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STRUCTURE AND IDEOLOGY IN THE AHER
NARRATIVE (bHag 15a and b)

JAY ROVNER

Introduction
The story of the apostasy and rehabilitation ofstdi ben Avuya
(Aher) (bHag 15a-b and parallel in yHag 2:5, 77a3 heen dealt with
by many scholars. In the last few years, Alon GosBettstein has
devoted an exhaustive monograph to this subjestd Jeffrey
Rubenstein has spoken and written about it, mos¢ntéy in an
insightful chapter inTalmudic Storie$ More recently, Nurit Beeri
published a monograph full of new perspectiveshismgubject Their
approaches, which combine literary-redactional @maer-rabbinic
cultural consideration$ave both broadened our understanding of the
material and deepened it considerably.

Their work demonstrates the importance of analyzihg tale
independently of its (post-Talmudic) reflections Jawish mystical
literaturé’ (Sefer Hekhalot =3 Enoclidekhalot Zutartiand Merkavah

" The Jewish Theological Seminary, New York.

! The Sinner and the Amnesiac: the Rabbinic InventibElisha ben Abuya
and Eleazar ben ArackStanford: Stanford University Press, 2000), ahd c
“Four Entered Paradise Revisitetfarvard Theological Revie®8 (1995), 69-
133.

2 Talmudic Stories: Narrative Art, Composition, and Qrdt(Baltimore: Johns
Hopkins University Press, 1999), and cf. “Elishar B&buya: Torah and the
Sinful Sage,Journal of Jewish Thought and Philosoph{1998), 141-122.

3 qmx — 772K 12 YwbR vn mannh ke (Went Forth Into Evil Courses: Elisha ben
Abuya —Aher (Tel Aviv: Miskal — Yedioth Ahronoth Books andhemed
Books, 2007). Mention should also be made of Y. églayax :ywHx Hw won
nPTINONN APLoKHa YW ayawy 0779% i (Jerusalem: Academon, 1990), a rich
treatment with serious methodological flaws (cf. Bougtein 1998, 211-222). P.
Schéafer's extensive comparison and analysis of Theeftan, and Bavli
Paradise texts contextualized within their respectiocuments in highe
Origins of Jewish Mysticisn(@Tubingen: Mohr Siebeck, 2009) appeared too
recently to be considered herein.

“ Locating Elisha’s fall in the course of a heavevision or ascent as practiced
or narrated inmerkavahand hekhalot mysticism is problematic since there
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rabbah).” On the other hand, failure to assess the mystieahents
properly has prevented rabbinics scholars from gezing that the
Babylonian Talmudic story encodes a phenomenolofyesoteric
mystical beliefs and practices as rehearsed byx#mereely critical
rabbinic polemicist who was developing a theme bdistaed in the
Toseftaand possibly alluded to in just one obscure linethe
Yerushalmi (see n. 25 below).

Consideration of the Bavli's narrative in its owerhs leads me to
the conclusion that some matters of form and cdanteed to be
rethought. For instance, Rubenstein suggeststibattory was plotted
in a chiastic structural pattePnBearing in mind the essential
connection between structure and meaning in aggadiis

seems to be no direct of proof for such a Tannaitactice fiekhalottexts, in
which R. Akiva and R. Ishmael figure prominently, @seudepigraphic) and
those works had still not achieved final redactwimen they were copied in
Medieval Ashkenaz. This is discussed in Appendibéow. Schafer 1999
acknowledges that the Bavli's opening scene is awahekhalotmaterial, but
does not find any such indications in tfheseftaor the Yerushalmi. It is
important to state at the outset, however, thamtdic period Palestine is a
legitimate possibility as a point where not only sweekhalot activity and
literature practiced (whether in theory or actyalg impossible to say) and
composed, but where knowledge of such was suftigiemidespread — and
considered normative to such a degree — as to bepted into synagogue
poetry of the pre-classical period (third or foutttiourth or fifth century CE).
Cf. M. Rand, “More on th&eder Beriyqt Jewish Studies Quarterly6 (2009),
183-209 (cf. esp. pp. 189-196, including his sunomal remarks there, pp.
192 and 194).

® Elisha’s fall was briefly recounted in tHag 2.%ish tells of four who entered
apardes and three of them ended badhhat text is brought in both yHag 2.1
(77b) and bHag 14b, as well as Song of Songs RaBddh49, and each
Talmud expanded on the material, especially theatige of Elisha. The Bavli
locates Elisha’s fall in an unfortunate lapse theturred while he was at the
pinnacle of a mystical, heavenly ascent. That ej@ss recounted isynopse
zur Hekhalot-Literatur in Zusammenarbeit mit Margsr Schliter und Hans
Georg von Mutiushrsg. von Peter Schafdéir ibingen: Mohr Siebeck, 1981),
sect. 20 $efer Hekhalot 3 Enoch6) and 671-673Merkavah Rabbah it is
wanting in the account in sect. 338-339 and 344{B#khalot Zutarti,and cf.
the Genizah fragment of this work iGeniza-Fragmente zur Hekhalot-
Literatur, also edited by Schafer, Tibingen: Mohr Siebe6i84]1 88, Il. 6-15).
1999, 69. We differ in that Rubenstein divides thit two (See Appendix
C). The failure of Beeri 2007 to discern the naretiv structural pattern of the
Babylonian creation leads her to treat the unita aging of anecdotes, and to
include in her analysis further units of bHag miatemhich may or may not
deal with Elisha and, where it does, must be vieasdndependent sources,
other takes on Elisha.
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Structure and Ideology in the Aher Narrative 185

demonstrated by Yonah Fraenkehowever, one can see that this
narrative has been arranged in terms of a compieary structure
having the patternatb + c-d followed by @&’-b’ + ¢’-d’ ): thematic
parallels and contrasts are revealed much morelcle&en seen in
light of this structural organization. The bifuredtparallel structural
pattern seems, therefore, to reflect the narratntentions of the
author/redactor.

A further stylistic refinement may be found in themparison of
literary and thematic structures of the first amsblf scenes. They
mirror one another, albeit with certain crucial tishstions. Those
differences reflect the overall contrasting and t@y meanings
encoded more generally in the respective halvebemharrative into
which these two scenes have been embedded.

Rubenstein argues further that the various comgoparis of a
complex aggadic narrative cannot be fully compreleenpiecemeal,
for the aggadic storyteller purposefully creates tlverall composite
narrative as a context in which the meaning opdasts unfolds, and
makes it possible for the various episodes to mHyagainst one
anothe? For this reason his analysis has achieved a
comprehensiveness and integration, the lack of lwhars other
treatments of this narrative. | also follow sucpdicy in the holistic
analysis of TalImudisugyotandaggadot and will apply this approach
in the following analysis of the aggadic complexwdfich the Elisha
story consists.

The following remarks will demonstrate two aspedf the
structure, thus affording a reflection on the b&igr critical
significance of structure for the meaning of aggadarratives.
Following the presentation of the overall literatyucture, significant
features of the meaning of this composition willebglicated. At that
point, | will consider several aspects not addrésse previous
scholarship, among them, the implications for iteamng of the
audacious challenge launched by R. Meir and R. Wahathat
succeeded in reversing the decree of doom agaimsgtaE and the
significance of the angels’ problematic and parachixdeclaration
that Elisha can neither be punished (because heaWasah scholar)
nor allowed into the world to come (because he avamner). | will

" See the collection of his studiesyxy 190 Y@ MR 787 120 (Tel Aviv:
Hakibbutz Hameuchad, 2001).

81999, 34. The failure to do this handicaps thetinents of Liebes and Beeri,
and makes it difficult to integrate Goshen-Gottstesprawling and atomizing
analysis.

http://www.biu.ac.il/JS/JSIJ/10-2012/Rovner.pdf




186 Jay Rovner

show that much of the meaning of this aggadic cempmerges from
a narratologically contrived contrast between esotmystical and
rabbinic modalities. At the end, | will speculate when this aggadic
complex was created.

In the second part, | will explicate functional esfs of the
thematic structure of the design of the contrastimgt and final
scenes, and demonstrate the technique of encoteig apposing
worldviews. This analysis will serve as a basistha conclusion that
it is misleading to package our text simply as “thie of Aher”. This
text is more than a story or a tale. It is an edéehaggadic inquiry
into the soteriological effects of the Torah ofiengg sage as seen in
the lives of the paradigm sinning sage Elisha, hislogical
descendants, and his students and their students.

Part 1. The Overall Bifurcated Structure
The tale of Elisha ben Avuya is composed of a seoievignettes,
seven episodes that could be described as “scempgs, one
discursive, analyticalstigyalike) passage (no7, which despite its
minimal narrative elements, could be taken as aes@e a dramatic
sense, i.e., a dialectical discussion). They dreghitly interwoven, so
that examining them from several different perspest allows
comparison and contrast that heightens the undelisia of the
composition.

For ease of reference, the texts of the Vilna editiand the
Soncino translation are here supplied. They haea i@matted to fit
the structural paradigm presented immediately below

° Rubenstein 1999 bases his text on ms. London 4@Blg}H 5508), 66-69
(transcription of original, 286-288) and providégnsficant variants, 102-104,
while Goshen-Gottstein 2000 bases his on ms. Muman@ provides a fuller
listing of variants, 279-283 (see his discussionm@nuscript families, 277-
278). That version may exhibit signs of literaryimement (see the following
paragraph and n. 66 below), but that is more aication of a secondary,
reworked source than an early version. The goaldehtifying the most
sophisticated literary manifestation of an aggaacrative for purposes of
analysis requires further methodological (re)comsiton, because that
procedure is essentially the opposite of locatihg earliest linguistic and
stylistic manifestation of augya

In the present case, for example, the above twa mdibit clear signs of
late (post-Talmudic, Medieval) redactional manipiola Thus, ms. Mun. 6
repeats the encounter with the prostitute (from Bnbetween unitgl and5;
and the aforementioned London ms. reflects a similand more thorough —
editorial move, completely eradicating that incidom 2 in the transfer to the
end of4. On the other hand, the fact that both those maseléhe background
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Structure and Ideology in the Aher Narrative 187

Tale of Aher Overall Parallel Structure
1. bHag 15a-b: Tale of AherOverall Structure

1-2 3—4
Or or
a—b c—d
5-6 7—8
or or
a'—b’ c'—d’

segment that introduces sceheviz., “[Thereupon] he said: Since | have been
driven forth from yonder world, let me go forth aedjoy this world,” in place
following scenel, without (also) moving it, shows that the transier
secondary and post-redactional, having been exétyteditors unaware of the
intentional literary structural architecture ofsldomposition, but who felt that
the crescendo of rejections in uritwould lead Elisha to consort with a
prostitute in an overt, final rejection of rabbinmmores. Indeed, neither
Rubenstein nor Goshen-Gottstein accepted the changee display and
sequencing of their respective renditions, preafigriio “halve” their cake and
eat it, too.
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2. bHag 15a-b Overall Parallel Structure (Soncinoranslation)

Tannaitic source Aher mutilated the shoots.Of him Scripture says: Suffer not thy mouth to bring thy flesh

into guilt.

A. Surface/external/deeds

1/a. Elisha’s 2 / b. Elisha
fatal ascent with the
experience prostitute:

apostasy

What does it
refer to? — He [Thereupon] he
saw that said: Since | hav
permission wasbeen driven forth
granted tg from yonder

Metatron to sit
and write down
the merits of
Israel. Said he: |
is taught as
tradition that on
high there is ng
sitting and ng
emulation, and n¢
back, and nc
weariness.

q

ainto evil courses

world, let me gag
forth and enjoy
this world. So
tAher went forth

He went forth,
) found a harlot ang
demanded he
pShe said to him
pArt thou not

3/ c. Meir continues to learn from
Elisha

After his apostasy, Aher asked R. M
[a question], saying to him: What is t

R. Akiba, thy master, did not explain
thus, but [as follows]: He created righteo

of Eden, and created Gehinnom. Every-
dhas two portions, one in the Garden of E

and his fellow’s portion in the Garden

Elisha b.

» meaning of the verse: God hath made ¢
bthe one as well as the other? He replieg
1 means that for everything that God cred
He created [also0] its counterpart. He cred
mountains, and created hills; He crea
seas, and created rivers. Said [Aher] to h

.and created wicked; He created the Gar
r.and one in Gehinnom. The righteous m

:being meritorious, takes his own portig

Eden. The wicked man, being guilty, tak

4 [ d. Failed bibliomancy

eir [R. Meir] prevailed upon hin
hand took him, to a schoolhous
Viéiher] said to a child: Recite fq
Ine thy verse! [The child
tadswered: There is no pea

tetk then took him to anothg
isthoolhouse. [Aher] said to

usle answered: For though the
deash thee with nitre, and tal
ptleee  much soap, yet thir

agqith the Lord God . He took hi
ne yet another schoolhouse, a
diAher] said/fol. 15b/to a child:
(decite for me thy verse! H

http://www.biu.ac.il/JS/JS13/10-2012/Rovner.pdf
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Perhaps, — Go

dAbuyah?

[But]

forefend! — there when he tore
radish out of its

are two

divinities!

bed

on the

[Thereupon] they Sabbath and gav
it to her, she said

led Metatron
forth, and
punished him

with sixty fiery
lashes, saying t
him: Why didst
thou not rise
before him wher
thou didst se¢
him? Permissior
was [then] given
to him to strike
out the merits of
Aher. A Bath Kol
went forth and
said: Return, ye
backsliding
children — except
Aher.

0

-\ =

It is
[Aher].

another

his own portion and his fellow’s portion
aGehinnom. R. Mesharsheya said: Wha
the Biblical proof for this? In the case of t
righteous, it is written: Therefore in the
dand they shall possess double. In the ¢
:of the wicked it is written: And destrg
them with double destruction. After h
apostasy, Aher asked R. Meir: What is
meaning of the verse: Gold and gl
cannot equal it; neither shall the excha
thereof be vessels of fine gold?

answered: These are the words of

Torah, which are hard to acquire i
vessels of fine gold, but are eas
destroyed like vessels of glass. Said [Ah
to him: R. Akiba, thy master, did n
explain thus, but [as follows]: Just

vessels of gold and vessels of glass, tha
they be broken, have a remedy, even s
scholar, though he has sinned, has
remedy. [Thereupon, R. Meir] said to hi
Then, thou, too, repent! He replied: | ha
already heard from behind the Veil: Rett

ye backsliding children — except Aher. G

ranswered: And thou, that art
t gpoiled, what doest thou, that
hihou clothest thyself with scarlet,
ithat  thou deckest thee with
ragaaments of gold, that thou
yenlargest thine eyes with paint?
i$n vain dost thou make thyself
tiair etc. He took him to yet
asgiother schoolhouse until he
ngmok him to thirteen schools: all
Hef them quoted in similar vein.
tiiéhen he said to the last one,
kRecite for me thy verse, he
ilgnswered: But unto the wicked
éppd saith: ‘What hast thou to do
pto declare My statutes etc. That
ashild was a stutterer, so |it
wgyhunded as though he answered:
s0Bait to Elisha God saith.” Some
s say that [Aher] had a knife with
mhim, and he cut him up and sent
\M@m to the thirteen schools: and
some say that he said: Had | a
)knife in my hand | would hav

e
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Rabbis taught: Once Aher was riding ol
horse on the Sabbath, and R. Meir \
walking behind him to learn Torah at I
mouth. Said [Aher] to him: Meir, turn bac
for | have already measured by the pace
my horse that thus far extends the Sabl
limit. He replied: Thou, too, go bac
[Aher] answered: Have | not already tc
thee that | have already heard from beh
the Veil: ‘Return ye backsliding children’

ncait
vas
IS

K,
s of
path
K!
ld

ind

except Aher.

him up.

B. Interior/Torah

5/ a’. Elisha purged
and taken to heaven

When Aher died, the
said: Let him not be judge
nor let him enter the Worl
to Come. Let him not b
judged, because he engag
in the study of the Toral

6/b.

defends him

Elisha’s daughter

to learn with Elisha

7/ c’. Sages explain
how Meir could continue

y Aher's daughter [once
dcame before Rabbi and sa
dto him: O master, suppo
eme! He asked her: ‘Whos
jethughter art thou?” Sh
replied: | am  Aher’s

nor let him enter the Worl

] But how did R. Mein
litkarn Torah at the mouth
rfAher? Behold Rabbah

éar Hana said that HR
e&fohanan said: What is th
meaning of the verse, F

ddaughter. Said he: Are ai

8/ d'. God accepts
reasoning of 7 / ¢, and
with it Elisha’s Torah via
Meir

Rabbah b. Shila [once
bmet Elijah. He said to him:

bWhat is the Holy One
Xblessed be He, doing? H
enswered: He utter
ptraditions in the name of a

174
el

ie
S

nyhe priest’s lips should keeg

ghe rabbis, but in the nan

ne
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to Come, because he sinnedf his children left in the
R. Meir said: It were betterworld? Behold it is written
that he should be judgedHe shall have neither sg
and that he should enter theor son’s son among h
World to Come. When | diepeople, nor any remainin
| shall cause smoke to risen his dwellings. Sh¢
from his grave. When R.answered: Remember
Meir died, smoke rose uplorah and not his deed
from Aher's grave. R|Forthwith, a fire came dow
Yohanan said: [What] gand enveloped Rabbi
mighty deed to burn hisbench. [Thereupon] Rab
master! There was onevept and said: If it be so @
amongst us, and we cannaccount of those wh
save him; if | were to takedishonour her, how mug
him by the hand, whopmore so on account of tho
would snatch him from melwho honour her!

