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... It is time to turn our attention again to the polemical interactions between various 

theophanic molds found in the Metatron lore. As this study has already noted, in b. Hag. 15a, 

Merkavah Rabbah (Synopse §672), and 3 Enoch 16 one can find a marked tension between 

ocularcentric Kavod-like manifestation of the seated Metatron and the epiphany of the aural, 

incorporeal deity, portrayed there as the divine Voice. Yet, curiously, in another important 

rabbinic passage pertaining to the two powers in heaven controversy, Metatron’s appearance 

creates a polemical tension not only through his distinguished ocularcentric attributes but also 

through his aural functions, which includes his role as the mediator of the Name. Thus, the 

previously mentioned passage from b. Sanh. 38b recounts the following tradition: 

Once a Min said to R. Idith: It is written, And unto Moses He said, Come up to the Lord. But surely it should 
have stated, Come up unto me! — It was Metatron [who said that], he replied, whose name is similar to that of 
his Master, for it is written, For my name is in him. But if so, [he retorted,] we should worship him! The same 
passage, however, — replied R. Idith says: Be not rebellious against him, i.e., exchange Me not for him. But if 
so, why is it stated: He will not pardon your transgression? He answered: By our troth we would not accept 
him even as a messenger, for it is written, And he said unto him, If Thy Face go not etc. 

 

Unlike in the Aher episodes where the ocularcentric imagery plays a leading role, in b. Sanh. 38b 

the story appears to be overshadowed by distinctive aural concern. Here, the auricular attribute of 

Metatron, namely his association with the divine Name, through the reference to the Angel of the 

Lord tradition from Exod 23, becomes a stumbling block for a min who asks R. Idith why 

Metatron should not be worshiped if his name is like the name of his master. 
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Several details of the account are noteworthy. Thus, similar to the Aher story, the source 

of min’s confusion is a belief that the deity and Metatron share the same attribute — this time, 

however, an aural one: the divine Name.1 

  Yet, while on the surface the story appears to be executed through the lenses of the aural 

paradigm, the distinctive cluster of familiar ocularcentric markers is also present. Thus, the 

phrase, “Come up to the Lord,” from Exod 24:12 evokes the memory of Moses’ encounter with 

the deity on Mount Sinai.  Furthermore, at the end of the excerpt, another Mosaic tradition, this 

time from Exod 33:15,3 is also mentioned when R. Idith suddenly utters the following statement: 

“by our troth we would not accept him even as a messenger, for it is written, And he said unto 

him, 'If Thy face go not' etc.” Here the “aural” mediator depicted as the Angel of the Name 

becomes identified with the divine Face. Reflecting on this striking endowment, Moshe Idel 

suggests that “by adducing the verse from Exod 23, the topic of the face of God is introduced, so 

we may assume that the angel mentioned is an angel of the face.”4 This introduction of the divine 

Face motif, which often serves in Jewish lore as another designation for the divine Kavod, 

suddenly turns the aural mediator into the ocularcentric one. Curiously, the passage from b. 

Sanh. 38b inversely mirrors the passage from b. Hag. 15a. Thus, while in the Hagiga passage the 

ocularcentric context of the infamous seer’s vision is shattered at the end by the theophany of the 

divine Voice, in the Sanhedrin passage, the initial aural setting of the story is deconstructed at 

the end by the ocularcentric imagery of Metatron in the form of the divine Face.   

                                                           
1 Analyzing the passage, Moshe Idel observes that “this is a fine point that is related to the possibility that 

the same name, namely the Tetragrammaton, is capable of causing confusion since it is found in connection with 
two exalted entities.” Idel, Ben, 119 

2 Exod 24:1: “Then he said to Moses, ‘Come up to the Lord, you and Aaron, Nadab, and Abihu, and 
seventy of the elders of Israel, and worship at a distance.’” 

3 Exod 33:14-15: “He said, ‘My presence will go with you, and I will give you rest.’ And he said to him, ‘If 
your presence will not go, do not carry us up from here.’” 

