 Two of such prominent characteristics are the 

motifs of the glorious face of the seventh antediluvian hero and his encounter with the 

Deity’s hand during his celestial metamorphosis. Our study must now proceed to the 

investigation of these two motifs in 2 Enoch’s materials. 

 Luminous Face of Enoch 

 From the Slavonic apocalypse one learns that the vision of the divine Face has 

dramatic consequences for Enoch’s appearance.  His body endures radical changes as 

it becomes covered with the divine light. In Enoch’s radiant metamorphosis before the 

divine Countenance, an important detail can be found which further links Enoch’s 

transformation with Moses’ account in the Book of Exodus. In 2 Enoch 37 one learns 

about the unusual procedure performed on Enoch’s face at the final stage of his 

encounter with the Lord.  The text informs us that the Lord called one of his senior 

angels to chill the face of Enoch. The text says that the angel was “terrifying and 

frightful,” and appeared frozen; he was as white as snow, and his hands were as cold 

as ice. With these cold hands he then chilled the patriarch’s face. Right after this 

chilling procedure, the Lord informs Enoch that if his face had not been chilled here, 

no human being would have been able to look at him.28 This reference to the 

dangerous radiance of Enoch’s face after his encounter with the Lord is an apparent 

parallel to the incandescent face of Moses after the Sinai experience in Exodus 34.29  

                                                 
  27 A. Orlov, “Ex 33 on God’s Face: A Lesson from the Enochic Tradition,” Society of Biblical 

Studies Seminar Papers 39 (2000) 130–47. 
 28 Andersen, “2 Enoch,” 160. 
 29 Apoc. Paul 20 describes Enoch as the scribe of righteousness whose face shines “as the 

sun.”  
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Exodus 34:29–35 portrays Moses after his encounter with the Lord. The passage 

relates that 

Moses came down from Mount Sinai .... Moses did not know that the skin of his face30 shone 
because he had been talking with God. When Aaron and all the Israelites saw Moses, the skin 
of his face was shining, and they were afraid to come near him... and Moses would put the veil 
on his face again, until he went in to speak with him. 

 This passage unambiguously constitutes the Mosaic background of the 

tradition found in 2 Enoch 37, where Enoch’s face is depicted as similar to Moses’ 

face who shields his luminous visage with a veil. The transference of the Mosaic 

motif into the framework of the Enochic tradition is made here for the first time. It is 

also obvious that this transferal has a polemical character. Passing on to the patriarch 

such a salient detail of the biblical story would immediately invoke in the Enochic 

readers the memory of Moses’ example. Such transference also intends to 

demonstrate that Moses’ encounter at Sinai and his luminous face represent later, 

inferior imitations of the primeval account of the patriarch’s vision, a vision which 

occurred not on earth but in heaven in the antediluvian time. 

The polemical appropriation of the Mosaic motif of the seer’s radiant face is not 

confined in 2 Enoch solely to the encounter with the “frozen” angel, but is reflected 

also in other sections of the book. According to the Slavonic apocalypse, despite the 

chilling procedure performed in heaven, Enoch’s face appears to have retained its 

transformative power and is even able to glorify other human subjects. In 2 Enoch 

64:2 people ask the transformed Enoch for blessings so they can be glorified in front 

                                                 
 30 On the luminosity of Moses’ face, see M. Haran, “The Shining of Moses’s Face: A Case 

Study in Biblical and Ancient Near Eastern Iconography [Exod 34:29–35; Ps 69:32; Hab 3:4],” in: In 
the Shelter of Elyon (JSOTSup 31; Sheffield: Sheffield Academic Press, 1984) 159–73; J. 
Morgenstern, “Moses with the Shining Face,” HUCA 2 (1925) 1–27; W. Propp, “The Skin of Moses’ 
Face – Transfigured or Disfigured?” CBQ 49 (1987) 375–386. 

 11



of his face.31 This theme of the transforming power of the patriarch’s visage may also 

have a polemical flavor.  