[But] said he: When | die, ||

shall extinguish the smoke

from his grave. When R.
Yohanan died, the smoke
ceased from Aher’'s grave.
The public mourner began
[his oration] concerning hi

> knowledge, and they shoulabf R. Meir he does not utte
seek the Law at his mouthRabbah asked him, Why?
ifior he is the messenger (oBecause he learnt traditio
ighe Lord of Hosts? [Thisat the mouth of Aher. Sai
gneans that] if the teacher
>like an angel of the Lord @
islosts, they should seek t
d.aw at his mouth, but if no
nthey should not seek th
daw at his mouth! — Res
bLakish answered: R. Me
found a verse an
poexpounded it [as follows]
Hncline thine ear, and he
sthe words of the wise, an

fR. Meir found a
npomegranate; he ate [t
[ fruit] within it, and the pee
e  threw  away!

rMeir my son says: When
dman suffers, to wha3
.expression does th

dMy head is heavy, my arn
apply thy heart unto myis heavy'. If the Holy One
knowledge. It does not sayblessed be He, is thi
‘unto their knowledge’, butgrieved over the blood ¢
‘unto my knowledge’. R|the wicked, how much mor
Hanina said, [he decided itko over the blood of th
from here: Hearken, Orighteous that is shed.
daughter, and consider, and

incline thine ear; forget also

thus: Even the janitor could

ifRabbah] to him: But why?

He
hanswered: Now He says:

aShekhinah give utterancet

e

thine own people, and thy
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not stand before thee, |O
master!

father's house etc. The
verses contradict one
another. There is n
contradiction: in the on

case Scripture refers to an

adult, in the other to a child.
When R. Dimi came [t
Babylon] he said: In th
West, they say: R. Meir ate
the date and threw the
kernel away.

3. bHag 15a-b: Overall Parallel Structure (ed. Vilra)

A.
Surface/external/deeds
d 4 c.3 b .2 al

RWITR "2% 90V 90PN IIRY PRA 227 DR MR ORW RITT 707K 2ORT R PHY MY PRI NN
192109 % 710D [XPID 790 IR 1D MR IV MINY RYOW | 01007 P19 X1PY RN X123 | 100 9R (17 nap) %R 2ns0
21w PR (0" WYws) 2% R a1 nR ax (T n9ap) 2°n27 R’ N9V R T2 NN ROWID D NN,
Rakiii7amivliry Batah 20°09R WY 3T DY JIV7 M29N7 AR POl oSN A
WITP XMW 7 9D 0 R 777 R2TPNRT NIRRT
SNOINR RNWID 027 77°9°°9 | 09777 RN2 17310 RO2 - XI7 7102 V2N a7 mOWK pol XN12T 202717 20 Y RMwA
192109 % 2109 [RPID 9% R X972 - 0°%° K72 ,MYaN RO2 - 12 YWOLR IRDY LD TR L2RWT
025N oK 2 (2 3n7°) 17 N BlRh ?NR 1R M KD 79UN27 R DR
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Structure and Ideology in the Aher Narrative 197

Paired sequencing:The action is laid out in paired scenes or
episodes. In the first half, Elisha’s doom in heay{® leads him to
apostasy acted out with a prostitu®. (A series of encounters with
Meir involving talmud torah(3) induces the latter to try to reverse
Elisha’'s condemnatidfi through bibliomancy, i.e., by means of
augury or prophecy through the chance encount&captural study
passages recited by various elementary studdhfs &n effort that
ends in failure.

In the second half, following Elisha’s death, piwnent and
acceptance into heavem), his surviving daughter, left indigent,
appeals to R. Yehudah ha-Nasi for charity, wheraupe latter, who
responded initially with an unfeeling denial of hight to exist in
consequence of her father's wicked deeds, relentthe face of a
miraculous fire sent to communicate divine appriomabf her plea,
and grants her suppor6)( The following two units examine the
paradox of Meir's learning Torah from Elisha, frowhom Meir
should have distanced himself because of Elishaisrsy ways. First,
Amoraim explain how Meir was able to learn fromshBh without
becoming tainted/); then God is persuaded by that argum8ht (

The paired sequencing could be represented-a® + 3—4), and
(5—6 + 7—8). The parallelism between the two sets of foutuwiill
be explicated in the next section.

Bifurcation contrasts angelic and human (rabbinicinodalities.
The eight units can be divided in two in terms lé hature of the
authority or power governing them. This bifurcateEmcodes a general
opposition between surface/deeds and interior/Tdrakhe first half,
an angelic regimen like that celebrated nmerkavahand hekhalot

19°0On Liebes’ and Beeri’s understanding, it is Aherowhitiates this scene.
While the subjects in this unit are not specifitdit reading fails to appreciate
the dialectical progression inherent in aggadicraiae structures. The
dialectical and logical response to Elisha’s staetrat the end of scerie
would be for Meir to initiate scené. Elisha then becomes the grammatical
subject: it would have to be Aher who proceedsdso the students to recite
their verses in order for the negative messagapty to him, not to Meir.

1S, Lieberman,Hellenism in Jewish Palestine: Studies in the Litgra
Transmission, Beliefs and Manners of Palestinehm It Century B.C.E. — IV
Century C.E(New York: Jewish Theological Seminary, 1962), Apgdix B 1:
194-199, notes the belief in Antiquity that childrén a holy setting (an
Egyptian temple or a rabbinic house of study) caelkkal a divine message,
e.g., through the text that they were utteringthst a passerby could decode it
as a divine message addressed to him.
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mysticism holds sway. Through it Elisha is doomedaaresult of an
innocent mistake made when, at a crucial pointisnniystical vision

(heavenly ascent), he haltingly expressed a TwoePoweresy, all

the while thinking that that would not make seri§e'{ his past merits
and his hope for the future are taken away asislbbod deeds are
stricken from the divine record books, and his ntgece will not be

accepted. As a result of that grim sentence, Elgdades to stop
denying himself the pleasures of this world andob@es an apostate
(2). Nonetheless, he clearly loves discussing Tomahholy and

meritorious act, but refuses to try to capitalize tbe merit of his

learning to regain the right to repent, due to #ferementioned

sentence of doon8); his policy is confirmed by the failed quest #or
reversal initiated by Meir through the medium ohacent young

Bible students4).

The situation is totally changed in the second, haliere human
reason and intervention reverse the angelic condeom The
redactor shows that the angelic system producdiogk: unwilling to
punish Elisha because he is a sage, the angelsatillet him into
heaven because of his sins. In contrast, the huwen involves
pragmatic reasoning and resolute action tiltechurof of the scholarly
merit accrued by Elisha through his knowledge ofaho Meir and
Yohanan punish-purify him and bring him into heay&ph and his
daughter capitalizes on the merit of his Torah walify for charity
(6). Meir is justified in learning from Elisha despithe latter's
unrepentant apostasy because he could compartmentdiiscounting

12 Beeri 2007, 114, explains appropriately that in T8 the phraseon xnw
012w connotes concern for the spiritual integrity of tierson or the fate of the
nation: here, Elisha is not voicing a hereticalidiglbut the concern that
perhaps the world is based on Two Powers, whitfadspolicy and contradicts
his own beliefs. While he objected to this, thedseef doubt were nonetheless
sown in his heart. (Goshen-Gottstein 2000, 107-bB3erves that this phrase
functions as part of paradigm expressing doubt indeassurance through a
bat kol but acknowledges that our instance is an inversiothat paradigm.)
Boyarin 2004, 142, claims that Elisha concludes ttivte are Two Powers, and
interprets thegardesepisode as “not ... so much the site of mysticakence
or philosophical speculation as the trace of theieamt Logos theology” (p.
144). However, while Elisha in the TB expresses eam@bout Two Powers
(see Goshen-Gottstein 2000, 106-107), it is onlbéfer Hekhald$ version
that he is certain of thaiSynopse20 =3 Enoch 16). Liebes 1990, 32-34,
interprets Elisha’s statement completely diffengntl
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Structure and Ideology in the Aher Narrative 199

Elisha's deeds while benefiting from the latterisolwledge 7); God
accepts Meir into His canon for that same rea8hit'(

It is significant that God confirms both of thesergpectives
through thebat kol (1, and echoed i8) and bibliomantic versed)in
the first group; and, conversely, in the secondugrdoy accepting
Elisha into heaven5f, sending a fire to affirm the justice of his
daughter's demand6), and restoring Meir's teachings into His
heavenly version of the Mishna8)(

Playing the angelic aspect off against the rablonie, the redactor
of this material produced a composition that digiégxenly into two
sets of four units.

Parallelism between corresponding units across thd#urcated
structure. The two four-unit sequences described above exlabit
running parallel strategy. The (melo-)dramatic dossene in heaven
(1) is contrastively paralleled by the rehabilitateamd acceptance into
heaven that begins the second se®@sA female figure suspects that
he is the renowned scholar Elisha, but changesnmied when
confronted by his sinful act2;** on the other hand, his daughter

13 One could understand the nature of Elisha’s sinags follows. The
parabolic Toseftarbaraita of four who enteredoardesis structured as a
tetralemma, a logical structure used in rabbinietolic. Two terms are
contrasted in four permutations. The terms beingrested are mind and body.
Akiva came out in peace, sound in mind and bodishBlben Avuya became
an apostate, sinning in his mind and with his bgdg two Talmuds complicate
this structure by thematizing the inviolability bfs Torah and his devotion to
it). Ben Azzai died, stricken in body. Ben Zoma wargane, sound in body,
but stricken in mind. Goshen-Gottstein 2000, 48&¢4licates the structure of
this typological list differently.

41t is worth inquiring as to how a prostitute gatd this narrative. Once he
had accepted the daughter from the TY version (Aé harrowed TY’s
daughters down to one to heighten the dramaticiefieher confrontation of
Rabbi Yehudah ha-Nasi), tHe‘al aggadahwould be looking for a female
character to balance the daughter on the strudawel, and she would function
as a contrasting, negative character in a contesinfulness. A prostitute was
an ideal foil because, in a scene that dramatideshéZs “otherness” she
represents the threatening “otherness” of her sek feer profession, not to
mention her non-Jewishness (our narrator most pfgbaould not make a
Jewess a prostitute). Prostitution or fornicatisraliso connected with idolatry
and gentile ways (Beeri 2007, 123), albeit Elisha wat a full-fledged heretic.
It is quite possible that the prostitute’s identify Elisha as Aher puns on
another meaning of the word, viz., fornication {§alon, nw? *p1o, Jerusalem:
Bialik, 1971, 292-294, 300-301, 303-304).
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knows him for his Torah, not being misled by higde 6). The virtue
of Meir’s learning from Elisha3) is explicated in its opposite number
(7)."° The failed attempt to secure a positive divinenaskedgment
of Elisha along with an explicit divine denial aklright to engage in
Torah @) contrasts with the divine acceptance of Meir'saloeven
though he studied with Elish8)(

The paired sequencing was represented abovd-a2 ¢+ 3—4)
(first series), and5—6 + 7—8) (second series). To highlight the
symmetrically balanced parallelism obtaining acrtiss bifurcated
structure, we could represent the two seriegaasb + ¢—d) and
(a’—b’ + ¢’—d’) respectively (see structured tables above). Mheli
calls such a complex structure a “woven” text, abderves that it has
been used in the Bible and is widespread in Rablénits™®

The significance of structure and parallelism fohé redactor and
the auditor. One may question whether the claim of structure and
parallelism is an anachronistic insight made uritier influence of
modern literary-critical theory. Aesthetics asitiee redactor worked
in a milieu in which complex texts were communichte oral
performance, which could well motivate structurallyalanced

Fornication, furthermore, is an archetypally emkdém sin: the ternmay
(willful or serious transgression) often connotegual sin in Rabbinic texts.
Thus, R. Judah observes that a successful pengeobhe who has avoided
sinning three times, and, he clarifies by addingitf the same woman ...”
(bYoma86b). Cf. the entries oraverah in M. Jastrow,A Dictionary of the
Targumim, the Talmud Babli and Yerushalmi, and Khdrashic Literature
(New York and Berlin: Choreb; London: Shapiro, Vaieet& Co., 1926)
1068, and Eliezer Ben Yehuda,Complete Dictionary of Ancient and Modern
Hebrew (reprint of ed. New York and London: Thomas Yo#eld960:
Jerusalem and New York: Sagamore Press, 1959-19&lr¢w]) 5:4294. See
also S. Y. FriedmanTosefta Atigta Pesah Rishon: Synoptic Parallels of
Mishna and Tosefta Analyzed with a Methodologicabbiuction(Ramat Gan:
Bar-llan University Press, 2002 [Hebrew]) 378 and 8. B. Lifshitz, avi 5y
ma»nna Sw onR oonam and 9y, Shenaton Hamishpat Ha'ivid3 (1986/87),
185-213, Appendix A (pp. 206-209); Meir Gruzmam»1w>an 2w oanyawn?
o°nom PWwha a2y 127" vy, Sinai 100 (746 [1986/87]) 200-72.

15 My structural synthesis of form and content regmithat scene/uriitbe seen
as one overall unit. Rubenstein has divided it imio in order to support his
reading of the Elisha narrative structure as citiaSee Appendix C below.

16 Kline’s The Structured Mishnathttp:/chaver.com/Mishnah-New English/
Mishnah Portal.htn
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composition. This structure would facilitate meraation and guide
the reciter- and his auditors in the course of his oral delivet{.
Structural balance and parallelism were realizedlirerse ways
and to different degrees in various texts. Accaydim Rubenstein, the
Yerushalmi’'s version of the Elisha narrative is aged into five
sections;? with each section divided into three subsectidnghe
symmetry extends only so far. Each Yerushalmi stutizse has its
own structure. In our Bavli text, which is a far mcambitious and
sophisticated treatment of Elisha’s apostasy amdmplications, the
internal structure within each section is not alsvag tight as in the
Yerushalmi. Thus although the bifurcated paralheliss more
complex, each unit is a function of the materialrédactor sought to
incorporate and, consequently, has its own uniquetsire. Still the
overall parallelism functions well as a mnemoniedguto the recall
for oral performance of this text. Moreover, it @lprovides a
framework of comparisons and contrasts that, frarious angles,

" In a study of memory and its methodology in ralbiiterature, 1172°17 nasx
5"m nmo02, Mehqgerei Talmud: Talmudic Studig® (Jerusalem: Magnes Press,
2005 Talmudic Studies Dedicated to the Memory of Rsafe Ephraim E.
Urbach), 543-589, Shlomo Naeh distinguishes betweennemorization and
the methodologies of organization of informationtie memory for ease of
retrieval for purposes of review and communicatibte observes that the
Babylonians, unlike their colleagues in Eretz Yisratid not recommend
mnemonic methodologies, possibly because they éalvdralectical skill over
prodigious memorization, although all require thenmorizing of texts (pp. 549,
587 and n. 29). Indeed, the situation is more carat@dd for, unless texts are
formulated according to the aforementioned prirespdf organization, e.g., the
earliest textual layers of mEduy (dhid., 582-586), they cannot be retrieved
according to those techniques. Unfortunately, nmabbinic documents were
not organized in this way. See Appendix B below.

8 This is somewhat problematic as it cuts acrossuééxboundaries, i.e.,
Rubenstein’s first unit ([A]) is cited before the sBftan Akiva clause, 1999,
82-83, and the remaining ones follow it. Rubensaeiknowledges that the first
TY unit “has no substantive connection with thet refsthe story...and even
stands in some tension with it” (p. 89, and 19987;1Beeri 2007, 95-99 also
treats both groups structurally as one). In reathgt unit is a different source,
and was editorially situated separate from therolisha material in yHag. A
further hermeneutical difference between myself &ubenstein is that he
combines subunits [A](1) and [A](2) with the thiohe even though the two
groups each illustrate different, albeit related aonsecutive, Toseftan clauses.
In analyzing the literary structure of a text, ahé textual boundaries of an
aggadic complex or story cycle, | would treat iteseparately, which the
redactors have divided among different base-texisds.

191999, 86 and in greater detail, 1998, 147.
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leads to deeper understanding of the meaning peadincthis aggadic
complex.

In the following remarks | will call further atteoh to deeply felt
conflicts and issues that resonate emotionallyhis story. It is a
powerful masterpiece. Many of my key insights arasat of
comparisons and contrasts arising from the redactesthetic-
mnemonic design. At the same time, while | do nlaint that the
redactor would articulate matters or feelings a® Ibelow, | would
insist, nonetheless, that he felt that way, anddlieelings do underlie
his composition. In other words, while the peopléhis culture may
not have articulated their inner thoughts and ffemli directly,
preferring instead to convey them in myth, legend story, | would
argue that they encoded them in moving compositidesthe Elisha
complex because that is what they intuitively thdugnd felt, and
considered appropriate for their audience of dissip As R.
Kushelevsky observed: “The dialogues and actionsggadic and
midrashic protagonists are, in general, a con@eta of internal
conflicts.”®

Meaning

Its various episodes seem to militate against aggigone message to
the Elisha story. Ostensibly, given the Toseftaokeound, it is an
enquiry into the failure attendant upon his visignguest; the Bavli’s
opening question relates this material explicitty the Toseftan
cautionary narrative. However, our narrative exgamh themes
introduced in the Yerushalmi’'s version to transcetsdoriginating
matrix and become a dramatic vindication of thdusisage through
the recognition of the value of his Tordhas Rubenstein has

20 mapepy 79BN TAID MPLORTMINM AT — XUTT 12 N, Jerusalem Studies in
Jewish Folklorel8 (1996), 7, 1107 o m?wo1 waTam J7aR7 1203 D0 02X
o719 ow1a% YW awnna 973-7172. Penetrating psychological insights bubble just
below the surface, and may fully emerge, in manyadg narratives, e.g., the
effects of Rav Hiya bar Ashi’s sexual renunciationfdmself and on his wife
(bKid 81b). Rubenstein 1999, 58-60, notes that théyBaian Talmudic
tendency to express emotion distinguishes its tiaesa from Palestinian
versions, remarking that “most of the additions bagize the emotional and
interpersonal dimensions of the [Achnai] story” §8).