4 Idel, Ben, 119. 
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After this brief excursus into rabbinic materials, we must now draw our attention to a 

Hekhalot testimony connected with the two powers in heaven controversy, namely, the Aher 

episode attested in 3 Enoch 16. A sudden appearance of such a passage concerning Metatron’s 

demotion in Sefer Hekhalot has puzzled scholars for a long time, since it exhibits a striking 

contrast with Enoch’s apotheosis unfolded in the previous chapters of the work. Therefore, often 

this episode has been viewed as a later “orthodox” interpolation.5    

My previous analysis of the Enoch-Metatron tradition6 has demonstrated that, in Sefer 

Hekhalot, the main angelic protagonist became endowed with a panoply of ocularcentric 

attributes which made him virtually indistinguishable from the deity. Yet, the sudden paradoxical 

demotion of Metatron in 3 Enoch 16 raises a question about the exact role of these ocularcentric 

developments in the overall conceptual plot of this enigmatic composition.   

If we assume that in 3 Enoch 16, like in b. Hag. 15a, the polemical agenda against the 

ocularcentric trend might still be present, it provides a crucial insight into the meaning of Aher’s 

story in this Hekhalot macroform. It is possible that the demotion of Metatron, on whom the text 

previously heaps all familiar ocularcentric attributes of the deity, as in the case of Yahoel in the 

Apocalypse of Abraham, serves here as an important polemical device, which reaffirms the 

                                                           
5 Thus, for example, Annelies Kuyt suggested that “Metatron’s demotion … does not fit in with the rest of 

the material of 3 Enoch, and therefore may be considered an ‘orthodox’ interpolation by a person who thought the 
god-like standing of Metatron to be heretical.” Kuyt, The Descent to the Chariot, 368. Similarly, while analyzing the 
exaltation and the demotion of Metatron in 3 Enoch, James Davila notices that, “at his apotheosis, he [Metatron] is 
worshiped by the other angels (3 Enoch 14), and one Jewish heretic mistakes him for a second authority in heaven 
(chap. 16), but the longer text of 3 Enoch goes out of its way to repudiate the idea of a Metatron cult .... In short, 
there is strong evidence that orthodox editors have pruned and reshaped the traditions about Metatron found in the 
various surviving recensions of 3 Enoch.” J.R. Davila, “Of Methodology, Monotheism and Metatron: Introductory 
Reflections on Divine Mediators and the Origins of the Worship of Jesus,” in: The Jewish Roots of Christological 
Monotheism: Papers from the St. Andrews Conference on the Historical Origins of the Worship of Jesus (eds. C.C. 
Newman, J.R. Davila, and G.S. Lewis; JSJSS, 63; Leiden: Brill, 1999) 16-17. 

6 Orlov, The Enoch-Metatron Tradition. 
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controversial stand of the “second power” in the ideological frameworks of aural apocalypticism 

and mysticism.7  

In light of such possibilities, the peculiar dynamics of Metatron’s exaltation and 

demotion in 3 Enoch must be explored more closely. It is noteworthy that, unlike in the passage 

found in b. Hag. 15a, in 3 Enoch 16 Metatron's "dethronement" is preceded by his lengthy 

exaltation, which in the modern division of this work, includes ten chapters (chs 6-15). In this 

protracted textual unit, the main angelic protagonist acquires a stunning surplus of ocularcentric 

attributes and qualities.  

Scholars have often noticed the striking contrast between Metatron’s remarkable 

apotheosis and his abrupt demotion. Thus, Philip Alexander suggests that  

Ch. 16 is probably a secondary addition to chs. 3-15. It runs counter to the whole tenor of the foregoing 
description of the role of Metatron, and is probably aimed at minimizing his powers .... Such a story would 
hardly have originated in the mystical circles responsible for the traditions in chs. 3-15; it must have come 
from elsewhere. Its most obvious source is the account of the humbling of Metatron in b. Hag 15a.8  
 

In a similar vein, Annelies Kuyt argues that the material in 3 Enoch 16 "runs counter to 

the whole tenor of the preceding material which depicts the greatness of Metatron. Here, 