The theme of the luminous countenance of the seer is also important for the 

ongoing discussion of the Enoch-Metatron connection. It should not be forgotten that 

2 Enoch’s appropriation of the Mosaic imagery serves as the formative framework for 

the later Enoch-Metatron accounts, and especially for the one reflected in the so-

called additional chapters32 of Sefer Hekhalot. In these chapters the theme of the 

luminosity of Moses’ face and Metatron’s visage are also put in a polemical 

juxtaposition. From 3 Enoch 15B one learns that it is Enoch-Metatron, whose face 

was once transformed into fire, who tells Moses about his shining visage:33 “At once 

Metatron, Prince of the Divine Presence, said to Moses, ‘Son of Amram, fear not! for 

already God favors you. Ask what you will with confidence and boldness, for light 

shines from the skin of your face from one end of the world to the other.’“34 Here 

Moses is portrayed as a later version of his master Enoch-Metatron whose face and 

body were transformed into blazing fire long before the prophet’s ascension at Sinai.35

                                                 
31 See 2 Enoch 64:4 (the longer recension): “And now bless your [sons], and all the people, so that 

we may be glorified in front of your face today.” Andersen, “2 Enoch,” 190. 
32 For a critical assessment of the theory of “core” and “additions” in Sefer Hekhalot, consult Peter 

Schäfer, “Handschriften zur Hekhalot-Literatur,” in: P. Schäfer, Hekhalot Studien (TSAJ 19; 
Tübingen: Mohr/Siebeck, 1988) 228–29; idem., Übersetzung der Hekhalot-Literatur, 1.LI. 

33 Scholars have observed that in the Merkabah tradition Metatron is explicitly identified as the 
hypostatic Face of God. See, for example, Synopse §§396–397: “...The Lord of all the worlds warned 
Moses that he should beware of his face. So it is written, ‘Beware of his face’ …. This is the prince 
who is called Yofiel Yah-dariel ... he is called Metatron.” On Metatron as the hypostatic Face of God 
see A. De Conick, “Heavenly Temple Traditions and Valentinian Worship: A Case for First-Century 
Christology in the Second Century,” The Jewish Roots of Christological Monotheism (eds. C. C. 
Newman, J. R. Davila, G. S. Lewis; JSJSup, 63; Brill: Leiden, 1999) 329; Halperin, The Faces of the 
Chariot, 424–425. 

34 3 Enoch 15B:5. Alexander, “3 Enoch,” 304. See also Raza Rabbah, where again a similar 
connection is made between Metatron’s face and Moses’ visage. 

35 Synopse §19 (3 Enoch 15:1) depicts this radiant metamorphosis of Enoch–Metatron: “When the 
Holy One, blessed be he, took me to serve the throne of glory, the wheels of the chariot and all the 
needs of the Shekinah, at once my flesh turned to flame, my sinews to blazing fire, my bones to 
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 The Lord’s Hand 

 It is possible that the new theophanic imagery transferred to the Enochic hero 

in the Slavonic apocalypse might derive not only from the biblical accounts of the 

Sinai encounter, but also from the extra-biblical Mosaic stories in which the profile of 

the exalted prophet has a more advanced form. The authors of 2 Enoch may have been 

carefully following here the theological unfolding of the story of their rival and the 

enhancement of his profile as an elevated figure. The familiarity of Enochic authors 

with the Second Temple extra-biblical Mosaic accounts can be illustrated through an 

examination of the motif of the Deity’s hand; this hand embraces and protects the seer 

during his encounter with the Lord in the upper realm. 

In 2 Enoch 39 the patriarch relates to his children that during his vision of the 

divine Kavod, the Lord helped him with his right hand. The hand here is described as 

having a gigantic size and filling heaven: “But you, my children, see the right hand of 

one who helps you, a human being created identical to yourself, but I have seen the 

right hand of the Lord, helping me ( ) and filling heaven 

( ).”36 The theme of the hand of God assisting the seer during his 

vision of the Face recalls the Mosaic account from Exodus 33:22–23. Here the Deity 

promises the prophet to protect him with his hand during the encounter with the 

divine Panim: “and while my glory passes by I will put you in a cleft of the rock, and 

                                                                                                                                                 
juniper coals, my eyelashes to lightning 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.  