%1 Elisha is known for his interest in Torah and deezhd the most effective
ways to learnAvot 4.20; Avot de-Rabbi Natharversion A 24, and version B
35). It should be noted that the Torah that Elidisplays in the Bavli and
Yerushalmi narratives is aggadic and homileticahature; he does not show
dialectical skill and mastery dfalakhah.However,Ruth Rabbahed. M. B.
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Structure and Ideology in the Aher Narrative 203

observed. This, by the way, helps to explains wihyrgich space is
devoted to his student-colleague, R. Meir, and Wi discussed
below. In further complicating this tale, the Bakés also produced a
stunning critique of dekhalotlike theology, albeit as seen from a
uniquely rabbinic perspective, which it eclipsed @ dramatic
affirmation of rabbinic spiritual heroics. This &iruct forms a
foundation that investdalmud torah with preeminent value and
salvific power when embodied in rabbinic sages, wbonterbalance
the heavenly angels here.

Returning to the question of message, the strucamalysis aids in
the recovery of the nature of the unity of this pbew text, which lies
primarily in its thematic structure, i.e., as aetddry complex of
structural relationships, as explicated above. Tihiense set of
relationships is supported by a narrative structwitese development
follows a chronological sequence, which, wherergalls down, is
somewhat abetted by a logically-determined ordarofiologically, it
works as a tale of the fall and redemption of aisig sage by virtue
of his Torah, as follows. As a consequence of BlsHall (1) he
embarked on sinning?), but, in a logical move, his deeds (sinning)
are contrasted with his attainment and joy in Towmalscenes that
occurred temporally after he had become a sinBgrb{t his deeds
are later shown to trump Tora#l) ( At his death, the merit of Elisha’s
Torah incites Meir and Yohanan to resolute actmaxpunge Elisha’s
guilt (5), and his spunky daughter to secure al)s Albeit, the
purgation §) is not completed until R. Yohanan's demise, iadter
the daughter’s issue is resolved, that resolutissumes the divine
acceptance of Elisha’s Torah. While one might $eefinal episode
(8) as a chronologically later epilogue, this is tiwé case regarding
the preceding unit. However, both the final unit @he penultimate
one (/) have been positioned at the end for thematictiral
reasons, principally because both the scenes waimem @ and 5)

Lerner, Aggadat Rut u-Midrash Rut RabbaRhD diss.: Jerusalem: Hebrew

University, 1971) 6.7, end (p. 174), reports thatwas a celebrated teacher,

acknowledged for his knowledge by his colleagues:

DRIV N2 M2 D7 QTR DY NOYII TTVA A0 KDWY TNAR 12 YWOOR DY 1HY 1R

0°72M7 92 1 X020 YW wATAT N2 IR NOTAT oW wWOITY 2T TN 1101 .amnd

,T1D R°1202 R AWK DY IMR PRI 292 2°R2 2UARY 10270 DOAIRAY A0 DY 20w
Y IRWY NPT IRWA M 9P

(discussed in Goshen-Gottstein 2000, 44-47, andecher,ibid., nn. 61-64).

It is noteworthy thaPitron Torah(ed. E.E. Urbach, Jerusalem: Magnes, 1978)

15, portrays Elisha in a subordinate position segki solution to a question of

theodicy from R. Meir.
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must come first to contrast with each otheicene2 had to come first
since it follows directly from the first scene; azonsequence, Torah
takes the next position(s) in each structural halie final two
episodes recast much of what precedes them in a ligéy for
demonstrating the irrelevance of short-sightediotsin of learning
from Elisha 7 and8) both excuses Rabbi Meir's devotion and saves
his Torah 8), and justifies the purgation of Elisha throughiiand
Yohanan §), as well as the claim of Elisha’s daugh®céntra2). Of
course, in a further stunning reversal, God, wha hepeatedly
abetted the angels’ rejection in the first hasli®wn in the final scene
to have been gravely sorrowful at Elisha’s suffgri).

Comparison with the Yerushalmi shows how the Baiigo
narrative burst its stays to become not only aroaat of Elisha’s
apostasy and redemption, but also a narrative dizatian of the
value of Torah of the sinful sage. UnBsand 5-6 have Yerushalmi
counterparts, and deal in one way or another wighpositive valence
of Elisha’s mastery of Torah, and the interveningt & is also
adumbrated there, except that where Elisha rejgtidents in the
Yerushalmi, they reject him in the Bavli. The BaWlirthers the
Yerushalmi’'s concern with Elisha’s Torah in unitand8. In locating
Elisha’s problem in some failure in the episoddisfvisionary ascent
(1, and the consequential sinning), the Bavli effects a narrative
move that unifies the overall stofyHowever, the latter move also
causes the thematic dislocation that was obsemeithd confusion
sown by contrasting the opening question with treagpr part of the
narrative.

Now we will take up specific issues of interpredatand meaning.

22 The mishnaic teaching that God cites in Meir's paciearly refers to the
punishment of a condemned evil-doer. In the presentext, it references
Aher’s unjust condemnation in the first scene.

% It also corresponds to the other situations degidh the tHag 2.3. The
subsequent failure or success of each of the dkinee visionaries is linked,
through a prooftext, with a positive or negativecurtence, response or
behavior during their vision. Akiva conducted hithggoperly, and the other
two either went too far (Ben Zoma, based on proofiov. 25:16) or were
otherwise stricken in a way that led to prematweatk. The Yerushalmi instead
locates Aher’s problem either in events he witnédbat led him to question
divine justice, or in statements or behavior of parents, thus diffusing
responsibility (the diffusion re-emerges in the Bavimitigation of his
problematic utterance by contextualizing it in amihg circumstances and
attributing a hesitant expression to Elisha).
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How Elisha became an apostatelhe Tosefta links Elisha’'s
apostasy with his mystical visidh;and TY refers to that link to

4 Scholars have debated whether fadesepisode describes visionary or
exegetical activity (reviewed in Goshen-Gottste®93, 69-70); E.E. Urbach’s
seminal treatmentXin n9PN2 707 NN Yy mMonna, Studies in Mysticism and
Religion Presented to Gershom G. Scholem on hienfieth Birthday
(Jerusalem: Magnes, 1967), 1-28, is especially mapo The text has a
numinous quality: its allusively riddling-metaphmal form of expression
distinguishes its use of language from the precgdinseftan treatment of
esoteric inquiry; it is opaquely enigmatic (Gosl@ottstein 1995, 88-106,
attacked this issue from “the problem of genrel”suspect that the operative
verb hetsits(“peered”, “gazed”) indicates some form of visionactivity, and
follow Goshen-Gottstein 1995, 102-13, in relatingist text to “visual
experience” fpace D. Halperin’s hesitations,The Merkava in Rabbinic
Literature (New Haven: American Oriental Society, 1980), @&dem p. 93
shows thathetsitsdoes not necessarily connote brief peeking, butmaan
peering to examine something), even if the visiogea from contemplation of
scriptural passages as opposed to esoteric exerisieers view the “peering”
as an allegorical image whose analogue is theabgic theosophical and
exegetical speculation. In view of the absence isiomary activity from the
mystical rule of mHag 2.1, it is logical to infen my reading of th&osefta
not so much that visionary mysticism is lacking agneéhe rabbis, as that it has
been suppressed (or that the phenomenology of tseffan text is post-
Mishnaic). Cf. n. 33 below and D. BoyariBprder Lines: The Partition of
Judeo-ChristianityPhiladelphia, PA: University of Pennsylvania Pre&x304),
“The Apostasy of Rabbi Akiva,” 139-140. While M.Dw8&rtz, Mystical Prayer
in Ancient Judaism: an Analysis of Ma‘aseh Merkavadlibingen: Mohr
Siebeck, 1992, 218, is undoubtedly correct in dadéind localizing that work to
post-Talmudic Bavelpgace Bar-llan 1987, who dates that work to tannaitic
times on the basis of its liturgical textual comeots), his acknowledgment of
Halperin’s claim that no stories of ascent mysticesarlier than Amoraic Bavel
are known(1980, 175-176) misses a moot point. The Tosgfendesbaraita,
and, the Yerushalmi Elisha narrative as well, mayehhad some form of
ascent experience in mind, but particulars haveoubtédly and tendentiously
been suppressed (cf. the following note, and me8w, and n. 4 above on the
knowledge ofhekhalotpraxis in Palestine at least as early as the Amora
period). On the other hand, it may be that the realttory explications of the
Toseftan visions are a product of a broader tendefscholars to draw a false
dichotomy between exegesis and “prophetic statescafisciousness or
visionary experience,” and that those, rather, maywo aspects of a complex,
mutually engendering experience conditioned by deoaultural acceptance
and preparation (E. R. Wolfsomhrougha Speculum that Shines: Vision and
Imagination in Medieval Jewish MysticisfRrinceton: Princeton University
Press, 1994], 121). Schafer, 2009, 351 and n. d& trexplicitly rejects that
position, but a critique of his thorough examinataf our text (pp. 196-203)
requires a treatment impractical to undertake éngitesent context.
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underline that having such an experience is irreitaiole with
sinning® The scene in heaven, however, is an innovaticheBavli
author(s)® Where heretofore the consequence “he cut the shoats
understood to apply to events subsequent to E#sh&ion, the
Babylonian author(s) interpreted it to have ocaliirethe very midst
of his heavenly visioA! They made Elisha into a sympathetic

% Although the Yerushalmi'sa 7 °m> vrw may be stylistically and
functionally parallel to the Toseftaley via yxopy yoxn vywhy, it is too diffuse a
remark to establish its meaning with certainty. i@f.Rand cited in n. 4 above
for the possibility of its mysticdlekhalotreference.

%6 The TB story seems to be a dramatic exegeticabrsspto the prooftext
concerning Elisha, of which only the first part waied in the Toseftapardes
baraita, viz., Eccl 5:5 (suggested by Goshen-Gottstein 2000, 91-93;
Rubenstein 1999, 70-71; the continuation is, “... say before the angel, that
it was an error: why should God be angry at youcezand destroy the work of
your hands?”). It may be suggested that scriptaexagesis is sufficient to
account for the action of scene 1. Sometimes a\dniges its exegesis, but the
exegete generally has a point to make. In our dhgeyisionary setting and
esoteric details are foreign enough to the Talmwubcldview, certainly rare
enough in the Talmudic corpus, to justify a claihattthe portrayal of the
visionary setting combined with the verse in a tveasynergy to produce this
scene. Indeed, the pointed contrast between theiaragd rabbinic modalities
played out consistently over the contrasting habfethe overall narrative are
indicative of a sustained, intentional and tendrrsi project executed for
didactic purposes.

This connection between the experience and itsezuesce is unique to the
Babylonian storyteller, and was applied only to lkdis That redactor also
interpolated into thdaraita R. Akiva’s warning about the mortal danger of
mistaking the sparkling pavement for water (bHadg)1l4vhich, again, moves
the bad outcome into the visionary scene itselfl was later applied to Ben
Zoma and Ben Azzai inekhalotversions of this story.

7 It should be noted that th€oseftéas formula, “gazed”— unfortunate
outcome (x 3) indicates that the unfortunate out®mre patterned similarly,
as a cause and its effect, but how closely can vesspthe parallelistic
paradigm? It seems reasonable to infer that theceffccurred immediately in
the midst of the vision (especially by analogy witle background referenced
in n. 34 below). Nonetheless, while the unfortunategcome for Elisha’s
unfortunate companions could have occurred in th&se of their mystical
experiences, they could also have suffered th@sfas a result of their ascent,
but following them. It seems that Elisha’s “cuttitige shoots” relates not to
what happened in the aforementioneddes,but simply to the connotation of
that phrase, “engaging in sinful acts” (cf. Gosl@rtistein and Rubenstein
cited in the previous note; G. Scholerdewish Gnosticsim, Merkabah
Mysticism, and Talmudic TraditiofNew York: Jewish Theological Seminary,
1965), 16, n. 6; cfMidrash Deuteronomy RabbaRi.5, p. 113b, cited in
Lieberman,Tosefta Ki-Fshutah: a Comprehensive Commentary oif tisefta,
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character, achieving thereby an emotional resontratas missing in
the Toseftaand is submerged into an inchoate cluster of backgl
images in the Yerushalmi tellif§. Therefore, it is worth paying
attention to how they accomplished this. To an#tegp my
conclusions, | suggest that a question should coatto nag us as the
analysis progresses, viz., how can God be portragedffirming the
doom punishment (through permission to Metatron etqpunge
Elisha’s good deeds and the medium d&akol, unit 1, etc.)* when

Part V: Order MoedNew York, 1962), 1289, and see the comments. ttOH
11 on p. 1288, and Il. 16-17 on p. 1289: Lieberrmaxplanation there links the
disparity between expounding mystical Scripturahctengs and violating
others by sinning, analogous to Elisha’s case whisrenystical attainments are
incommensurable with his sinning). This is the negrof thekal form as in
theMekhilta, Yitro, Ba-hodest (ed. Horovitz-Rabin, 226)2°12 5y max 17w 791
TRIP 12 PRIP 12 PRI IR 101027 59w 12 vwn 12 v 1x00 kA ... (and in Elazar ha-
Kalir's kedushtafor Shabbat ZakhofY. Baer, nwn '7an 287w n7ay 170
nipwnm [Berlin]: Schocken, 1936/1937, 697 12 vy vX; cf. M. Jastrow
1926, s.v.katsats p. 1407, and note that theal and pi‘el forms share
meanings). In other words, the orchard image ofttiroy the shoots” is an
allusive usage originating in other contexts, aray mot be have been intended
to imply a “cutting of the [theosophical] shoots’this particular orchard.

It must be acknowledged that the action of the “thbthat brings the “flesh to
sin” (the prooftext, Eccl. 5.5), remains a desitlara that the Talmuds
endeavored to explain. TY understood that “cuttirgyshoots” was a result, but
interpreted that phrase as a post-visionary kiltMfigstudents (the “shoots”) or
ruining their careers (Jastrow explains “cuttinge tehoots” as “wicked,”
through the primary meaning “destroy”). TB’s drarmation is unique in
placing the “cutting” directly into th@ardesexperience This tendency may
also be reflected in TB’s version of tharaita (in all manuscripts): at some
point a “formulator” had removed “gazed” in Eliskatase (not that of Ben
Zoma or Ben Azzai), thereby readingix 2107 15y mywIa yYOp YWOOK..., SO
that the cutting occurred right in the midst of gigerience. On this rendition,
therefore, the Babylonian portrayal of Elisha’s iogft viz., the ambivalent
theological blunder, is an eminently logical intetation.

%8 The Yerushalmi treatment lacks the cohesivenesth@fBavli. While it
follows Elisha’s life from his initial sinning (Rubetein’s A1-3, cf. n. 2 above)
to his death and his daughters’ penury, it is umablmake up its mind as to
what caused Elisha’s fall (B2 and C1-3). An intriguithought is that the
several scenes of arbitrary, divine injustice ssgegkin the TY as reasons for
Elisha’s fall may underlie the reason the TB gif@shis fall: the injustice has
been imported into Elisha’s own biography in anadatarrative economy.

29 Goshen-Gottstein 2000, 106-107, claims that Metawvas lashed in the
sight of Elisha to show the latter that the angeatot a second Power, and that
Elisha was punished for causing Metatron to beddshot for uttering a Two
Powers heresy. It is not clear, however, that Blsftnessed the lashing, for it
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later on He admits Elisha into heaves) @nd accepts his student
Meir's Torah 8)? But, getting back to Elisha, the latter is poy&ad as

a student proficient in esoteric lore, one teachimgch he ostensibly
cites in the opening scefitThere Elisha encounters a problem when
what he sees in his vision, viz. the angel Metasittimg down, is not

at all what its textual representation led himxpext: according to his
text, no angel should be seafédn this case, the Babylonian narrator

occurred in a different areantnm ympox). That reading works for Metatron’s
measure-for-measure expunging of Elisha’s pasttspeéaut the weight of the
bat kols foreclosure of his future implies that other swolerations
(inappropriate utterance) are involved (cf. n. 8fbiw).

% In the rabbinic fantasy that makes up this scEfisha could be referring to a
“rabbinic” teaching in describing the supernalisett Rubenstein 1999, 90, and
W.J. van Bekkum, “Paradise as Paradigm: Good andl &d Kabbalah,”
Paradise Interpreted: Representations of Biblicar&dise in Judaism and
Christianity, ed. G.P. Luttikhuizen (Leiden: Brill, 1999), 126iggest that it is
an adaptation of Rav’s (bBer 17a) depiction of tiagesof the righteous in “the
next world,” with the aim of describing the condits obtaining amongst
angels (cf. also Goshen-Gottstein 2000, 92; P. adider in the note
immediately following, however, provides a ratiamdior a theosophically
oriented source independent of Rav and his purposes) Beeri 2007, 113,
suggests that Elisha was referring to a passagelfimMasekhet Derekh Eretz,
Perek ha-Mininmor to one like it (se@he Treatises Derek Erezd. M. Higger,
Brooklyn: Moinester, 1935l osefta Derekh Eret$,0. 30 [pp. 292-293]; cf. M.
van Loopik,The Ways of the Sages and the Way of the WorlainTthe Basis
of the Manuscripts and Provided with a Comment@fyibingen: Mohr
Siebeck, 1991], 79). Imekhalotterms, Metatron would be seated in (the
entrance of) the sixth heaven/palace, which leads the inner chamber
(seventh palace) wherein the God of the mysticsibmary sits enthroned. On
the identity of thishekhal(palace), represented in the Toseftamaita as the
pardes see n. 33 below. Morray-Jones 1993, 204-205, shbat the Garden
of Eden, the heavenly sanctuary and the abodesaighteous have come to be
identified (4Ezra7.92-98 only allows the highest of seven classegbteous
into the seventh heaven; yHag 2.1, 77a bottomwiare of both a threefold
division and a sevenfold division of the righte@ml, presumably, of heavens;
evidently Paul, 2 Cor. 12.2, knew of three). Like the Toseftan authbwe t
Babylonian narrator provides no particulars regaydithe number of
heavengiekhalof whether because they would be of no narrativevegice, or
out of a desire to avoid placirfiekhalotrealia in the Rabbinic record (both
worldviews seem to have combined in the riegtekh Eretgpassage, see ed.
Higger, 293-294 and van Loopik, 80-81). In the eesthetic considerations
imply the desire that this text appear somewhatiexsomething a mystic
would find meaningful.