                                                           
7 Commenting on Metatron’s punishment, Moshe Idel suggests that “such a punishment should not 

automatically mean that its ‘application’ was intended to exclude Metatron from the rabbinic pantheon. This is 
evident from the way in which Elijah and another archangel, Gabriel, are treated in rabbinic tradition. Both are 
imagined to have been punished in exactly the same way, but no one would claim that Elijah or the angel Gabriel to 
have been excluded from rabbinic tradition or that their status has been attenuated. On the contrary, these three 
punished entities remain revelatory beings that function quite safely and actively in numerous rabbinic texts over the 
centuries as part of the ‘open channels’ I discussed previously, in spite of their alleged ancient ‘punishment’. The 
rabbinic silence regarding Elijah and Gabriel as ‘problematic’ figures should alert us to the negligible religious 
valence of the punishment of Metatron according to the Talmudic discussion or in the Heikhalot text. In a way, the 
punishment is reminiscent of the parables in which a father or king punishes the son as part of a process of 
education, rather than in order to dislocate him. Too much theology has been read into a literature that is made up of 
many voices. To reiterate, one should not exaggerate the impact of the two passages on Metatron’s humiliation on 
his status in the general configuration of Rabbinism. In fact, Metatron did not disappear from the Talmudic 
worldview, and for this reason it is not plausible, at least in my opinion, to attribute such great significance to one 
specific episode of humiliation, even if it is repeated in the Talmud and in the Heikhalot literature. First and 
foremost, the humiliation passage notwithstanding, Metatron retained an important role in other rabbinic 
discussions, as well as in medieval forms of Rabbinism. ... In the halakhic writings, Metatron appears as an 
authority, sometimes even in legalistic matters, just as the angel does in Jewish mysticism. Here we witness the 
smooth transition of Metatron from late antiquity into Jewish medieval traditions....” Idel, Ben, 591-2. 

8 Alexander, “3 Enoch,” 1.268. 
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however, Metatron tells Yishmael about his demotion caused by the arrival of Aher in heaven."9 

Peter Schäfer also asserts that “the Aher episode is strangely out of place in 3 Enoch, a book 

dedicated to the fabulous ascent of a human being to the highest power in heaven.”10  

Metatron’s sudden demotion has often been interpreted as the work of a later “orthodox” 

editor. Thus, Schäfer argues that such a tradition “clearly runs counter to 3 Enoch's main 

message. So ultimately, even the editor of 3 Enoch, like his colleague in the Babli, feels 

compelled to tone down the image of Metatron that he just rendered."11 

Yet, if the aforementioned tensions between ocularcentric and aural trends are properly 

acknowledged, the account of Metatron’s demotion can be seen not as a later editorial correction, 

but as an important element of the original plot, in which the authors of the composition have 

been steadily reinforcing the exalted profile of their angelic protagonist with ocularcentric 

details, in order to emphasize its dissimilarity with the aural deity in chapter 16.12  

The conceptual steps of Metatron’s elevation into the rank of the ocularcentric “second 

power” are truly monumental.  The story of the hero’s exaltation begins in chapter 6, where 

Anafiel YHWH removes Enoch from the midst of humankind and transports him to heaven in 

                                                           
9 Kuyt, Descent to the Chariot, 338. Kuyt further suggests a possible polemical attitude, noting that “the 

demotion of Enoch in §20 fits in with the negative image of Enoch in rabbinic literature.” Kuyt, Descent to the 
Chariot, 361. 

10 P. Schäfer, The Jewish Jesus: How Judaism and Christianity Shaped Each Other (Princeton: Princeton 
University Press, 2012) 130-131. Schäfer further notices that 3 Enoch’s version of Aher’s episode “flows more 
smoothly than the one in the Bavli which does not necessarily mean, however, that it takes precedence over the 
Bavli version; both versions supplement each other and presumably draw from a common source. Yet above all it is 
the story’s insertion at precisely this point in 3 Enoch that is so striking: after all the effort the editor of 3 Enoch has 
made in elevating Metatron to the highest possible rank in heaven, almost on a par with God, he suddenly rescinds 
his own efforts and demotes Metatron to the status of an ordinary angel (the highest angel in heaven seems now to 
be Anafiel, whom we know also from other passages in the Hekhalot literature).” Schäfer, The Jewish Jesus, 130. 