36 2 Enoch 39:5. Andersen, “2 Enoch,” 162; Sokolov, Slavjanskaja Kniga Enoha Pravednogo, 
1.38. 
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I will cover you with my hand until I have passed by; then I will take away my hand, 

and you shall see my back; but my face shall not be seen.” There is also another early 

Mosaic account where the motif of the divine hand assisting the visionary is 

mentioned. The Exagoge of Ezekiel the Tragedian37 relates that during the prophet’s 

vision of the Kavod, a noble man sitting on the throne beckoned him with his right 

hand (decia~| de& moi e1neuse).38

It is conceivable that 2 Enoch’s description is closer to the form of the tradition 

preserved in Ezekiel the Tragedian than to the account found in Exodus since the 

Exagoge mentions the right hand of the Deity beckoning the seer. The passage from 

the Slavonic apocalypse also mentions the right hand of the Lord. Further there is 

another terminological parallel that unifies the two accounts. While the longer 

recension of 2 Enoch uses the term “helping” ( ) in reference to the 

divine hand, some manuscripts of the shorter recension employ the word “beckoning” 

( ), the term used in the Exagoge. 

                                                 
37 This significant early testimony to the exalted profile of Moses has survived as a part of the 

drama Exagoge, a writing attributed to Ezekiel the Tragedian. The account depicts the prophet’s 
experience at Sinai as his celestial enthronement.  Exagoge 67–90 reads: “Moses: I had a vision of a 
great throne (qro&non me&gan) on the top of Mount Sinai and it reached till the folds of heaven. A noble 
man was sitting on it, with a crown and a large scepter (me&ga skh~ptron) in his left hand. He 
beckoned to me with his right hand, so I approached and stood before the throne. He gave me the 
scepter and instructed me to sit on the great throne. Then he gave me a royal crown and got up from 
the throne. I beheld the whole earth all around and saw beneath the earth and above the heavens. A 
multitude of stars fell before my knees and I counted them all. They paraded past me like a battalion 
of men. Then I awoke from my sleep in fear. Raguel: My friend (w] ce&ne), this is a good sign from 
God. May I live to see the day when these things are fulfilled. You will establish a great throne, 
become a judge and leader of men. As for your vision of the whole earth, the world below and that 
above the heavens – this signifies that you will see what is, what has been and what shall be.” H. 
Jacobson, The Exagoge of Ezekiel (Cambridge: Cambridge University Press, 1983), 54–55. Wayne 
Meeks observes that, given its quotation by Alexander Polyhistor (ca. 80–40 B.C.E.), this Mosaic 
account can be taken as a witness to traditions of the second century B.C.E.  W. Meeks, The Prophet-
King: Moses Traditions and the Johannine Christology (SNT, 14; Leiden: Brill, 1967) 149. 

38 H. Jacobson, The Exagoge of Ezekiel (Cambridge: Cambridge University Press, 1983), 54. 
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The terminological affinities between the Exagoge and 2 Enoch point to the 

possibility that the authors of the Slavonic apocalypse, in their development of the 

theme of the divine hand, were relying not only on the tradition preserved in Exodus 

but also on more advanced Mosaic speculations similar to those found in Ezekiel the 

Tragedian.  

Although 2 Enoch’s description is very similar to the Exagoge’s passage, the 

Slavonic apocalypse has a more advanced version of the mystical imagery; this 

imagery demonstrates close parallels to the symbolism of the Merkabah lore. The 

important detail here is that the divine hand is described as “filling heaven” 

( ).39 This description recalls the language of the Shi(ur Qomah 

accounts, in which Metatron reveals to Rabbi Ishmael and Rabbi Akiba the 

knowledge of the gigantic limbs of the Deity, limbs which fill heaven. It has already 

been noted that the allusion to this mystical imagery in the Slavonic apocalypse does 

not appear to be happenstance since it is incorporated there into a series of analogical 

comparisons between Enoch’s body and the Lord’s body. These portrayals recall the 

later Hekhalot and Shi(ur Qomah accounts in which Enoch-Metatron is often 

portrayed as possessing the gigantic body himself.  

The motif of the Lord’s hand, prominent in the early Enochic account, is not 

forgotten in the Merkabah materials, where one can learn that “the hand of God rests 

on the head of the youth, named Metatron.”40 The motif of the divine hand assisting 

Enoch-Metatron during his celestial transformation is present in Sefer Hekhalot, 

where it appears in the form of tradition very similar to the evidence found in the 

                                                 
39 Sokolov, Slavjanskaja Kniga Enoha Pravednogo, 1.38. 

 15



Exagoge and 2 Enoch. In Synopse §12 Metatron tells R. Ishmael that during the 

transformation of his body into the gigantic cosmic extent, matching the world in 

length and breadth, God “laid his hand” on the translated hero.41 Here, just as in the 

Slavonic account, the hand of the Deity signifies the bond between the seer’s body 

and the divine corporeality. 