31 Most TB mss. readh w» X1 77y 89 79vnb, there being paradoxically neither
sitting nor standing so near to the Divine PreseriRashi, followed by
Rubenstein (66 and 102) and Beeri (113), strikesstanding” probably on the
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informs his audience, an exceptional practice unbekst to the
author of the text Elisha recited was in play: Meta had been given
permission to sit on high and record the meritsispéel® In his

widespread belief that angels can stand but ndiesiause they lack joints in
their legs Derekh Eretstexts do not include “no standing” either, but
Maimonides, who quotes the TB version as descritiiegdeity, includes “no
standing” [ntroduction to Perek Helek, Yesod).3Assuming that this text
refers to angels, Maimonides notwithstanding (e Alexander’s suggestion
below), “no standing” warrants serious considergtioot only because it is
both alectio difficilior but also because it is found in most mss. One might
suggest that it refers to lesser angels, i.e.etlassigned to guard the entrance
to the hekhalcould remain neither sitting nor standing in theinity of the
Divine Presence because the very proximity wouldsome them in flames;
Angels of the Presence, however, would not sufisechsa fate. Such a
distinction goes back to a conception seen as eelyhe apocalyptic En
14.21-23 (third century BCE), which distinguishesween “the angels,” who
may neither approach nor view the Divine Preseand, “the most holy ones
who are near him [who] neither go far at night moove away from him.”
Elisha’s error could then lie in the failure to enstand the distinction among
angelic beings of different status, except thatribeator already knows that
Metatron himself would not normally sit, having pession to do so only when
recording the merits of Israel. The attempt to édohermeneutical consistency
among the disparate elements of this scene mag o a modern reader’s
ignoring the rhetorical nature of Talmudic compiosit the redactor often cites
a text for one element (in the present case, “ttim@i), letting the other pieces
fall where they may. P.S. Alexander, “3 Enoch arel Talmud,”JJS18 (1967)
40-68, arguing that the fuller text is superiordngse it is rhetorically balanced,
suggests that it “asserted that God and the aragelsvithout body parts or
passions. In rather Platonic fashion, it defined treavenly world as the
negation of all that we know and experience hereanh ... [in the TB] the
general drift of the statement has been ignoredoahdthen2w» highlighted in

a very literalistic way” (pp. 60-61).

32 Metatron’s exalted status as a scribe recalldibical Enoch, who upon his
translation to heaven became a Righteous Scrilta,(12:14) or Great Scribe
(%27 x790) according to Targum pseudo-Jonathan ad Gen. T.Rd. latter
source identifies Enoch as Metatron (A.A. Orlovasothat it is probably a late
addition, The Enoch-Metatron Traditio(iTubingen: Mohr Siebeck, 2005), 97,
n. 48). Since one of Enoch’s scribal functions wasecord the iniquities of
men Jub. 4.23), this could anticipate the TB scene, withtait®en recording
deeds. In a peculiarly rabbinic shift, the deeds t#wose of Israel, and it is
meritorious deeds that the angelic being recordsHitze, “Treasures in
Heaven: a Theme in Comparative Religiofrdno-Judaica6 (2008), 9-36,
distinguishes the rabbinic trope of recording gdeeds (as well as bad) from
the Intertestamental paradigm, in which “only baeds are written in books,
while good deeds are stored in heavenly ‘treastiips31). On the one hand,
while one cannot be completely sure that the TB wlaswing on an

http://www.biu.ac.il/JS/JSIJ/10-2012/Rovner.pdf




210 Jay Rovner

confusion, Elisha uttered a heretical possibilitizerhaps, heaven
forefend, there are Two Powers [in heaven].” Theuth uttered in a
supernal setting, Elisha was dooni&d.

identification of Metatron with Enoch in formulagnthis scene (Moses was
also designated a great scribe, cf. Lieberman, ehpjres” to . Gruenwald,
Apocalyptic and Merkavah Mysticisfiieiden: Brill, 1980], 237), one can
definitely conclude that the Bavli story takes pumece over thénekhalot
version (3En. 16=Synopse20), where Metatron has been promoted to a judge
(Orlov, op. cit, 100).

% Elisha’s fateful utterance that brings the flestsin and results in his doom
(prooftext, Eccl. 5:5) may have been his articolatof a Two Powers heresy
contra mHag 2.1, endmy? X2 Row 17 "R WP 723 HY on ROw 95 (see n. 36
below).

Rubenstein and Goshen-Gottstein show how the Balayltva'al aggadah
worked out the process that eventuated in Elisltdem through skilled
utilization of the prooftext (see n. 26 above). Ttierance of an untruth in a
supernal setting can be very dangerous. R. Akivasvaf the mortal danger to
the visionary who utters, “water, water” upon sgethe shiny marble surface
and confuses it with water (see the following ndés)ds Morray Jones 1993,
204-205 to identify it as the pavement of the six#faven. That corresponds to
the sanctuary building of the heavenly temple (Widorresponds to the earthly
one), within which is situated the Holy of Holieshere God sits enthroned.
This proximity to the enthroned deity explains whys so important to avoid
errors.

Pardesitself is used inhekhalotliterature for the inner sanctum (Holy of
Holies), and the Toseftapardeswould also presumably refer to the inner
sanctum. R. Elior discusses its many synonyms, &grden of EdenThe
Three Temples: On the Emergence of Jewish Mysti@sdord and Portland,
OR: Littman Library of Jewish Civilization, 2004]42-250), including, e.g.,
merkavahandlifnai velifnim (inner sanctum), that clearly indicate the Holy of
Holies. She identifies the Toseftaardesas the latter (p. 246, on the basis of
R. Akiva’s experience as reported in conflateekhalot versions of this
episode; Morray Jones 2001, 20, notes plaatiesrepresents the inner sanctum
of the heavenly Temple).

Despite its vagueness, the Tosefta’s prooftextRorAkiva, viz., Song of
Songsl:4, speaks of bringing the protagonist into thearfyr) rooms of the
King. Seeming to imply an experience involving sav@alaces or heavens (cf.
J. Dan, #2070 ', Tarbiz47 [1977/1978] 49-55), that prooftext demonstrates
an ascription on the part of the (presumably tamm)aauthor of that Toseftan
baraita, of some form ohekhalotmystical praxis to the Tannaim, a hint on the
part of an author who spoke only of patdes,” without any specification or
contextualization. For a very different interpreiatof the Akiva episode, see
Goshen-Gottstein 1995, 100-106, who limits Akiveargsticism to exegesis.

This localization of Akiva’'s and Elisha’s visiorte the heavenly inner
sanctum also explains the TB portrayal of Elishassternation. As an Angel
of the Presencer(al’akh ha-Panify Metatron would be ministering next to the
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That scene portrays, in subdued manner, the paleiati (self)
destruction that confronts a mystical adept in sioviary setting as
described irhekhalotliterature®® It dramatizes some of the dangers
alluded to in the disclosure that three of the f@bo entered pardes
suffered grievous harm, while Akiva alone returnadscathed.
Moreover, it is intended to frighten its audiencéhwa tale of an
unfortunate whose promising career was unjustlyragsd to mollify
an angel who was too lazy to stand up. (Metatrds ge respect in
this tale.) That text is a rabbinic cautionary casipon, warning
students away from the dangers awaiting one whsuasr mystical
experience. (Rabbinic practice affords the curiausidrashic path to
unlocking the heavenly mysteries, as opposed toexperiential
visionary one; the former is anchored in Scriptuhe latter, in the
uncertain psyche of the mystic seeker.

Contrast with the parallel scene on Elisha’'s aftdd: esoteric
dualistic gridlock confronted by rabbinic dialeciat soteriology.The
angelic approach is arbitrary and rigid, rootedhie dualistic thinking

deity whom he serves. Seeing two divine beingsesetagether brought Elisha
to discern the contradiction to his esoteric teltzalition.

3 For his lapse at the entrance to the shekha) Ben Azzai was immediately
beheaded and his body buried under iron bars aleddwith iron knives
(Merkavah RabbaljiSynopse345] andHekhalot zutartiidem 672]), and see
the preceding note. J. Davilaescenders to the Chariot: the People Behind the
Hekhalot Literature(Leiden: Brill, 2001) examinefiekhalot mysticism by
comparison with varieties of shamanism. Among tepeats considered was
the breakdown of the aspirant’s personality indbarse of the visionary quest
and its reconstitution as a new being, a processmglwhich the person is
extremely vulnerable. Such vulnerability obtaindurther visionary situations
as well: when the soul leaves the body it is notage that it will be able to
return. Nehunya ben Hakanah, whose soul had lsftbbdy in a heavenly
ascent, but whose expertise was required back i, é&ad to be recalled by a
very carefully calibrated halakhic mechanism toidwendangering him while
securing his returnHekhalot Rabbatil8; cf. Lieberman inGruenwald1980,
241-244).

The punishments thEoseftametes out to Akiva’s three mystical comrades,
viz. death, madness, and apostasy, while atypfdatkhalotretribution, which
comes automatically and immediately at the handshef protective and/or
offended angels (exemplified in the Bavli in the iedrate punishment of
Metatron, although even there the angels discussith the offending
Metatron is not normative — the Bavli is nothakhalottext — although the
accusatory angelic discussion is not found in &k is suggestive of the
shamanistic background suggested by Davila.

% See Halperin1980; Goshen-Gottstein 1995,79-84.

http://www.biu.ac.il/JS/JSIJ/10-2012/Rovner.pdf




212 Jay Rovner

that informs many esoteric mystical systems: gdaextreme here that
a mistake is accounted as a willful act, and repese cannot atorié.
In Elisha’s case, furthermore, it produced heavanmlgllock, leaving
him in limbo 6). There is a real problem with this preternatural
paradox: it both validates the worth of his Tofafand leaves the
angels in a bind, for even if Elisha’s repentars@at accepted, sin
can be atoned for through fiery punishment (mingrthe fiery lashes
with which Metatron was whipped in the contrastynghrallel scene
1). Action on this possibility would undo the angetiondemnation:
they evidently had not considered it, and it too&iMand Yohanan to
put it into effect®

That possibility may simply have been unavailablehe hekhalot
system as presented by the storyteller, perhaps ewbat
tendentiously, and that is why he did not introdutcentil the fifth
episode, as he moved from the angelic to the rabdimame of
reference. (Hence the angelic view seems out a@eplathis new and
structurally opposed context)The bottom line for the narrator is
this: the sinful sage presents an oxymoron thataistic mystical
modality of either/or simply cannot digest; for ththalectically
oriented rabbinic adept, however, the sinful sageoimes a paradox
to be resolved by playing the two horns of the dilea off against

% Angels are praised inf®ekhalothymn as “you who annul the decree...who
repel wrath....” Synopsel58, cited in M.D. Swartz, “Jewish Visionary
Traditions in Rabbinic Literature,” C.E. Fonrobertdam.S. Jaffee, The
Cambridge Companion to the Talmud and Rabbinic Litesga Cambridge and
New York: Cambridge University Press, 2007, 209) Bligha'’s iteration was
evidently beyond the pale, because he had disrespdee honor of his Maker
(cf. mHag 2.1, and Rubenstein’s comments, 1999,1100-

" The value of Torah is acknowledged in the mysticaf of the narrative3 &

4), though the bibliomantic revelation held Elishmworthy to participate in it.

¥ This is a satirical paradox, a joke of the ratdiishe expense of the angels.
Beeri 2007, 145, compares Elisha’s case to thediat: apostate whose sins
are so severe that they are unforgivable, but wapented (Elisha’s Torah
corresponds to their repentance): he is left inbbmcondemned to sleep
eternally (yBer 9.2, 13b; cf. Rubenstein 1999, 100 Babylonian storyteller
felt free to dialectically transcend the constrsint the angelic situation (cf.
Beeri, op. cit, 146-148). For Rubenstein 1999, the angelic wish
“unambiguously articulate[s] the cultural probleepresented by Aher, namely
the conflict that arises from the coexistence of and Torah. Sin must be
punished but Torah must be rewarded” (p. 77).

%9 This dissonance is mirrored in the first half béttale where the angelic
either/or approach leads Elisha to apostasy outespair and negates Meir’s
attempts to reverse the decree in dnibee the next paragraph above.
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each other, with the merit of Torah having the Ilfisay, facilitating
the process of atonement for fateful sinfulness.

Put another way, one could say that dialecticsciwvloom large in
the Babylonian rabbinic arena, leads to negatiaitg destruction in
the dichotomizing, dualistic mystical realm, ands@lvation in the
rabbinical spiritual on&? Under the former regime, Elisha reasons
himself into apostasy and attains anonymous andolsgeal
“otherness” in episodg, refuses to follow Meir’s logical argument for
repentance in episodand, in the quest for a saving augury in the
following one @), he finds his very right to engage in Torah spdtn
Under the rabbinic regime, on the other hand, dimal reasoning
gets Elisha punished so that he can be admittedtire World to
Come b), secure alms for his daughtdéd),(and gain acceptance of
Meir and his Torah in this world and the nexiafid8 respectively).

It seems that, just below the surface our stosttdias encoded a
contrast between two ways of thinking that undetiie competing
world views in his narrative, that of either/or ses that of dialectical
synthesis. Teleologically considered, each modal#gads to a
heavenly transfer, one to (temporary) transfornmatiothis life;* the

40 This was sensed by Beeri 2007, 119-120 (followirgbes 1990, 24), who
observed that Elisha’s problem was that he resottedsimple logical
inferences: if Metatron sits, there must be two @@y since Metatron erased
his merits, Elisha must become an apostate. Urialideal with paradoxes and
contradictions, Elisha is incapable of reasoningdalf to the more complex
and ethically nuanced conclusion of repentancennetiort to reverse the
decree (cf. the next section, “Elisha is a flawedracter,” below). (TY itself
explicitly raises the issue of Elisha’s fatal id&pito reason about a complex
issue, such as the death of an innocent child feosnake bite, albeit the
narrator there faults Elisha’s ignorance of thechéag that the child receives
his reward in the next world.) The situation in tBavli, however, is more
problematic and diverse: the failure of logic idyopart of the problem in the
world of Either/Or, to which Elisha has fallen wof for the prostitute allows
herself too easily to be misled concerning Elishdé&ntity, and Meir's moral
reasoning is helpless in the face of the biblionyaand thebat kol, whose
messages support the Absolute world’s bankruptidlggqthat point would not
be registered by Beeri 2007, 135, because, on tagrstanding, it is Elisha
rather than Meir who instigates udit on the dualistic worldview that obtains
in hekhalotsettings, cf. Morray-Jones, cited in n. 54 below).

41 Actually, his personal eschaton could be saidame in this world, as P.
Schafer remarked, and to the extent that one cafeqr that thinking
backwards onto Talmudic-era visionary practitionéi$ie merkavamystic is
the chosen of God to whom messianic qualities scelzed ... the redemption
does not occur in the world to come but in the hemd now” (“Aim and
purposes,HS 293, cited in Morray Jones 2001, 229). In contrashe rabbinic
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other to eternal salvation in the next. In a largense, the narrative
dramatizes the victory of the dialectical procegsrdhe dualistic one,
for the second half resolves the difficulties ceglaby the first half,

point by point as comparison and contrast through bifurcated

design structure makes clear.

Elisha is a flawed tragic figureThe resolute thoughts and actions
of Meir and Yohanan, not to mention Elisha’s daeghserve as a foll
that highlights a tragic flaw that thea‘al aggadahhas built into
Elisha’s character. He is irresolute in one respktefully and too
easily discouraged in another (both of which cattravith his
confidence and forthrightness when discussing Tjordtlisha’'s
irresoluteness is manifest in the hesitant manmexhich he voices
his concern that there may be Two Powers in he&izeshema has
ve-shalom shete reshuyot hebut one that he should have known
would be his undoing in a visionary setting, despiis expressed
hesitation??

He is far too easily discouraged by the declarabbris doom.
Instead of calling the heavenly bluff by repentiriglisha becomes
Aher, an apostate incapable of entertaining thesipiisy of doing
so®® True, the evil decree was confirmed byat kol but the Bavli
elsewhere affirms thatin mashgihin be-vat k¢fWe do not regard a
bat kol as authoritative”* The Talmud also tells of the grievous
sinner Eleazar b. Dordia who, after being told thet repentance
would not be accepted, ceases sinning and, hawngluded in the
face of divine rejection that “the matter dependsnobody but me,”

concept of a two-stage revelation, at Sinai anthertime-to-comehekhalot
literature “for the most part abandons the expextadf the end of time, the
classical repertoire of this world and the world ¢come, the messianic
redemption and the final judgment...[Rather] the ratteh at Sinai does not
culminate in the time to come but in the heavewlyrjey or adjuration...,
direct access to God here and now.” Heavenly jourred adjuration now
heavily supplement the study of Torah and prayeS@hafer The Hidden and
Manifest God: Some Major Themes in Early Jewish iisTheology tr. A.
Pomerance [Albany: State University of New York$2,€1992], 162-163).