11 Schäfer, The Jewish Jesus, 130.  
12 Analyzing the theophanic language of Metatron’s metamorphoses in 3 Enoch, Joseph Dan notices its 

biblical ocularcentric roots. Thus, he notices that “the expressions are taken primarily from the descriptions of the 
revelation of God in the Bible to Elijah, Ezekiel, etc., and after the series of transformations Enoch undergoes, both 
physical and spiritual, the status accorded to him and the knowledge granted him, as well as the name, the garb and 
the crown, the image of Metatron becomes like that of God Himself.” Dan, The Ancient Jewish Mysticism, 119. 
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the fiery chariot. In chapter 7, Enoch-Metatron is installed near the throne of Glory. In the 

following chapter 8, he is endowed with the totality of divine knowledge heaped upon him by the 

deity himself. Chapter 9 describes the cosmic enlargement of Metatron's body and his acquisition 

of gigantic wings, the metamorphosis that turns him into a celestial creature. In chapter 10, the 

deity makes a throne for his new favorite agent, spreading over his distinguished seat “a coverlet 

of splendor.” Metatron then is placed by the deity on his seat. Further, in chapter 11, God reveals 

to the great angel all the mysteries of the universe, and in chapter 12 he endows Metatron with a 

glorious robe and a crown, and names him the Lesser YHWH. In chapter 13, Metatron's crown is 

decorated with the letters of the Tetragrammaton. In chapter 14, Metatron is crowned and 

receives homage from the angelic hosts. In chapter 15, which immediately precedes Aher’s story, 

the reader learns about the dramatic metamorphosis of Metatron's body into the celestial extent.  

The aforementioned developments attempt to enhance Metatron’s exalted profile by 

turning him into a replica of the ocularcentric deity. Analyzing these striking embellishments, 

Joseph Dan suggests that Metatron becomes “almost a miniature version of God Himself.”13  

Moreover, in comparison with the testimonies regarding Aher’s apostasy found in b. Hag. 

15a and Merkavah Rabbah (Synopse §672), 3 Enoch’s account of Metatron’s demotion becomes 

embellished with additional theophanic symbolism. It will be beneficial to take another close 

look at this puzzling account. 3 Enoch 16:1-5 reads: 

R. Ishmael said: The angel Metatron, Prince of the Divine Presence, the glory of highest heaven, said to me: 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 authority of the Holy One, blessed be he. I assigned greatness, royalty, rank, sovereignty, glory, praise, 
diadem, crown, and honor to all the princes of kingdoms, when I sat in the heavenly court. The princes of 
kingdoms 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 a king, with ministering angels standing beside me as servants and all the princes of 
kingdoms crowned with crowns surrounding me. Then he opened his mouth and said, "There are indeed two 
powers in heaven!" Immediately a divine voice came out from the presence of the Shekinah and said, "Come 
back to me, apostate sons—apart from Aher!" Then Anafiel YHWH, the honored, glorified, beloved, 

                                                           
13 Dan, The Ancient Jewish Mysticism, 117. 
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wonderful, terrible, and dreadful Prince, came at the command of the Holy One, blessed be he, and struck me 
with sixty lashes of fire and made me stand to my feet. 

 

Unlike in b. Hag. 15a and Synopse §672, where Metatron’s sitting position is explained 

through his role as the celestial scribe, whose function is to write down the merits of Israel,14 

here the great angel is portrayed as the enthroned celestial ruler and arbiter, commissioned to 

judge “all the denizens of the heights on the authority of the Holy One.” The passage provides 

further details about Metatron’s status in the celestial court and its entourage in the form of “the 

princes of kingdoms,” specifically mentioning that “he sat in the heavenly court.” In 3 Enoch, 

therefore, Aher encounters not merely a besitted scribe,15 but the enthroned vice-regent, 

surrounded with a stunning retinue of the crowned princes.16 In this respect it is not coincidental 

that the notorious list which postulates that there is no sitting in heaven is not mentioned here, 

since other, more exalted qualities of Metatron clearly take priority over this previously decisive 

attribute.17  

                                                           
14 b. Hag. 15a: “He saw that permission was granted to Metatron to sit and write down the merits of Israel”; 

Synopse §672: “he was given authority for one hour in the day to sit down and to write the merits of Israel.” 
15 Reflecting on the differences between the Hagiga version and 3 Enoch 16, Alexander notes that “there is no 

reference in 3 Enoch to Metatron as the heavenly scribe. In the Talmud Metatron sits in virtue of the fact that he is 
the celestial scribe; in 3 Enoch he sits in virtue of the fact that he is the Lesser Lord.... Why does 3 Enoch say 
nothing about Metatron as scribe? The answer probably is that the author of 3 Enoch 16 was simply not interested in 
Metatron’s scribal activity. He was interested in the fact that the Talmudic story spoke of Metatron sitting. He seized 
on this element and used it as a way of introducing material on Metatron’s throne and retinue. His subsequent stress 
on Metatron’s viceregal splendour left no place for Metatron’s role as celestial scribe.” Alexander, “3 Enoch and 
Talmud,” 65. 