In Sefer Hekhalot the imagery of God’s hand is also conflated with the Mosaic 

tradition. In Synopse §68 Enoch-Metatron unveils to Rabbi Ishmael the hypostatic 

right hand of God with which “955 heavens were created.”  This introduction of the 

divine hand is interwoven in Synopse §§68–6942 into an elaborate set of references to 

Moses, to whom, according to the text, the mighty hand of God was once revealed. 

The author alludes to the passage from Isa 63:12, in which the Deity sends his 

glorious arm to be at Moses’ right hand, as well as other Mosaic biblical themes. 

Although the name of the Israelite prophet is mentioned six times in this text, nothing 

is said about his exalted profile. It would seem appropriate there, since the main hero 

of this account is not Moses but the translated patriarch, who now unveils the 

mysteries of the divine hand to the visionary. 

Moreover it seems that, in Synopse §§77–80,43 Enoch-Metatron is understood, at 

least implicitly, as the hypostatic hand of the Deity himself. These materials depict 

the translated patriarch as the helping hand of God; with this helping hand God passes 

the Torah to the Mosaic hero and protects him against the hostility of angelic hosts. 

                                                                                                                                                 
40 Synopse § 384. 
41 “…the Holy One, blessed be he, laid his hand on me and blessed me with 1,365,000 blessings. I 

was enlarged and increased in size until I matched the world in length and breadth.” Alexander, “3 
Enoch,” 263. 

42 3 Enoch 48A. 
43 3 Enoch 48D. 
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After this short excursus into the theophanic polemical appropriations let us now 

return to our passage about the Men of Faith found in Sefer Hekhalot 48 where Enoch-

Metatron is depicted as a revealer superior to Moses. 

As I mentioned earlier, it appears that the main point of the polemical interactions 

in 3 Enoch 48 is to assert the supremacy of Enoch-Metatron as the revealer of Torah and 

the primacy of his revelation before the disclosure given to Moses. It is possible that the 

polemics about the primacy of the Enochic Torah before the Torah of Moses can be 

already seen in 2 Enoch, a text which in many ways anticipates Sefer Hekhalot 

developments and where one can find a similar terminology pertaining to the enigmatic 

group of the “Men of Faith” to whom the Enochic books will be eventually given. 

  

Enoch’s Revelation 

The theme of Enochic revelation as the disclosure alternative to the Mosaic Torah 

looms large in chapters 24-32 of the Slavonic Enoch. In these chapters the reader 

encounters a lengthy narrative of God's revelation to the exalted patriarch about the seven 

days of creation. It depicts the Deity dictating to his celestial scribe, the patriarch Enoch, 

the account of creation organized in almost the same fashion as the first chapter of the 

biblical Genesis. The Lord starts his narration with the familiar phrase "in the beginning": 

"Before anything existed at all, from the very beginning ( ),44 whatever exists I 

created from the non-existent, and from the invisible." Although the very first line of the 

narration brings to memory the beginning of the Mosaic Torah, the creational account 

itself is quite different from the one reflected in the biblical Genesis. The story contains 

                                                 
44 Sokolov, Slavjanskaja Kniga Enoha Pravednogo, 1.24. 
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imagery pertaining to the primeval order and to the creation of humanity that is 

completely missing from the biblical text. Although the Enochic scribes try to preserve 

the structural grid of the Genesis story by organizing it around the seven days of creation, 

the plot is greatly expanded with new striking details and unknown characters, among 

whom one can find, for example, the cosmogonic figures designated as Adoil and 

Arukhas. The structure of this narration, involving the seven days of creation looks odd 

and disproportional in comparison with its biblical counterpart. Still, the composers of 

this peculiar version of the alternative Genesis45 try to hold on to the familiar 

organization that replaces the memory of its Mosaic version.  It is clearly fashioned as an 

alternative intended to overwrite an essential part of the Mosaic revelation. It is 

significant that despite the Enochic authors’ attempt to deconstruct the well-known 

ancient account, the purported antediluvian reception of their disclosure speaks for itself, 

silently postulating the primacy of this revelation over the one received several 

generations later by Moses on Mount Sinai. It is also important that unlike in 1 Enoch, in 

the Slavonic apocalypse God reveals to the seer not simply astronomical information or a 

warning about the upcoming judgment, but a disclosure fashioned in form and structure 

similarly to the Mosaic Torah. The mode of reception is also different since the revelation 

is received not simply as a seer’s dream, similar to the vision of the Biblical history in the 

Animal Apocalypse, but as directly dictated by God. 