42 Cf. n. 12 above.

“In TY he does raise the possibility, albeit asrapossibility: 17921 100 18
(“If one [in my circumstances] repents, will thegcapt him?”). Beeri 2007,
119-122, explicates Elisha’s responsibility, in thew of the rabbis, to repent
in terms of R. Akiva's maximpnni mwam »ox o1 (“all is foreseen, but
permission is granted;” mAvot 3.16).

*bBM 59b.
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dies with a cry of misery, securing thereby antamon to the World
to Come® Indeed, in this Bavli narrative Meir several timeses
Elisha to repent (as in th&erushalm version). Even in the
Yerushalmi, Elisha dies despairing that his repsgawill not be
accepted (as did Eleazar b. Dordia in the aforeioesd story), and
Meir, given the last word in that scene, expressesdope that Elisha
died a penitent’® It being likely that the Babylonian redactor drew
upon a source such as that of the Yerushalmi, alse likely, then,
that for his own narrative purposes, he chose niyt @ keep Elisha
unrepentant, but even stoically unmoved at thigemg’’

% pAZ 17a. Eleazar ben Dordia and Elisha ben Avugasimilar in several
respects in the Babylonian telling. Their sin isusdxand involves consorting
with prostitutes, and a prostitute pronounces tbemd of Eleazar and the
“otherness” of Elisha. Despite her low status, ghastitute’s utterances can be
authoritative in one respect, but ultimately aré determinative: ben Dordia
realizes that he alone can change his fatg>g »17n 1277 7°X; see the following
note), whereas Elisha gives in to his, but Meir ¥otianan redeem him despite
himself.

¢ The Talmud understands that Eleazar ben Dordiantep (R. Yehudah ha-
Nasi, who like Meir in the TY Aher scene has thst lword — expressing the
Talmudic bottom line — explicitly refers to ben D@ as a penitent), but his
sins were evidently so grievous that he could atomg with his death. E.
Yassif, The Hebrew Folktale: History, Genre, Meaniftg J. S. Teitelbaum,
Bloomington and Indianapolis: Indiana University $%,€1999), 123 mentions
this tale briefly; see the analysis in Kushelevd®®6 (cited in n. 20 above).
Beeri 2007, 63-64, relates Elisha’s cry of despaibeing unable to change,
having mentioned his knowledge that repentance @ part has been
foreclosed. Both he and Elisha (in the Yerushalmsiea) die sobbing, which
is why R. Meir there suggests that he repented.

“" However, Elisha’s helpless frustration and funhistfate are given palpable
expression in the conclusion of uditwhere he either murders an unfortunate
student or just voices a wish to do so. It seeras ttheba‘al aggadahhere
encoded both possibilities, neither of which he tadhvent, since it is likely
he had received both the tradition of overtly murtg students along with that
of verbally killing them from a TY-like Elisha soee. The framing
terminology,>nxT R2°X1 ... KT ®>°R, then, does not reflect a situation where a
variant tradition was added/invented later (onesdtied such terminology
employed in TBsugyot but only before the second possible version:ether
often seems that one of the two versions is authantd one invented), but the
narratological intention to recreate the concubifieGibeah incident in one
scenario (in this context, it furnishes an indiattnef the cruel bibliomantic
messages and the divinity behind them), and to dtiam Elisha’s feelings
while preserving his innocence in the other. (Kglioff only one student
instead of several reflects the same esthetic eéhémgpurposes of dramatic
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It should not escape our notice that in the Babgloaccount, Meir
refused in word and deed to grant credence tdo#itekol Ignoring
Elisha’s report of théat kol he again urged Elisha to repe8}, (@and
sought to reverse the decree through bibliomadgyStymied in the
half of the story governed by the angelic ethosjrM®sok decisive
action on his own to purge Elisha’'s sif).(It does seem that this
storyteller, by locating thkat kolin the mystical half and reversing its
decree in the second human-oriented portion hatlysléb us know
that, indeedein mashgihin be-vat koDn this telling, the latter is but
a stage prop for the mystical spectacle; it is gessary in the
rabbinic arena, which in effect subverts it, asgeaqed in the Oven of
Achnai narrative, another late Stammaitic compositi Having
accepted the motif of theat kol from the Yerushalmversion, our
ba‘al aggadahreworked it for his own narrative purpo$és.

The Babylonian recreator also makes it difficult the attentive
listener/reader to escape noticing the contrastimgyacterization of
the pro-active rabbis Meir and Yohanan, as welEksha’s daughter,
vis a vis that of Elisha, to the latter's detrimeithe daughter’'s
reasoned rejection of R. Yehudah ha-Nasi’'s dismesprooftext is a

effect that our narrator made in reducing TY’s memd Elisha’'s daughters to
one.)

8 Goshen-Gottstein 2000, 100, and Beeri 2007, 1174bl8w E.E. Urbach’s
explanation ofbat kol at the end ofixian n3%n, Tarbiz 18 (1946/1947), 2-27,
pp. 23-27 (#dem The World of the Sages: Collected Studi¢derusalem,
Magnes Press, 1988), 43-47; cf. K. H. Lindbestqry and Theology: Elijah’s
Appearances in the Babylonian Talmy&hD diss.: New York: Jewish
Theological Seminary, 1999), 147-158) to the eftbett a divinebat kolis a
form of attenuated prophecy that communicates itapbmessages of national
encouragement or comfort, or information concerrangndividual’s reward in
heaven. That characterization, however, does romusnt for its function in late
Babylonian aggadic compositions such as our Elidraative or the Achnai
oven (bBM 59). There thbat kol represents a lesser form of divine approval
for a superseded message or ideology whose rajdutie been confirmed by a
higher form, viz., God himself (the oven story)imithe form of HisShekhinah
(the Elisha narrative). Dan Ben AmosNarrative Forms in the
Haggadah: Structural Analysi$hD: Indiana University, 1966 [i.e. 1967]), 92-
93, notes that the point of R. Eliezer’'s lack of suscesthe Achnai narrative,
despite @at koland miracles, is to deny their validational powssnically, it

is the prostitute in the Elazar ben Doradia std&Z4 17a) who delivers the
equivalent message to that of our narrative, izat a particular sinner’s
repentance will not be accepted.

91t should be noted, however, that the Yerushalamrator countered thieat
kol, as well, byportraying R. Meir as hoping until the very end tldisha
would repent, and urging the latter to do so.
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re-enactment and reversal, in a rabbinic mode, ¢ failed
bibliomancy episode, and her action received diapprobation. This
resolute group must be an element of design comslgiavoven by a
gifted, and cunningba‘al aggadahinto his powerful narrative. Not
only has he has recreated Elisha as a sympatheti@ater whose
apostasy resulted from an innocent mistake, buhd® located the
problem in part in Elisha’s personality: certainaddcter issues
contributed to the latter’'s unfortunate decisioratzept théat kols
decree and embark on a life of 3irthereby sealing his fat&/here
others aforementioned called upon God and mannorégor forgive
Elisha’s sins, he himself made no such attempts Turhishes another
fine instance of the penetrating portrayal of thgyghmology or
phenomenology of sin in the person of a rabbinio herought by a
Babylonianba‘al aggadah

The divine confirmation of both the angelic and thbBuman
perspectives: implications for the meaning of thisarrative. The
time has come to return to the nagging questioBad’s paradoxical
behavior, both condemning Elisha and ostensiblyjgiteg him into
heaven. Basically, this rabbiniba‘al aggadah recognizes the
existence of two spiritual paths, that of tmee¢kavahandhekhalo}
mysticism of his dayand that oftalmud torat®* He is aware that
some students will encounter both, and find the ticgls one
attractive. A story complex like this one ascrilzegertain level of
validity to the mystical system and its theologwt it forcefully

0 TY suggests that his fall resulted from factortsile of Elisha, among them,
things his father and mother said or did that led nhoral flaws and
shortcomings in Elisha’s character. The Bavli atostted the flaws directly in
Elisha’s personality, utilizing his psychologicatuity to emphasize personal
responsibility. For an example of the unremittimgistence on the part of a
Babylonian aggadist that a student take resportyilidi himself despite issues
of personality and immaturity, cf. J. Rovner, “RagsAHad This Old Mother:’
The Structure, Meaning and Formation of a Talmusfiory,” Creation and
Composition: The Contribution of thBavli Redactors (Stammaim) to the
Aggadah ed. J. L. Rubenstein (Tubingen: Mohr Siebeck,520001-124, pp.
106-112.

®1 He was preceded in this by the creator of paedesbaraita. It may be
significant that the text portrays the three wha fadure and an unfortunate
end, as students; only Akiva, who emerged unscathed portrayed as a
master by being given the title “Rabbi” (see Mordayes 1993, 195; Goshen-
Gottstein 1995, 107, 109-110).
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dramatizes the latter’'s weaknesses. A system ruangglic guardians
is cruel and unyielding, therefore dangerous andram

The mystical path and its worldview are acceptedG@mnd, who
confirms this with Hisbat kol and through bibliomancy. However,
God also recognizes the contrasting spiritual posfaialmud torah
and the rabbinic adepts who embody its ethos. Tdreyreasoning
creatures who act decisively out of moral courdgst as God accepts
the validity of angelic decrees, He also accepgsviitue of rabbinic
decisions. He valorizes the rabbinic actions, algwElisha into
heaven despite the angels’ wishes, and acceptssM@rah against
His own initial inclination’? because it is reasonable and moral to do
so. In the rabbinic pantheon, the sage is highan the angels who
guard the heavenly palaces in the esoteric réalm.

Setting his story upon a foundation of this almasmal conflict
between two competing spiritual systems, loafal aggadahachieves
a compelling contrast between the redemptive pa&dmrah, which
valorizes the sages who devote themselves to d, the moral-
psychological indifference of tHeekhalotregime, which is unable to
function in the face of imperfectiofi. Seen against this backdrop

2 R. Meir has been similarly characterized elsewlsren independent and
idiosyncratic, but gifted, individual who, becausta conflict with a high-
status personage (tiNas), almost had his teachings deleted from the Mishna
(bHor 13b-14a).

3 According to Schafer 1992, 148-149 (and cf. 13353), the message of
hekhalot literature is that God passionately desires tlatel undertake
heavenly ascents to close the distance between tHertoves them more than
He does the angels, who oppose those journeys fotropetitive jealousy.
Enoch-Metatron is the supreme example of a hunsarsfiormed into an angel,
who is elevated to a higher status than all ottigyels because God prefers
him. Ironically, it is this human made divine whonfused Elisha precisely
because of his special closeness to the deity.

** The hekhalotportrayals of vigilant guards and the dangersrafr@achment
are consistent with the requirement that the adeggt approach the esoteric
realm armed with esoteric knowledge and facilityrfd in other Antique and
Late Antique systems. Such concerns also resonititete biblical priestly
analogues, where encroachment on the part of um@zeld persons is
punishable by death on the spot (Num. 1:51; 3:1 28): both systems are
centered in the Tabernacle/Temple and its sand¢hgyTorah with the earthly
one, andhekhalot literature (along with its antecedents in Ezeksid
pseudepigraphic visionary texts) with the heavemlg (wherein certain classes
of angels take on the roll of the Priestly literata Levitical guards). C.R.A.
Morray-Jones,A Transparent lllusion: the Dangerous Vision of Wfain
Hekhalot Mysticism: a Source-Critical and Traditihistorical Inquiry,
Leiden, Boston: Brill, 2002, 226-227, observes ttia rigid condemnatory
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Elisha’s fall is illuminated as a multi-faceted pbenenon. He may
have had psychological flaws, but the mystical eysteally failed
him: it only exacerbated them. He had accumulakedredemptive
merit of Torah, but was unable to use it to his cadvantage: the
mystical regime afforded no potential for hope frdthsha's (too
human) rabbinic attainments. And yet the merithatt Torah extended
to his spiritual and biological heirs, gaining Menown and Elisha’s
daughter sustenance. That merit, further, moved K&l Yohanan to
honoP®> and rehabilitate Elisha. It compensated for hissqeal
weaknesses and gained him redemption, against isleesvof the
powers-that-be in the esoteric mystical realm. Gwoel of the rabbis
listens, and He lets them have the last wBsdhich is, appropriately,
a message of divine empathy and love, qualitieswiese so lacking
in the mystical economy of the heavenly palacessmen by angelic
hierarchies.

The creator of this narrative complex has contdized the value
of achievement in Torah within the cultural worltlee rabbinic Jew.
Communicated, Torah facilitates the growth and tgreent of
others (an extension of the contrasting images afrishing fruits
versus husks or pitg,and8). The substance of their learning leads to
spiritual heroism, prompting R. Meir and R. Yohanardefy angelic
decrees (albeit supported by the divivet ko),>” and a daughter to
challenge the purported leader of the Jewish conisnun Eretz
Yisrael who threatens her on the authority of agdaral cliché. All of
those efforts receive divine affirmation. This gmstis underwritten

approach to the water test of the sixth heaven phies a pre-rabbinic type of
dualistic thinking found in Qumran, where, e.g.tevas contrasted with fire,
commoners with priests, worshipers of the goldeli wdth Levites who
maintain priestly purity, and thinking the floorpsived with water (a feminine
and impure substance) with knowing that it is pawétl rarefied, brilliant air.

> The exact nature of Elisha’s accomplishments igthwoof further research,
for his Torah here is exemplified in a popular, adjg, genre, viz., homiletics.
He never teachdsalakhahin these narratives. Howevédtut Rabbanotes his
renown as a teacher in tbeit midrash who was beloved and honored by the
haverim a term indicative of some academic attainmentr(c21 above). That
tradition evidently carried over into the ongoirgymative treatment of Elisha.

% Rabban Gamaliel is portrayed as powerful enougliotoe the hand of
heaven. Sages move to protect R. Akiva from possgibléne punishment
instigated by the latten(® w1 xn>>7, bBer 27b), and Gamaliel secured a place
in the next world for a Roman officidhégmonbTaan 29a).

" The Talmud ascribes superiority to worthy humatith wespect to angels.
Righteous men are greater than the ministering ar{@8an 93a); worthy ones
have access to a division of Paradise that angsysnot enter (bNed 32a).
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by a God who feels for the human condition, listtmseason, and
calls a man who teaches about His empathic namgeson” @). In
accepting Meir, it is as if God did not really clgen for that scholar
merely articulated what kind of being God reallyTie identification
of the suffering deity is a masterful stroke, forputs the entire
narrative in a new light: God was in great pairEéisha suffered his
punishment and, possibly, from the time of his &®s pain which
He evidently repressed out of an obligation to swpphe system
(expressed via Hisat ko) under which it happenéd.

The narrative structure, bifurcated to portray twontrasting
spiritual modalities, is an integrated whole. Atetrend, God
empathizes with Elisha’s suffering, but He stilheaers him a sinner
responsible for his sins committed under lie&halotregimen which
he had internalized, to his misfortune. The mefittbsha’s Torah
may have impelled other Sages to rescue him, buivitbout Elisha
undergoing punishment.

Chronological disparities in Stammaitic aggadic natives

The attentive reader will note some chronologidaparities in this
narrative. For instance, God does not accept Elistzaheaven until
Yohanan diesq), yet He sends a fire to warn Yehudah ha-Nasi to
provide sustenance to Elisha’s daugh®r{ To make matters worse,
God is portrayed as still refusing to recite Meifferah, on the
grounds that he had learned from Elisha, in thes toh Rabbah bar
Sheila, a fourth generation Amor®),f’ though He himself had
accepted Elisha into heaven two generations eatfid; even more,

*8 The trope that God suffers alongside Israel,Sfigkhinathaving gone into
exile with them goes back to thekhilta Shirah3 (p. 128:10°7%1? 1772w HXWw>

DX YR ODIRY W DAY 10w NPV 0V ARNA TAY TR IR 1Y 00Ny Aow AT
17y), closely paralleled in th®lekhilta de-Rabbi Shimon bar Yohai 1, and
bMeg 29a extends it to every exile. The possibifitgt God suffered from the
beginning of the apostasy was raised above (béfiereletailed analysis): it is
clear that Elisha was suffering then because hedlicexpress his heresy with
joy and only embarked on a life of sin out of desp@lisha’s sorrow in the
face of God’'s implacable refusal to accept his négece was most poignantly
dramatized in the double conclusion to the biblinoyaepisode4).

9 His sins were so numerous and/or serious that & still burning when
Yohanan rescued him.

¢ Noted by Rubenstein 1999, 93.

1 The structural analysis below shows that the Rabiah Sheila—Elijah
encounter is an invention of tha‘al aggadah created to mirror the first scene.
Beeri 2007, 160, treats the episode as a sepanateesps o, “story”) that was
placed here, linked to the preceding unit by fcomsumption imagery.
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had already affirmed the argument of the latte@sighter, that his
Torah gave her merit.

One can evade the second problem by suggesting Meats
punishment is due to a technicality not addressdill Amoraic times
(7 and 8), i.e., while Elisha’s Torah may be beyond repmaa
student of the sages should still refrain from esgmg with
evildoers. Similarly, in the situation of Elisha’daughter, the
distinction she draws between deeds and learnitggbmth ways: the
fact that Elisha himself deserves punishment fer deeds need not
detract from the merit of his Torah accruing to.¥er

However, while the distinctions advanced above tmaygonsonant
with the attitudes of the Babylonidma‘al aggadah the latter not
having been articulated, it would seem that théa@nis) were simply
operating at a level of abstraction or imaginatiaeistorical distance
such that certain types of disparities would nahbo him(them). In
other words, this may be analogous to the chromcabglisparities
found in Stammaiticugyot where, for the logical progression of the
argument Amoraic teachings may be adduced achrgigaldy, citing
a later Amora before one who lived in an earliareti In the present
case, the aggadist mentioned Yohanan in sbesrad the daughter in
scene6 because the former had a role in the reversakehe5's
structural oppositd, and the daughter belonged in scéfewhich
corresponds structurally to sceRavith its contrasting female figure.
The narrative effect of prolonging Elisha’s punighmin scen® over
three generations emphasizes the seriousness dirtiignes<? In
addition, Yohanan, though not included in the Wérsion, is
introduced anonymously here, which could imply that segment
was developed by the redactor in his revision & gosthumous
source. Scené had its own issues (charity for Elisha’s progerayd
it is closely anticipated by its parallel in the Wérsion. Similarly,
there is some logic to putting Meir's problems ldsting as they are
refinements of the conflict between Elisha’s lifedanis Torah.