16 Christopher Morray-Jones remarks that, “in 3 Enoch, the cause of Aher’s error is not the mere fact of 
Metatron’s being seated, but his god-like and glorious appearance as the enthroned ‘Grand Vizier’ of Heaven. No 
mention is made of Metatron’s being the heavenly scribe: the whole … seems to be derived from the ‘Lesser Lord’ 
tradition (which does not figure—at least explicitly—in the talmudic versions). This suggests that the original—and 
far more plausible—cause of Aher’s heresy was that he mistook the ‘Lesser Lord’ for a co-equal ‘Second Power’ 
and hence fell into heresy.” Morray-Jones, “Hekhalot Literature and Talmudic Tradition,” 30. 

17 Yet, the memory of this important attribute has not been forgotten in 3 Enoch, since in the course of demotion 
Anafiel places Metatron in a standing position: “Then Anafiel YHWH … made me stand to my feet.” Alexander 
notes that “3 Enoch makes no mention of the teaching that there is ‘no sitting, no rivalry, no neck, and no weariness’ 
in heaven, but ‘sitting’ in its almost literal sense clearly plays an important part in its version of the story.” 
Alexander, “3 Enoch and Talmud,” 64. 
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Scholars have previously noted that the depiction of Metatron’s court is reminiscent of the 

settings found in Dan 7:9-10.18 As one remembers, this prominent theophanic account also 

played a crucial role in the construction of Yahoel’s exalted identity in the Apocalypse of 

Abraham. In 3 Enoch 16, too, the memory of the eschatological judge in the form of the Ancient 

of Days becomes instrumental in shaping Metatron’s exalted position. 

Further, Metatron’s interaction with his “courtiers” in the form of the “princes of 

kingdoms,” on whom he heaps “greatness, royalty, rank, sovereignty, glory, praise, diadem, 

crown, and honor,” is reminiscent of God’s actions in relation to the great angel earlier in the 

story. Metatron, thus, not only acquires the distinctive theophanic qualities himself, he now like 

God is able to impose them on other subjects. 

Aher’s perception of Metatron also undergoes striking revisions in Sefer Hekhalot’s 

version of the story. First, the nature of mystical experience as ocular experience is emphasized 

in 3 Enoch 16 through the phrase, “Aher came to behold the vision of the chariot and set eyes 

upon me. (yb wyny( Ntnw hbkrmh tyypcb).” In contrast, both b. Hag. 15a and Merkavah 

Rabbah (Synopse §672) simply state that he saw (h)r).    

A second significant detail is Aher’s unusual reaction to Metatron’s epiphany. Metatron 

reports that Aher “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.” Both b. Hag. 15a and Merkavah 

Rabbah do not mention such a dramatic response from the infamous seer. Yet, this reaction 

enhances Metatron’s theophanic stand by linking it to the memory of biblical and 

pseudepigraphical accounts that attempt to portray seers overwhelmed with fear during their 

                                                           
18 Thus, Nathaniel Deutsch remarks that, in 3 Enoch 16, Metatron is portrayed as the divine judge or atiq yomin 

of Dan 7:10, “although 3 Enoch 16 … only implicitly draws on this Vorlage.” Deutsch, Guardians of the Gate, 65. 
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encounters with the divine Form.19 The seer’s fear, therefore, like in many other Jewish 

materials, serves as the mirror of the theophany.20  

These striking theophanic enhancements, now imbedded into Aher’s episode itself, again 

point to the fact that Metatron’s demotion in 3 Enoch represents not a mere happenstance or later 

interpolation of an “orthodox” editor, but constitutes an essential part of the original plot, in 

which the ocularcentric theophanic attributes of the second power are contrasted with the 

aniconic aural deity who appears as the divine Voice (lwq tb).21 Furthermore, in 3 Enoch the 

“true” deity becomes even more aniconic and “bodiless” than in b. Hag. 15a and Synopse §672, 

wherein it appears that God himself punishes Metatron with sixty fiery lashes. In 3 Enoch, 

however, this role is now openly assigned to another angelic “power” in the form of Anafiel 