 

 

 

                                                 
45 The "alternative" thrust of 2 Enoch's creational account is so transparent that the editors of the 

Other Bible include this Enochic narrative as the non-canonical counterpart of the first chapters of Genesis.  
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The Torah of Enoch 

 The chapters following the creation account in 2 Enoch 24-32 are also important 

for our discussion since they convey knowledge about the function and the future role of 

this alternative version of the first chapters of the Mosaic Torah. From 2 Enoch 33:8-12 

one learns that the revelation recorded by Enoch will be transmitted from generation to 

generation and it will not be destroyed until the final age. The two following chapters (2 

Enoch 34 and 35) also pertain to the themes of God's revelation to Enoch and the destiny 

of his books. The theme of the Enochic books is conflated here with the notions of the 

yoke and the commandments: after informing the seer that his handwritings and the 

handwritings of his ancestors will not perish in the upcoming flood, God reminds the seer 

about the wickedness of humans who have rejected the divine commandments and are 

not willing to carry the yoke ( )46 which the Deity placed on them. It is curious that 

the terminology of "yoke" and "commandments" follows here the theme of Enochic 

writings. Scholars have previously proposed that the term "yoke" might be reserved here 

for the Torah. Celia Deutsch observes that "the yoke here refers to Torah, as is indicated 

by its use with 'commandments.'"47 She also notes that this theme is further expanded in 2 

Enoch 48:9, where it includes the teaching received by Enoch and transmitted through the 

revealed books.48 In 2 Enoch 48:9 the author of the Slavonic apocalypse is openly 

connecting the patriarch's scriptures with the notion of the "yoke," which serves here as 

an alternative designation for the Torah,49 the Torah of Enoch. 

                                                 
46 Sokolov, Slavjanskaja Kniga Enoha Pravednogo, 1.34. 
47 C. Deutsch, Hidden Wisdom and the Easy Yoke: Wisdom, Torah and Discipleship in Matthew 

11.25-30 (JSNTSS, 18; Sheffield: Sheffield Academic Press, 1987) 116. 
48 Deutsch, Hidden Wisdom and the Easy Yoke, 116. 

 49 It should be noted that although 2 Enoch 34 and 2 Enoch 48 use two different terms for "yoke" 
(2 Enoch 34 uses  and 2 Enoch 48 uses ), both of these Slavonic words designate the same 
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 Conclusion 

In view of the polemical interactions between Enochic and Mosaic traditions 

detected in the Slavonic apocalypse, one no longer needs to follow David Halperin's 

advice by clarifying the relationships between Moses and Enoch-Metatron on the basis of 

the later rabbinic testimonies to the Shabucot circle. Already in the Second Temple 

materials, specifically in 2 (Slavonic) Enoch, Enochic authors sought to portray the 

Mosaic hero as a junior replica of Enoch-Metatron and his revelation as the disclosure 

inferior to the one received by the seventh antediluvian patriarch. The passage from Sefer 

Hekhalot 48D:10 also attests to this long-lasting rivalry between Moses and Enoch. Yet 

in comparison with the author of 2 Enoch, the task of the Hekhalot author seems more 

complex – he cannot simply overwrite the Mosaic Torah, keeping silence about its 

revealer, as did the Enochic authors of the Slavonic pseudepigraphon. He must reconcile 

the two revelations. This is why in his version of the story, the Men of Faith become a 

link in the familiar Mosaic line of rabbis, sages, and prophets.  

 

                                                                                                                                                 
concept. Thus, Sreznevskij's dictionary relates both  and to the Greek  zugo&j and the Latin 
iugum. I. I. Sreznevskij, Slovar' drevnerusskogo yazyka (3 vols.; Moscow: Kniga, 1989) 1.1019 and 3.1663. 
Barchudarov’s dictionary also lists the two terms as synonyms. S. G. Barhudarov, Slovar' russkogo jazyka 
XI-XVII vv. (25 vols.; Moscow: Nauka, 1975) 6.78-79;  J. Kurz, ed., Slovnik Jazyka Staroslovenskeho 
(Lexicon Linguae Palaeoslovenicae)(4 vols.; Prague: Akademia, 1966) 1.703. 
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