%2 This acceptance of individual responsibility negathe contrasting notion of
visiting one generation’s sins onto another noirelyt lacking in Rabbinic
thought (as Yehudah ha-Nasi's remark to Elisha’sgiger demonstrates),
although our aggadist clearly favors individualp@ssibility.

® The roles of R. Meir and Rabbi were inherited fréma prior treatment as in
TY. Both characters are functions of chronologiaaistraints, with the former
as Elisha’s disciple and the latter as a leadeinwhe daughter was destitute.
% The gravity of his sins was so great that the shmient could well have gone
on longer absent Yohanan's spirited interventiant(b).
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In addition, there are structural consideratiorts, the narrator
concluded with8, not just for the fine observation, but because,
reflecting back on Elisha’s predicament from theirté perspective
(the Shekhinaly it balances and reverses the negative revektidn
scened. The incident with Rabbah bar Sheila was probabhented
by the aggadist (see Part Two below); the chroncébgssue would
simply be irrelevant to a narratological purposeattiinad other
concerns. This finding sheds further light on thelerstanding that
the complex of episodes is formatted in loose cbliayical sequence
but plotted along a tight structural-thematic formth 8 balancingd,
to recast the whole preceding narrative in a ngitf®

Conclusion of Part One: Origins and transformations

The Talmud elicits this textual complex with thenpie questiommai

hi (literally, “what is it,” i.e., “what does [the fegoing text] mean”)
or in more refined formulatiormai haza(*what did he see [in his
vision in the Toseftan account]*f7The story far exceeds its [assigned

% Beeri 2007, 1547 o1pw an Qv won Wwp 2 PRY M0 »¥n) and 156 a0
YWOOR DW 1O 1907 N2y 0Ow 2URWI DR 7a997a ninon nk'), is aware of some
disconnectedness in certain material included i tomplex, but did not
utilize the literary structural evidence to explahy those scenes were placed
there.

® This version (Ms. London and the majority of msa.secondary refinement,
was formulated with an eye to the first scene his@venly vision & 2% *&n
MvwAY...); in addition to the Vilna edmai hiis found in ms. Oxford Bodleian
heb. d. 63 (1286) 32 and ed. Pesaro 1514, and aigavi 134 readsi *Rn.
Mai hi is focused more generally on the Toseftamaita, and asks whahi
(feminine pronoun, used to refer to the precedexy)t means. The latter form
is more typical of a Talmudic question because stigrting point is the
preceding text. Moreover, the anticipation of thesweng text by noting that
Elishahaza“saw” something is not anticipated by the Bavli'srsion of the
sourcebaraita which lacks any mention of seeinge(sitsis wanting in all TB
mss.!) and focuses only on “cutting the shoots’er€fore, the latter form
would probably be a secondary, narratologically imadéd refinement. Two
witnesses have only onkaza following mai (so ms. Mun. 95 and an
unidentified “Spanish printing,” perhaps the one s@&n-Gottstein, 278,
referred to as ed. Guadalajara, 1482). Smeedoes not come by itself, but
either before or after a word or phrase, we wowldehto say that both words
form the question, and the answer begins directith ihe identification:
“Metatron”. However, one might counterclaim thateoof two instances of
hazawas lost due to haplography, and even that ther @tr its ancestor) only
copied that version; moreovemai alone is unusual, as mentioned: it
accompanies another word or appears either atrtleoe the beginning of a
sentence (question). (I used the Saul Liebermaitutesof Talmudic Research,
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task]. One can learn something about the redactibraggadic

passages from asking whether this question precimdedomposition
of the Elisha story in its present form. In othesrds, it might seem
reasonable that the question was meant to elii@t aimpler answer,
and a masterful aggada narratdra‘él aggadah developed and
expanded his material after the fact. This wouldaheargument that
aggadic composition went on until late in the pescef creating the
Bauvli.

On the other hand, one must take into account viteece of the
Yerushalmi's complex treatment of the material, eihundoubtedly
preceded the Babylonian versidnClearly, people had shown an
unusually keen interest in thieoseftas report of Aher’s failed quest
for centuries. Both the Toseftabaraita and the Yerushalmi’s
treatment had been redacted in this passage ilattee Talmud. It is
reasonable to assume that the Babylob&al aggadahwas aware of
that material, or material like it, when he camed&rame it for his
own time and place (audience). Actually, the digsarey between the
introductory query and the cited answer is typmathe Talmud. A
redactor will insert a question relevant to thealomontext in order to
elicit a complex text only a part of which transsninformation
pertinent to that query.

The aggadic complex under consideration, then,ccowleed have
been composed and/or redacted prior to the Stamemeadactor who
introduced it with the questiomai hi? This fulfills the requirement of
oral culture for information to be repeated so thaan be memorized
and learned, and we are treated to the whole lkxuever, one can
never know whether Bavliggadatexts belong to the group of pre-
existing texts upon which the redactors drew in kivay up their
gemara e.g., Tannaiticbaraitot, Amoraic mimrot case reports,
summaries of court proceedings and other anecdoteshether they
were synthesized in the course of the redactiomalgss.

Anonymous aggadic narratives present a problem it
dialectical, halakhic analogue to aggadic storike,sugyot do not,
for the anonymousmassa u-mattanthe “give and take” of the
dialogical discussion) within which the attributechaterial is

Sol and Evelyn Henkind Talmud Text Databank, Var&oCD-Rom: 200-,
software: Bar llan University, c2002, which has imasbrporated all the sources
used by Goshen-Gottstein.)

7 The Bavli knew it to some degree because elemeatsporated into the TY
story may be found elsewhere in TB. J. Liebes ctortke opposite conclusion
(cf. Rubenstein’s critique, cited n. 3 above, p8-214).
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embedded, is by and large attributable to the |&@mmaitic
redactors. However, the situation in swgyotis not as simple as one
would like to imagine. As mentioned above, an amooys question
cites earlier material (which may have indepengentidergone a
long process of revision). Moreover, despite itpapntly late final
textualization, the anonymousnassa u-mattan,including its
anticipatory queries and challenges, may well ipocaite pre-existing
questions or other texts, in many cases seam|&ssly.

The Elisha narrative is a complex made up of eigktual groups,
some of which contain attributed material. Eachthaise could have
some pre-history of its own, as evidenced by tlesgmce of many in
Yerushalmitextualizations. Some may be pseudepigraphic, it t
does not necessarily mean that the latest redaoteeated them. The
latest invention seems to be at least udit2 and 8, which are
anonymous (Stammaitic, i.e., they cite or echo aonnhitic, Amoraic
or anonymous Palestinian teachings) and lack amgllpls. Some of
the attributed material may constitute a form offeonation that the
issue of Aher, in particular, and of the sinningesand his Torah in
general, were addressed over many generations.

When all is said and done, what can one concludatahe time of
the redaction of this complex? | think that thdliamce and lateness
of the opening scene, taken together with the dvéméurcated
structure, which integrates that scene in the dvelesign of this
narrative, are similar in sophistication to theige® and intellectual
creativity displayed in late Stammaitstgyot and are, accordingly,
indicative of a late Stammaitic production (and ,sdarther
indications, part two, immediately below). All dfig early material
has been modified to fit the bifurcated patterncomparative and

® J. Rubenstein, “Criteria of Stammaitic Interventiom Aggada,” in
Rubenstein 2005, 417-440.

% See S. Y. Friedman, “Some Structural Patterns almiidic Sugyof’
Proceedings of the Sixth World Congress of JewisHi&tu1973(Jerusalem:
World Union of Jewish Studies, 1977) 3:387-402 [ke4; ibid., “A Critical
Study of Yevamot Xwith a Methodological Introduction,Texts and Studies:
Analecta Judaicdl (New York: JTS, 1977), 275-441, pp. 316-319 [Hsyr
L. Jacobs, “The Numbered Sequence as a LiterarycBean the Babylonian
Talmud,” Hebrew Studie¥ (1983) 137-149; S. Valler, “The Number Fourteen
as a Literary Device in the Babylonian Talmudgurnal for the Study of
Judaism26 (1995), 169-184; Y. Elman, “Orality and the Redac of the
Babylonian Talmud,Oral Tradition 14 (1999), 52-79; Rovnegp. cit n. 94
below.
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contrasting symmetries that combine in generatiegnieaning of this
piece.

Moreover, the fact that the opening question igl@umate as an
anticipation of such a complex text does not méant the latter was
not redacted by the group responsible for thatyguRather, it seems
reasonable that the invention of the query is &egial aspect of the
creation of the opening scen®).(Remove the question and the first
sentence of the scene, “He saw that permission gvasted to
Metatron to sit...,” hangs in the air devoid of cowteWe know
neither who “he” is, nor why Metatron is mention&ather, it makes
the most sense to understand the opening quessioa marrative
device used by the aggadist as a transition frab#naita to a form
ofﬂt)he tale that only he knows because he (re)edeand synthesized
it.

Elisha ben Avuyah joins a group of sages, amongtfemous
ones like Rabban Gamaliel of Yavneh (bBer 27b-28a) R. Assi
(bKid 31b), and lesser known ones such as Rav HagyaAshi (bKid
81b), who became negative exemplars celebratednalyfcrafted
Babylonian Talmudic narratives that ascribe to thenmors from
which one can learn moral and spiritual lessonsontamt to rabbinic
culture. The learning process, moreover, is modatethose very
stories, by the end of which the protagonists aehidlumination
and/or redemption, in some form.

Part 2: The Meaning of the Aher Narrative (bHag 15a& b) As
Seen in the Structural and Functional Analysis ofts First and
Final Scenes

2.1. Introduction

Literary structural analysis has provided a firmsibaon which to
(re)construct the meaning and intention of theatase of Elisha ben
Avuyah’s fall and redemption. It helps the readse slearly that the
Babylonian aggadist has adapted a narrative lilee erushalmi’'s

° The alternative presumption is that the openirmere-existed its narrative
context. Then, one could suppose that the redactodified its opening
language, presumably a précis of theraita material, in order to create the
linkage with the present context in the Bavli. leses that there is no way to
avoid introducing thdaraita in order to make sense of the first scene, and this
is most efficaciously done by assigning the questio the ba‘al aggadah
himself.
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story on that subject to form the basis of a nesgadn the continuing
merit and soteriological effects of the Torah o tinning sage. In
this reworking, Elisha comes across as a tragioréiga master of
esoteric and rabbinical knowledge who is unablagsert himself in
the face of the angelic expunging and the conddomat thebat kol
Somewhat out of character for a championtalimud torah that
passivity resulted from his unquestioning accemarfdhe “either/or”
policy prevailing in the mystical world-view. Th&ands opposed to
the disputational mode of the rabbinical approadiereby dialectical
progression driven by reason can reverse prior tiposi and
situations, as demonstrated in the second halfi@icbmposition.

In revising older texts for a new edition, redastoray, in addition
to internal revisions, enclose their versions invnepening and
closing piece$! Further examination of the structure and meaning o
this narrative shows that the redactor has desigimedinal scene as
an inversion of the first one. This appears clearhen their literary
structure is compared. On the other hand, howes@nparison of
parallels in terms of the functions of the variocisaracters and
occurrences yields an even deeper understandirteofdeological
and esthetic underpinnings of this tale. In thadlysis, God in the
final scene emerges as an innocent victim of a dwmeatic error
paralleling Elisha in the first. The method and meg so built into
the structure of this narrative will be explicated the following
comparison of the twofold parallelistic structure.

2.2. Structural table of scenes 1 and 8 showing mirimaging

Since both the first and final scenes/units are llhaoriginal
contributions of the late redactors, it should In@tsurprising that they
share many features: they add a heavenly perspetdithe Elisha
story, each features a divine immortal figure (Meta and Elijah)
and a sage who is in danger of being condemnedgbn Imdeed, they
are inversions of one another. In the first scéime,sage moves from
inclusion in the most august vision allowed a maddaexclusion and
condemnation, whereas, in the final one, a sageemdnom being
excluded by the deity to rehabilitation and inatusiin His own
personal collection of Oral Torah.

1 “Textual expansions at the borders of a text direnca way of reframing a
composition in the course of a new edition” (K. \ader ToornScribal Culture
and the Making of the Hebrew Bibl€ambridge, MA: Harvard University
Press, 2007, 128). Such reframing expansions pedtigir authors with “a new
interpretive horizon” within which to workl{id, p. 151; cf. pp. 150-152).
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To better limn the parallel but contrasting natofethese units,
insights based upon a structuralist approach twaanalysis can be
used to great effect. The material presented belbhzes discrete
aspects of structuralist analysis of folk literatand fiction. This is
not a claim that, e.g., folk tales or novels foll@srtain universal
structuralist rules by their very natufeRather, structuralist methods
of analysis can serve the critic to reveal meaaimg explicate various
aspects of texts. This applies to the presentiteitvo ways. One is
that it helps one apprehend the nature of the mhtard its meaning.
The other is that the similarities of structure &mchnique followed in
both the opening and closing scenes are strongjgestive of their
both being creations of the same authorship.

The columns showing general structure and cosfzsallels in
the table below indicate how unit/sceBds an inverted parallel to
unit/scenel.

It should be noted that sceBetakes place on earth (the rabbinic
habitat), while scend takes place in the heavens (the esoterical
speculator’s ideal habitat). To bridge this gae, tiarrator introduces
Elijah to reveal to Rabbah bar Sheila what is @lptace in heaver®
Elijah is a stand-in for God, in that he renders thtter's exact
thoughts and doings transparent to the sage. Tbheopn “he”
converts effortlessly to “I” to reveal what God dcand say$® At the
same time, our author, in introducing Rabbah ba&il&las his human
witness, also gains a “helper” essential to movimgplot forward, as
will be explicated below.

The realization that the final scene mirrors thetfsheds light on
several problems. A primary issue is the apparedtimdancy of the
scene: the ability of rabbinic scholars to acceptdgood a person has
to offer while rejecting the bad has been laid olgarly in the
preceding narrative unit. Another problem is thaid@lready knows

2 For structuralist theories and approaches, | halied upon R. Scholes,
Structuralism in Literature: an IntroductiofNew Haven and London: Yale,
1974) and J. CullerStructuralist Poetics: Structuralism, Linguisticeicathe
Study of Literaturdlthaca, NY: Cornell, 1975). Culler is particulahglpful in
addressing the problems with each approach.

3 This tale is more developed than most stories evleehuman encounters
Elijah (m%x% "n%o '3 nowx), of which TB has seven. Those tales tend to be
“pronouncement stories”, typically “lacking a demeéd plot”, and serving
instead to highlight a memorable saying usuallyiteecby Elijah (Lindbeck
1999, 269-270).

" On third person narration which is really a fipgirson account (narrative
“he” is a transparent expression of the charadtgrsee Culler 1975, 199.
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this anyway, whether because of His understandingecause He
would be aware that sages had laid it out as irpteeeding unit®).
In addition, it seems anti-climactic and redundamtGod to accept
Meir when the latter’s standing was not questiotdng his lifetime;
moreover, he secured purificatory punishment fasHal (unit5) with
no opposition in heaven. Resolving those issudssivéd light on the
nature and method of the composition of this naeat

The following table shows a fairly common aggaditotp
structure”” The tale begins with aexpositionintroducing important
characters and establishing a situation. It prosespidly to a
complication events come to a catalyzimjmax, andconsequences
ensue. Interestingly, this structure helps one ls@@ the opposed
circumstances of the climax led to opposed consempse Indeed, that
situation is challenged in different ways by textigarning (segment
2). Elisha’s textual learning misleads him because does not
understand that Metatron is the exception that ggdhe rule, for he
sat only after having been granted permission; &aXclusion of
Meir from His heavenly Mishndhis misleading because it is based
on the mistaken assumption that it was tainted leyr’$linclusion of
Torah from Elisha. The misunderstanding involveprablem with
pairs or parts of a whole (segme2jt heaven can have only one
ultimate Power, not two; a pomegranate has only useful (good)
part (inside), but also a useless (bad) one whigst ioe rejected (skin,
peel). A forceful act produces a resolution in casting ways
(segmenB): in an act of indiscriminate rejection, angetmfMetatron
for remaining seated even though that angel neretepded to be a
co-deity; Elijah defends Meir who, in an act of aliminating
acceptance, consumes the inside of the pomegraheteonstrating
that he regards only Elisha’s Torah, but rejectsltad example of his
deeds (discards the peel).

The next consequence (segmdptcontrasts Metatron and Elisha
with God and Meir: Metatron is allowed to punishskl, on whose
account he was flogged, by expunging the lattevsdgdeeds (which

> Noticed in part in Rubenstein 1999, 79. On plotcture see, e.g., D. Ben-
Amos, Narrative Forms in the Haggadah: Structural Analys{®hD:
Bloomington: Indiana University, 1966 [i.e. 1967]fFraenkel 2001, esp.
chapter 3, 75-138.

® Meir has made a dangerous choice resulting irejestion elsewhere in TB
aggadahin the story of the deposition R. Shimon b. Ganhdbélor 13b-14a,
noted above, n. 52). The quality of his Torah and knterprising
resourcefulness are celebrated there, as well.
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actually impelled Elisha to embark on a life of )sinvhile God
accepted Meir, after initially rejecting his Torah account of Elisha,
upon being told that Meir had indeed rejected tteet's bad deeds
(discarding the pomegranate skin).