YHWH. It is possible that two prominent appearances of this enigmatic angelic figure serve in 

our text as important structural landmarks, setting the boundaries of Metatron’s story. One 

                                                           
19 In light of the influences that the Enochic traditions exercised in the shaping of Metatron’s exalted 

profile, the tradition of Aher’s fear is also possibly informed by some pseudepigraphical developments. Thus, in 1 
Enoch 14:9-14, which describes Enoch’s entrance into the divine presence, Enoch is not simply frightened by his 
otherworldly experience, but he is literally “covered with fear.” Scholars have previously noted the unusual strength 
of these formulae of fear. For example, John Collins notes the text’s “careful observation of Enoch’s terrified 
reaction.” Collins, The Apocalyptic Imagination, 55. Another scholar, Martha Himmelfarb, notices the power of the 
visionary’s reaction to the divine presence, which, in her opinion, supersedes some formative biblical visionary 
accounts, including Ezekiel’s visions. She notes that “Ezekiel’s prostrations are never attributed to fear; they are 
reported each time in the same words, without any mention of emotion, as almost ritual acknowledgments of the 
majesty of God. The Book of the Watchers, on the other hand, emphasizes the intensity of the visionary’s reaction to 
the manifestation of the divine.” Himmelfarb, Ascent to Heaven, 16. 

20 On fear as a human response to theophany, see J.C. VanderKam, From Revelation to Canon: Studies in 
Hebrew Bible and Second Temple Literature (Leiden: Brill, 2000) 343; J. Becker, Gottesfurcht im Alten Testament 
(AnBib, 25; Rome: St. Martin’s Press, 1965) 22. 

21 Hugo Odeberg sees various interconnections between the theophanic details of Metatron’s exaltation and 
demotion, including similarities of the throne imagery found in chapters 10 and 16. Yet, he is unable to recognize 
any real polemical meaning of such parallels, seeing them as the work of an “orthodox” editor who was not only 
responsible for the interpolation of chapter 16, but also for editing the section concerning Metatron’s exaltation. 
Thus, he suggests that, “in view of the subtle way in which the writer of ch. 16 veils his opposition against the 
excessive and dangerous developments (as he regards them) of the Metatron-conception by the use of terms and 
notions recognized by or congenial to the Metatron-tradition, it is not impossible to assume that the qualifying 
expression of ch. 10, referred to above, is an insertion made by the same hand who is responsible for ch. 16. There 
seems in fact to be a natural connection between 10 and 16, in so far as the former contains the logical 
presupposition for the statements of the latter.” Odeberg, 3 Enoch, 87. 
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remembers that in 3 Enoch 6, Anafiel YHWH plays a crucial role in the very first step of Enoch-

Metatron’s elevation by transporting the protagonist in a fiery chariot to heaven.22 The accounts 

of Metatron's elevation and demotion are thus additionally interconnected through this 

mysterious angelic agent, who appears in the beginning of Enoch-Metatron’s exaltation in 

chapter 6 and then at the end of his demotion in chapter 16, cementing this textual block as a 

single unit.  Such an arrangement again affirms that the Aher episode does not represent an 

interpolation but constitutes an integral conceptual part of this Hekhalot macroform.23 

Positioning the Anafiel YHWH, whose lofty designation, like Metatron, includes the 

Tetragrammaton, in the beginning and at the end of Metatron’s story also provides an important 

“authorial” guarding framework, which underlines the polemical trust of the composition.24   

As we have already mentioned, the overwhelming majority of scholars assume that 

Metatron’s demotion reflected in b. Hag. 15a and 3 Enoch 16 represented an “orthodox” reaction 

to the challenges of the second power’s exaltation, which the keepers of the faith were not able 

any longer to ignore. Hugo Odeberg expresses this scholarly consensus, arguing that “the attack 

on Metatron as an enthroned vice-regent of the Most High has, it would seem, emanated from 

early opponents to the Metatron speculations of the mystics, probably at a time when the name 

and function of Metatron had entered to a certain degree even into popular belief and could no 

                                                           
22 3 Enoch 6:1 relates the following tradition: “R. Ishmael said: The angel Metatron, Prince of the Divine 

Presence, said to me: When the Holy One, blessed be he, desired to bring me up to the height, he sent me Prince 
Anafiel YHWH and he took me from their midst, before their very eyes, and he conveyed me in great glory on a 
fiery chariot, with fiery horses and glorious attendants, and he brought me up with the Shekinah to the heavenly 
heights.” Alexander, “3 Enoch,” 1.261. 

23 Hugo Odeberg notes that the reference to Anafiel as the executor of the punishment of Metatron “seems 
to have been made with conscious allusion to ch. 6. The angel who acccording to ch. 6 was first sent to fetch Enoch 
from on earth, in order that he might be translated into Metatron, was well suited to be the superior angel who 
carried out Metatron’s degradation. And it was thereby emphasized that just as Anafiel had been superior to Enoch 
at the time of his elevation he was also superior to Metatron at least from his degradation onwards.” Odeberg, 3 
Enoch, 86. 

24 Anafiel’s unique mediatorial status as Metatron’s virtual double is hinted at in several Hekhalot passages. On 
these traditions see J. Dan, “Anafiel, Metatron and the Creator,” Tarbiz 52 (1982) 447-457 [in Hebrew]; Deutsch, 
Guardians of the Gate, 45.   
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longer be flatly negated.”25 This “reactive” perspective has dominated the study of the Metatron 

tradition for almost a century. Yet, it is possible that in rabbinic (and Hekhalot) lore, Metatron’s 

demotion was not a “reactive” development but rather an “initiating” endeavor, which, in its 

turn, provoked the facilitation of Metatron’s exaltation. While it remains uncertain and debated 

as from which body of literature (rabbinic or Hekhalot) the tradition of Metatron’s demotion 

emerged,26 its paramount significance for the development of the Metatron tradition should not 

be underestimated. It appears that the story of Metatron’s demotion served as an important 

gateway that secured the entrance of early Enochic and Yahoel developments into the 

mainstream rabbinic and Hekhalot lore, in order to elucidate further the controversial theophanic 

profile of the conceptual antagonist. Such intentions can be clearly seen in 3 Enoch, wherein the 

demotion represents an integral part of the narrative of exaltation, so that Enoch-Metatron’s 

endowment with the exalted attributes conceptually anticipate their deconstruction through a set 

of mutually interconnected motifs.  

Therefore, in essence, in its current form 3 Enoch is basically a polemical commentary on 

b. Hag. 15a or a similar Hekhalot counterpart — a tradition which represents not a later 

interpolation in Sefer Hekhalot, but which can be viewed as its inspirational origin. It again 

points to the fact that, in the Hekhalot macroform, the exaltation of Metatron itself represents a 

reaction or a secondary development in relation to his demotion and not vice versa.   

The watchful eye of orthodoxy is present without a doubt in our text, as some 

distinguished scholars of Jewish mysticism have already noted. Yet it is present not as a 

                                                           
25 Odeberg, 3 Enoch, 86.  
26 The majority of scholars insist on rabbinic origins in view of the testimony reflected in b. Hag. 15a, while 

some scholars argue, in light of 3 Enoch 16, that the roots of the demotion motif lie in Hekhalot lore. On these 
debates, see Alexander, “3 Enoch and the Talmud,” 40-68; Morray-Jones, “Hekhalot Literature and Talmudic 
Tradition,” 1-39. 
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redaction, but as an original intention. From the point of view of such orthodox guardians, the 

full story of the “heresy,” exemplified by the hero of the ocularcentric anthropomorphic 

ideology, must be written out and explained. It, however, does not necessarily mean that all 

elements of such an exaltation have been invented “from scratch” by the rabbinic or Hekhalot 

authors, as my previous study of the Enoch-Metatron tradition already demonstrated. Instead, 

they were likely re-using already existing specimens of the apocalyptic and mystical 

ocularcentric traditions, similar to the ones found in 2 Enoch and the Apocalypse of Abraham, for 

their novel synthesis, in which the second power’s demotion was just the beginning of the story.   

One can see that the recognition of the tensions between aural and visionary trends in 3 

Enoch and other rabbinic accounts is able to provide us with a crucial insight into the 

development of the Metatron tradition. From this perspective, the account of Metatron’s 

exaltation and demotion recorded in Sefer Hekhalot can be viewed as a monumental landmark in 

a long-lasting polemical dialogue between the Kavod and the Shem paradigms – a contestation 

that started many centuries before the Aher story originated in Jewish lore.  

 