The tale closes with an epilogue in which a revdiguare confirms
the outcome and comments upon its meaning. Typiéamany
aggadic tales, a voice emanating from a higheraaiiyhconcludes
each episode (each one is actually a discrete; falimed aggadic
tale), affirming the preceding point from a broagerspective. Here
the contrasting conclusions refract their precediagratives with
reference to rejection from/acceptance as God’ss,Sotthereby
echoing one another (segméi)t The bat kol confirms rejection of
Elisha as permanent, while God acknowledges andpéedJeir’s
teachings® In accepting those teachings, God indirectly idek
Torah from Elisha; in reciting them, God articutatas empathy for
the suffering of sinners, such as Elisha, agautraatly, by inference.

" A theme raised in Goshen-Gottstein 2000, 95-97.

8 Lindbeck 1999, 155, notes thatbat kol functions to limit the power of
humans, whereas Elijah in the role of informaniref$ their power. In the
“Oven of Achnai” story (bBM 59b), thbat kol limits the power available to
humans to legislate and innovate, while Elijahraff that power. Cf. n.48
above on the unique and ambivalent staisda visthe status and function of
thebat koltaken in the Elisha narrative and in bBM 59b.
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General Contrasts/Parallels Scene 1 Scene 1 Scene 8 Scene 8
structure
1. Setting. Vision in heaven / on | [Elisha] saw | xin [yw°%X] | Rabbah b. Shila AW 92 720 PIOWR
a. Sage sees an earth Metatron 17w | [once] met Elijah [= [7"apn =] wooRb
immortal hero; God]
b. Situation in | Metatron writes merits| [to whom] 7% X2nR7 | He said to him: What 72y &p okn 79 K
heaven. of Israel (inclusion) / | permission an°n? xnmw | is the Holy One, 7 T2 WP
God recites the was granted | xnnarano> b | blessed be He, TARP 7 NN
teachings of all rabbis| to sit and Hxw7 | doing? He answered: MO RNVAY
except for Meir write down He utters traditions | 7°m9m 3312779107
(exclusion) the merits of in the name of all the kP X% PR1 2277
Israel. Rabbis, but in the
name of R. Meir he
does not utter.
2. Complication:| Bad role models: Said he: Itis X713 -k | Rabbah asked him, PRAR D MR
gamarsegments | according to text, taughtas a | "1 R2 nbnh71 | Why? — Because he| mx &p7 own :[nK]
imply/contain Metatron ought not be| tradition that | X7 n2w° &5 | learnt traditions at NRT 7ONDN RNVAY
problem: sitting / God thinks on high there X721 mnn | the mouth of Aher.
iIncommensurate| Meir wrong to IS no sitting | , M9 X7 AW
mixing leads/led | incorporate Elisha’'s | and no D12WN O AW
to improper Torah. Metatron’s emulation, 7 DMWY e
conclusion. action leads Elisha to | and no back,
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skirt two-powers and no
heresy / Meir's weariness.
learning led to his Perhaps, —
exclusion God
forefend! —
there are two
divinities!
3. Catalyzing Angels punish [Thereupon] yMpox | Said: [Rabbah] to 27 RAR T2 R
climax: Metatron| Metatron for remaining they led MvYnh | him: But why? R. 101N, KX 717 RA
beaten by seated (which led to | Metatron Poow i | Meir found a 277 IND°9R , IR
colleagues error) / Rabbah b. forth, and 80 x7117 *o910 | pomegranate;
(angels); Meir | Sheila defends Meir: | punished him he ate [the fruit]
defended by he ate only the with sixty within it, and the

colleague pomegranate’s insides fiery lashes? peel he threw away.
(Rabbah b. (avoiding error)
Sheila).

" The following line in printed ed. Vilna is an atidh not found in many mssanpn nap X2 7071 9 Xavw *&n 2 1ax ([They said] to
him: Why didst thou not rise before him when thadstisee him?). Dov Septimus calls attention tosavarsion of this linepw wun

MXMO MNWY 72021 :vwn, Leshonen®9 (2006/2007) 291-300.
80 See previous note.
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4. Contrary Rejection of Elisha’s | Permission 7% XX | He answered: Now | :nRp Rnwi 57102 nR
consequences: | good deeds / God callswas [then] pramb xmwa | He says: Meir my TAWN) IR 12 R
Elisha expunged| Meir “my son” given to him SNRT RANDT | son says: NGIARiaknhle

from a text; Meir
restored to a text.

to strike out
the merits of
Aher

5. Epilogue. God, speaking through A Bath Kol 7 nanny’ | When a man suffers YVEA DINRY 1472

a. Contrasting | aBat kol/ Shekhinah | went forth 171°7°) 7R | to what expression N T nrow

divine voices... and said: :('» | does the Shechinah Famlahe
give utterance?

b. express confirms the preceding Return, ye o121 12w | ‘My head is heavy, 9P PWRIA 1P

opposed action: condemns backsliding | vy — o22w | my arm is heavy’. If | w17pn 72 aRk ovm

messages. Elisha, rejecting him aschildren — Anxn | the Holy One, DY WLXA XT3

a son / God, through
Meir's Torah,

acknowledges Elisha’s

suffering.

except Aher.

D

blessed be He, is thy
grieved over the
blood of the wicked,
how much more so
over the blood of the
righteous that is

IS 9p - QYW YW 0T
oW N7 YV M
IOWIW DOPOT

shed.
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2.3. Contrasting plot development in scenes 1 and 8

The contrasting plots in scengsand8 involve sages threatened with
divine condemnation for an apparent violation of religious-
conceptual and/or social-ethical norm, but they enaw opposite
directions. Each story may each be summed up imglessentence. In
scenel, a sage apparently fell victim to a serious thgialal error,
and is condemned. In sceBiga sage who is condemned because he
seems to be in serious error is shown to be fredaiferror, and is
rehabilitated.

The basic flow of the story, as well as the sintikes and contrasts
of the two scenes, may be clarified in light of tbowing table, in
which the preceding table has been modified to sti@/progression
of the plot.” Each story flows in the opposite diien, from inclusion
to exclusion and from exclusion to inclusion, respely®" Both
feature a sage as hero. In unit/scén&lisha moves froninclusion
(segmentl) to exclusion (segment); R. Meir in unit/scen@ moves
from exclusionto inclusion (segmentd and4). The movement is set
in motion when an error introduced in themplication(segment)
leads to ecatalyzingclimax (segment). At that stage, the lack of a
helper leads to Elisha’sxclusion while the presence of a helper
facilitates Meir'sinclusion (segmen#). The outcome of each story is
affirmed in arepilogueby a divine declaration (segmesjt

81 C. Bremond, according to S. Rimmon-Kenhiasrative Fiction(London &
New York: Methuen, 1983), 27, claims that narratisequences are of
improvement or deterioration. An improvement segeemegins with a lack or
a disequilibrium ... and finally establishes equiliion. When a man who lacks
a wife marries, his disequilibrium is reversed. Hwoer, if she, e.g., runs away,
that sets up a new sequence which begins with diggium, and equilibrium
is sought.
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Progression of Plot
Progression of Plot Scene 1 Scene 1 Scene 8 Scene 8
Summary: movement from

state of sage’s inclusion |/

exclusion to the opposite state

1. Initial state Elisha included / | [Elisha] saw Mvvn & [yerox] | Rabbah b. Sheila 92 727 PIOWwR

Meir excluded Metatron [to XM % R27PNRT | [once] met Elijah [= =] HRS 7w

whom] an>nh ann | God). He said to him:| 3% R [7"3pn

permission was
granted to sit and
write down the
merits of Israel.

ORWT XNNT

What is the Holy One

blessed be He, doingf-

He answered: He
utters traditions in the
name of all the
Rabbis, but in the
name of R. Meir he
does not utter.

?

WYTPI 102V RP ORD
R M2

AR 07 AR
770D RNYAY
TOPI9MY L1320 0T
SRR R ORND 0277

2. Complication textual evidence
contradicts apparent norm

2 Said he: Itis
taught as a
tradition that on
high there is no
sitting and no

79YN9T RN AN

K71 720 R 177 R

K21 97 X2 Mnn

Q17w On KW MDY
7 WA nw

Rabbah asked him,
Why? — Because he
learnt traditions at the
mouth of Aher.

PRAR D MR
Xp7 2Wwn ([nK]
TORION RNVAW M3
ANRT
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emulation, and no
back, and no
weariness.
Perhaps, — God
forefend! — there
are two divinities!

3. Catalyzing climaxcolleagues | [Thereupon] they LAY IMpeR | Said: [Rabbah] to 27 ORDR S0 MR
punish Metatron / colleague led Metatron 070 PRw M | him: But why? R. RED 1197 R
defends Meir forth, and 8 %1117 | Meir found a MNDHP 53X 191N
punished him pomegranate; el
with sixty fiery he ate [the fruit]
lashes? within it, and the peel

he threw away.

4. Final state (ReversalElisha | Permission was | xmwn 7% 20k | He answered: Now RNW: :7°9 MR
excluded / Meir included [then] given to XNMIT prnn? | He says: Meir my son mIR 212 R» nRp
him to strike out ANRT | says: (7)) paTmo mwn)

the merits of Aher

8The following line in printed ed. Vilna is an addit not found in many mssanpn map X2 070 °2 Xavw *Xn 2 1k ([They said] to
him: Why didst thou not rise before him when thadstisee him?)
83 See previous note.
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5. Epilogue divine representationA Bath Kol went

(bat kol/Shechinghaffirms
exclusion / inclusion

forth and said:
Return, ye
backsliding
children — except
Aher

7K1 P N2 AnY
2w (3 NnT)
Y — 0°22W 0012
RN

When a man suffers,
to what expression
does theShekhinah
give utterance? ‘My
head is heavy, My
arm is heavy.’ If the
Holy One, blessed be
He, is thus grieved
over the blood of the
wicked, how much
more so over the
blood of the righteous
that is shed.

"DVIR DTRY JAT2
P R T
1o 2NRIN

uhp SWRIN

7o AR PR

RI7 N2 wTR
bR AT DY pnn
"I bR - 2w
2IPITN DW T Y
oRnw
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2.4. Contrasting character roles highlight the d#fent outcomes.
The contrast may be seen in the following tablecluvdracter roles,
adapted loosely from ProfipOf the seven character roles or “spheres
of action” Propp identified for the fairy tale type analyzed, the tales
here examined have three: a villain, a hero (viceamd a helper. The
transfer is not perfect (this is not a fairy tede@d comparison is only
being drawn to aid in making certain observatiofi),the villain is
not a malicious evil-doer but an unwitting agenteofor who had no
desire to mislead the victim.

The literary structural parallels and contrastsfateof anomalies.
Elijah is parallel to Metatron as a divine befidput not as eminent a
character, functioning there just there to impafoimation®® while
Metatron is the source of the error. The lattealso the one who
writes, paralleling God who recites, but who is titg source of the
error (the source being Meir). Because Metatrdiogged on Elisha’s
account, he is (unjustly) allowed to expunge theets merits, but
Meir, who is also punished on Elisha’'s account, hdviously
rejected the latter's errors/sins/flaws (segm&ntA comparison of
parallels and contrasts with regard to the funstiohthe characters in
these two scenes facilitates the recovery of thanmng of these two
episodes in a deeper and more comprehensive manner.

84 V. Propp,Morphology of the Folktale2d ed. rev. and ed. with a preface by
L. A. Wagner; new introd. by A. Dundes (Austin: Meisity of Texas, c1968).

8 «“Amongst supernatural beings, Elijah’s most digtive role is providing
otherwise unobtainable information in responseuman questions,” whether
“on his own initiative or ... in response to humamguiry” (Lindbeck 1999,
269). She observes (p. 159), “The existence oélglip supernatural mediator
who is at the same time a human being, is bothuenigp later Rabbinic
Judaism and also part of a contemporary shift e riligious imagination.”
More widely, “the phenomenon of human beings asiateds of God’s power
... appeared throughout Late Antique Culture, evemdhono other religious
tradition of the same time tells stories of Elijehparticular as a being who
travels freely from heaven to earth, partaking [oith human and angelic
nature.”

8 Thebat kolis oracular, the lone continuator of prophesy Whiccording to
the rabbis had long ceased to exist (cf. Elior 20084), and Elijah is not.
Lindbeck 1999, 164, claims that that kolis also impersonal, addressing no-
one in particular onxy 7P na anxe...) and, on that understanding, Elisha just
happened to hear it (as he explams)si *nxn *nynw). Elijah, on the other
hand, is personal and private, and appears toithdils.
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Character

Action (Function)

Unit 1

Unit 8

Apparent Villain
(unwitting agent
of error)

Metatron (livinity )

R. Meir (sagéhero)

Cause of error

Metatron sat

R. Meir included Elisha’s

(Complication) teachings
Victim | e Elisha 6age/herg God divinity )
Apparent error Two Powers Elisha is virtuous
Helper | - Absent (Defending angels) Present (Rabbah b. Sheila)

Consequence
(Catalyzing climax)

Metatron @genf) punished by angels

R. Memden) defended by
Rabbah b. Sheila

Result (Reversal)

Metatron @gent/villain) expunges
Elisha’s {ictim) merits

God (ictim) adds R. Meir
(agent/villain) to His Mishnah

Conclusion
(Epilogue)

God (pat ko) rejects Elishavictim)

God Shechinahempathizes with
Elisha {ictim)

http://www.biu.ac.il/JS/JS13/10-2012/Rovner.pdf




Structure and Ideology in the Aher Narrative 239

The apparent “villain” unwittingly misleads the t&im.” The
outcome hangs on the presence or absence of a belpid the victim
in redeeming the situation. Absent a helper, Metats punished, and
as a double consequence, Elisha is not shown oisaard Metatron is
allowed to expunge that sage’s good dééd3n the other hand, the
presence of a helper aids God (the victim) in usi@ding Meir's
reason and method in learning from Elisha, so KH&ores Meir.

Note that the functions of “villain” and “hero” arélled by
characters from different categories in the aboskemsa, as also
happens in fairy tales. The heroes are sages amdttier major
characters are divine figures: among the sage-BerBksha is a
victim, whereas R. Meir is a “villain”; the divinggure Metatron is a
villain, whereas God is a “victin® Two phenomena account for this
structural disparity. One is that Metatron is irnwaa in two actions:
sitting, he is an agent of error (function of \itig recording the good
deeds of Israel (compiling a text), he straddldsrection similar to
God, who is reciting (rabbinic) texts. God simNaidtraddles two
areas, for he is both a victim of error like Elistrad a restoring figure
opposite Metatron in the “consequence” row. The osdc
phenomenon is that the plot adjusts itself in theelger” and
“consequence” rows. The “helper” row focuses ongame function:
the respective roles played by the two “villainsjétatron and Meir.
The sage/hero finally come together to figure ia thonsequence”
column: their contrary fates are a function of #fissence or presence
of a “helper.”

The table of correspondences between themes actds in the
action of the narrative allows us to see how thgadgst worked to
creatively craft a final scene that contrasts ditaraby with the initial
one. Right from the beginning he draws a contrasgiveen the
rabbinical ambiance and the mystical one. The §icgine takes place
in a heavenly visionary setting; the final one anrtle (segment,
“Setting”): Elisha sees Metatron in a heavenly onsiElijah appears
to the sage on earth. Thus the parallel betweentviieeimmortal
beings, both of whom share the biographical featumenely that they

87 Actually, taking the Elisha plot from repudiatiand apostasy to apotheosis
(units 1-5), R. Meir may be seen as Elisha’s helper, who daifeunits three
and four, only succeeding in unit five. There, ofitse, Meir was only partially
successful; R. Yohanan had to intervene.

8 As Scholes, reviewing Propp notes, the personagessariable while the
functions are constant and limited, and one charagtay perform several
functions (1974, 62).
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began as humans, does not continue into the stary whereas
Metatron has a major role to play, Elijah functices a mediating
narrative device to transmit to an earthbound safpemation about
matters as they transpire in heaven. In a simi&@n,vElisha is the
subject and protagonist of the first scene, wheRssbah bar Sheila,
while not the subject, is an active observer, wag & key intervention
in the course of the ensuing final scene.

The “Cause of error” (“Complication,” segmejtis instructive. R.
Meir, an unintentional agent of error, correspotaldetatron, whose
recording of Israel's good deeds parallels Meirciting oral
teachings of learned scholars. Both of them areittings agents of an
illusory error. Metatron appears to act like a Poa@eval with God,
but he does not intend to be so; Meir appears tider Elisha a
virtuous man, but he does not himself think thathRer, Metatron was
given permission to sit, and Meir discerningly bi@sefrom Elisha’s
valuable teachings while remaining uninfluencedhsy latter’s sinful
life-style.

Beginning with “Consequence” (“Catalyzing climaxsgegment),
two types of differences arrest the pattern of [flraymmetry seen in
the functional structure of the action up to thiginp. Thus, the
“results” are parallel, but in a contrasting wagidahose contrasting
results affect the respective sage-heroes Elisdaviair, irrespective
of their differing functional roles, viz., victimfanitial error versus
agent of initial error respectively. The key to ttéference is the
division between the anti-dialectical mystical vawiew of either/or
and the dialectical one of the sages. No angelndsféletatron (the
unwitting agent), with the consequence that, hatiegn punished, he
is allowed to wreak vengeance on Elisha (the victimho
unintentionally led to his being flogged), while Megunwitting
agent), having been defended by Rabbah b. Sheitehabilitated by
God (victim)#*

A common problematic situation resides in the de#picture
underlying the two scenes. Each one encodes thpardis in
apprehension that arises when an attempt is maldedge the upper
and lower worlds: something vital is lost in thartsfer: context. Each
is tripped up by a problematic pairing: Two PowensHeaven;
learning and sinning in one individual. Unawarettt@ere can be
exceptional characters or circumstances, Elishainass that a

8 Lindbeck 1999, discusses this story on pp. 280-8te observes that the
phenomenon of a rabbi changing God’s mind is vilguaparalleled in stories
that take place in the rabbinic present.
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mystical teaching adequately represents the supeeadity. God
learns an earthly text, and assumes it to be aguadle representation
of the nature of the earthly scholar; He does nomsmer the
psychologico-ethical dynamics of the human dimemsktach requires
reassuring background information that can deflse situation by
placing the text in a heavenly or human contexthsd it may be
properly understood. In another aspect of the estitre parallelism
obtaining in the last half of these scenes, Eligingen no information
by the heavenly hosts, remains mired in a stamofusion. God, on
the other hand, is reassured by a human subjetintba have the
ability to discriminate, to assess the whole indlinal, and to accept
the good and reject the bad.

The mirroring concerns of Elisha and God help nearle
understanding of their respective problems. Eaabwsnthe desired
answer: there is only one supreme power in hearmhhuman beings
have both good and bad elements mixed in. Thosechacacters are
vehicles for the expression of an anxiety that semsolution in a
dialectical mové® Caught up in the world of either/or, Elisha suifer
condemnation rather than relief of anxiety; open dialectical
development, God'’s thesis is countered by the haatital argument
that rather than praise or condemn the whole pergorature)
individuals accept the good aspects and rejectetfieones® (the
dialectical synthesis).

The “Concluding results” (segmert) present a stark contrast
between the fates of the sages in the various seadpresented in the
action. A Divine declaratiorb@t ko) excludes Elisha from the (other)
sons banim), while God himself restores Meir, calling him Hig/n
son peni. This in effect reverses the rejection of Elisfar, God
recites Meir's teaching that He empathizes withséhasuffering
punishment for their sins (which in Elisha’s casepurging him,
preparing the way for his restoration and accepgtamo heaveny?

%' See n. 12 above.

1 The notion that God models concern for human némedspective of His
own is thematized in the parable of the king whieoed his servants to pay his
customs impost from his own funds so that othelt seie and do so (bSuk
30a).

%2 This multi-layered divine affirmation of Meir anBlisha is similar to the
divine approval observed by Lindbeck 1999, 274 fdar of the seven TB
ashkeheh ... le-Eliyahstories in which God approves and supports rabbini
midrashic and halakhic creativity and innovation.
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2.5. Apparent gratuitousness of the last narrativeit, scene 8 a clue
to its compositional function and to the nature dStammaitic
composition

The final narrative unit undoubtedly serves at tlethsee obvious
narrative purposes. The empathic acceptance ohd&sisuffering at
the very end provides closure for the overall riawea it balances the
comprehensive, “woven” structure of this binary, ghgtunit
composition; finally, it mirrors the very first ste, providing
comparison and contrast that support and undersicenmeaning. It is
a parade example of scribal revision, where théseeweframes the
new version with an anticipatory opening and sunymelosing
passage. However, it is full of redundancies. Weehalready been
informed that mature scholars will not be confubga learned sage’s
sinfulness, we know that God understands this witti®abbah bar
Sheila, and we know that God accepts Meir, whossegrrce in the
Mishnahis manifest.

Actually, this narrative is handicapped by the pemate unit as
well. In questioning Meir's attachment to Elishaiita 7 and 8 both
distend and misshape the narrative unity of theystaike the
Yerushalmi version, the Bavli one should have left with the
daughter’'s confrontation of Rabbi (sce6g Moreover, that very
scene represented the divine acceptance of Elskizat not sufficient
to defuse the whole problematic of unit/scéhand 8? Indeed, a
narrative of Elisha should end at uit

The resolution of those questions lies in the ustdeding that
aggadic compositions can be thinly disguised dremabns of
abstract investigations. That is why so little spas devoted to
character development and plot even in complex ositipns such as
this one. Those investigations will be pursued eV¢hey result in a
distended narrative structure. In the present daseapprobation of
Elisha in unité arouses the second-level question addressed e sce
7, viz., if God accepts Elisha, that may endangeiir N@d other
humans who lack the sophistication to take the gawd reject the
bad. Having worked that out on the earthly levieg lia‘al aggadah
must have felt the anxiety of hubris. In reversihg condemnation of
Elisha, and through him of Meir, that author deasirdivine
recognition of the ethos of His creatures’ discnative
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sophisticatior?> This ba‘al aggadahaccomplished that by inventing
sceneB, thereby completing the dialectical progression.

Two considerations imply that this handicapped atare strategy
is intentional. Not only does the dialectical deyghent show careful
planning, but the overall structure of eight undwided in two
requires the presence of unttsand8. One must conclude, therefore,
that the author favored a dialectical treatment syndhesis of various
issues arising from Elisha's situation over a coredg plotted
storyline. On the contrary, the latter served @snaping-off point to
explore the implications of Elisha’s story as rdopured by this
Babylonianba‘al aggadah.

2.6. The overall composition and the final unit atlate Stammaitic
inventions

The aforementioned factors suggest that the Bdidh& ben Avuyah
narrative is a late Stammaitic composition. It rekkes late
Stammaitic sugyof e.g., bKid 34-35 or bNid 31-32, in the
complexity of its design and carefully controlletusture. The same
holds true for the carefully worked out argumenpressed through
that design and structure.

Considerations such as that of the authorial iraaatity displayed
in the overall structure and dialectical progressisuggest the
possibility that the Rabbah bar Sheila episodenisnaention of the
Stammaitic author. This is strengthened by othesicerations. The
first scene is the creation of the authorial imagon, and the last one
was carefully constructed to parallel and contwasi the first one.

% God, like Elisha, is not troubled by the substafide knows all about
discriminating), rather He just wants reassuraheé $ages and mature students
can do so (cf. n. 85 above).

% | have several analyses of the complex style arutitecture of late
Babylonian Talmudicsugyot in progress, and have presented preliminary
findings including a differentiation from “early’tammaitic compositions in a
lecture, “What do Stammaim Want? Towards a Diffeegion and
Characterization of the Stammaitic Components offélenud Bavli,” a lecture
delivered at the conference Creation and Compositit@Contribution of the
Bavli Redactors (Stammaim) to the Aggada (New Yorkversity, Feb. 9-10,
2003) (article in preparation); “Metasystemic camseas indicators of late-
stage Babylonian stammaitic compositions, both Hatalind aggadic,” lecture
delivered at the Fifteenth World Congress of Jewdsldies, Jerusalem, August
2-6, 2009 (article in preparation).
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One implication is that the chronological dispamigted above is
an anachronistic overlay, a product of contemporasyoriographic
concerns not shared by the author of this piecénofigh | am unable
to explain why he chose Rabbah bar Sheila as th@gwnist in the
final scen€” it seems that the author had an entirely differm
intentional chronological anomaly in mind, thatttsg effect of having
God overlook R. Meir's teachings until the fourthmaAraic
generation, a span of two centuries, dramatizes pitodblematic
seriousness of the Torah of the sinning Sage.

2.7. Further implications for the attribution of cgain aggadic
narratives to late Stammaim

A mutuality of strategies suggests that a similaclymplex and
carefully structured narrative is also a late Stamicinvention. The
sages in that story, as R. Meir in ours, have tidaaity to define
what God is like or what He really wants from humdsages). The
same technique of allaying theological anxietyha face of possible
rabbinic overreaching was employed in the storytled oven of
Achnai’’ There, the sages having rejected miracles andn asir
case, aat kol to refute R. Eliezer's rulinf R. Nathan receives a
visit from Elijai™® and, like Rabbah bar Sheila, asks him what God is
doing. The answer, He is laughing and exclaimingy “sons have
vanquished me, my sons have vanquished me,” affirthe rabbis’
actions in reversing what would have seemed theldbeally
conservative and ostensibly correct conduct, umded that
acceptance by calling thenbanai (“my sons/children”). The
conclusion of our narrative is audacious: God esc# teaching of R.
Meir's that articulates His nature and feelingsréiby empowering
the sages, allowing them to define His nature amaracterize His
attitudes.

% All textual witnesses read Rabbah/Rav bar (Rav) 8Heilss. Goett. 3, BL
Harl. 5508 [400], Mun. 6, Oxf. Opp. Addl. fol. 23/at. 134, a Span.
Incunabulum and ed. Pesaro 1514) with the excejtions. Mun. 95 (Rabbah
bar Rav, a name unattested elsewhere, as obseriekbmke Soferinad loc. —
the father's name evidently dropped out) and md. Y&l (Rabbah bar Rav
Hanan).

% See n. 99 below.

9" pBM 59.

% See n. 48 above.

% Again, as in the case of Rabbah b. Sheila, segemérations had elapsed
(two in the case of R. Nathan) before this convasabok place.
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Appendix A: Could the Rabbis Have Been Involved #scent
(Merkavah and Hekhalot) Mysticism (continuation af. 4 above)?
[Two essays relevant to concerns of this articlelipbed late in 2011
came to my attention while | was awaiting a copy gooofreading,
viz., Michael Swartz’ chapter cited further on imst appendix, and
Ra'anan Boustan’s illuminating “Rabbinization ar tMaking of
Early Jewish Mysticism,”JQR 101 (2011) 482-501. Boustan’s
sophisticated tracing of cultural permeability, eergence and the
corresponding ideological shifts asekhalot mysticism became
rabbinized, while itself penetrating into rabbirteachings, greatly
ffacilitates discussion of those two ideologicapegaches and their
evolving relations in the fifth-eighth centurieshii¢ his observations
and conclusions have much to commend them, higniszda of
Elisha’s initial downfall illustrates some pitfaltsf the techniques of
cultural criticism as Boustan employs them. Thesltd story
undoubtedly underlies his observation “that...casasth as the
relationship between Bavli Hagigah and 3 Enoch, ¢est be
understood as examples of ideological convergehat iiuminates
the continuing diversity of Jewish literary culturethe sixth to eighth
centuries...” (p. 494), i.e., although they are cogiey ideologically,
the two approaches express themselves in difféterdary genres and
forms. “The catalog of passages that originate iwithe context of
what might calHekhalotstyle discourse but somehow made their way
into rabbinic writings...is rather impressive” (p.3)9The comparison
with 3 Enoch is problematic in several respects.begin with, 3
Enoch lifted only sceng from this aggadic complex, and it made the
radical change of Elisha’'eywy on xnw to X (more purely
“either/or” than the Bavli!). So Boustan is tregfithis incident out of
context (cf. my cautionary comments on p.3 abow)] without
closely reading the two versions to account foirtddéferences. The
Bavli narrator sets scent where he does make use raerkavah
motifs, as a foundation for a carefully contriveddadevastating
rejection of hekhalotideology and practices, a process in evidence
throughout the first half of the overall narrativend in the angelic
gridlock portrayed in scen&. Indeed, this story dramatizes not
“ideological convergence,” but its opposite. It ame of several
indications that the Bavli is not at all ready tocept hekhalot
ideology. That moment would not come until latex exidenced in the
curriculum rehearsed in the eighth or ninth-centihgrash Mishle
(pp. 496-497). Boustan does not attempt to deciuetiver the Talmud
borrowed from 3 Enoch or vice versa (pp. 498-4@8hough his
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approach evidently should require intimate engageméth literary

texts, for a determination of the direction of timluence, would

materially affect the characterization of where ahdw the

“ideological convergence” occurred. The evidende ¢aut in part two

of this article demonstrates the intimate, compdax painstaking
artistry of the Bavli aggadist as he creativelyigiesd and wove the
contrasting first and final scenes and integratedmt into the
traditions he incorporated and adapted into hisatime. Moreover,
had this scene originated in reekhalot milieu, one would expect
Elisha the human encroacher's punishment to be oate and

violent. The Bavli is not in conversation wittekhalotideology or

permeated by it; rather, it is usihgkhalotmotifs as a foil to forward
an internal conversation and critique].

Locating Elisha’s fall in the course of a heavevikion or ascent as
practiced or narrated imerkavahand hekhalot mysticism raises
several questions. When did such experiences ehterJewish
religious and literary milieu? When were threerkavahand hekhalot
texts that record such ascents themselves compd¥ed® members
of the rabbinical movement implicated in such elpwes? The
answers put us at two extremes, for ascents arevrknfsom
apocalyptic literature Book of Watchersl Enoch 14.8-25, pre-
Maccabean, third century BCE) and Dead Sea Scf8tsgs of the
Sabbath Sacrifice; cf. L. Schiffmangyp sano m%>nn Mmoo,
Jerusalem Studies in Jewish Thought1985/1986, 121-138), while
the merkavahandhekhalotworks were still in a fluid redactional state
when they were copied into the medieval Ashkeneadtices that are
their primary textual witnesses, which suggests i@y were subject
to late editorial activity outside of the Middle €aalthough some
Oriental Genizah fragments have been identifiesv@l Thus, there
is much middle ground to account for, both in ting@ng recording
of ascent experience, its contextualization withiotes adjurational
texts and techniques, and the earlier textualiratiof thehekhalot
writings.

In its Jewish form, the heavenly ascent is a vaigrexperience of
the divinity enthroned in the Holy of Holies in theavenly Temple,
that structure being a literary descendent and ldpmeent of
Ezekiel's vision of the heavenlynerkavah (chariot throne), and
including the supernal realms traveled to get thé&pecifically,
ascents of the sort described hiekhalot literature, i.e., those that
involve negotiating passage through a series ovdreaor chambers
with specific seals and/or formulas are known frgemeral Graeco-
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Roman religious literature and Christian testimerfrom the first to
the fourth centuries, encompassing the Tannaitto@geand the first
part of the Amoraic one (cf. the Tannaitic- andye&moraic-period
parallels from Christian and pagan visionary andjice writings in
G. ScholemJewish Gnosticism, Merkabah Mysticism and Talmudic
Tradition, New York: Jewish Theological Seminary, 1965; Nhith,
“Ascent to the Heavens and the Beginning of Clasty,” Euranos
50 (1981) 403-429Studies in the Cult of Yahwekd. S. Cohen,
Leiden: Brill, 1996, 47-67; N. Janowitdcons of Power: Ritual
Practices in Late AntiquityUniversity State Park, PA: Pennsylvania
State University Press, 2002,-88; on the varied and evolving nature
of the ascent experience, see also M. HimmelfddeaVvenly Ascent
and the Relationship of the Apocalypses andHékhalotLiterature,”
HUCA 59 [1988] 73-100). It would, therefore, be reasador such
experience to be recorded among Rabbinic JewscHgcity can be
accounted for by the hostility shown to such exgase in the Elisha
narrative, and the Toseftan account on which thterlas based, see
n.26 above and Appendix C below). M. Swartz reaclikd
conservative conclusion that “early interpretationshe pardesstory
do not constitute clear evidence that the Tanrzeireved that Rabbi
Akiva and his colleagues ascended through htblehalot However,
the Babylonian Talmud’s interpretation makes it enbkely that its
editors were familiar with thaekhalottradition” (“Jewish Visionary
Tradition in Rabbinic Literature”The Cambridge Companion to the
Talmud and Rabbinic Literatured. C. E. Fonrobert and M. S. Jaffee,
[Cambridge and New York: Cambridge University P}e2607, 218).
[Added during proofreading: Swartz has recently smiamzed his
views and the evidence for the periodizatiorhekhalotmysticism in
“Piyut and Heikhalot: Recent Research and its logpions for the
History of Ancient Jewish Liturgy and MysticsimThe Experience of
Jewish Liturgy: Studies Dedicated to Menahem Sdcmenedd. D. R.
Blank (Leiden, Boston: Brill, 2011), 263-281

On the other end, even though ladlkhalotcompositions are post-
Talmudic, the phenomenon 6Hekhalot literature developed from
the late amoraic times to post-Talmudic Babylon{. Swartz,
Scholastic Magic: Ritual and Revelation in Earlywigh Mysticism
Princeton: Princeton University Press, 1996, 18)other words, one
must separate late redactions from the possilohitgarlier forms, so
that it is reasonable to infer that some of thecficas or texts
underlying their encoding can be of Talmudic eravenance. Thus,
being that the encoding itself is a product of atioh and
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development, some practices undoubtedly preceded #mcoding,
while the written record may also reflect textuaydrs of literary
imagination as well as intertextual contemplatio alevelopment.
Therefore, it is possible thatekhalot rituals were practiced in
Talmudic Babylonia even if the surviving textuatibas are post-
Talmudic. Indeed, M. Bar-llan’'s demonstration thakhalotprayers
follow patterns and forms found in other prayersown from
Tannaitic and Amoraic compositions, locates suckerdiure
supporting this visionary experience in Eretz Ikraad is consistent
with the Graeco-Roman milieu discussed by Jano(@ike Mysteries
of Jewish Prayer andHekhalot (Ramat Gan: Bar llan University
Press, 1987) [Hebrew]). See also M. Swartz’ didousof the
rabbinic style ohekhalotpoetry,Mystical Prayer in Ancient Judaism:
an Analysis ofMa aseh Merkavah (Tubingen: Mohr Siebeck, 1992)
190-207. Independent evidence that the works hamh lezlited in
some form sometime before the tenth or eleventhucgnpossibly
well before then, is Hai Gaon’'s reference to two tbeEm as
“mishnayot” (=baraitot; see B. M. Lewin, ed.Qtzar ha-Geonim, v.
IV, Jerusalem, 193 hagigg 14 and 61). The fluid state of the later
Ashkenazic manuscripts aside, the Gaon’s accept@heithoritative
Tannaitic teachings of works that would have olg@d outside of
normative rabbinic settings, or at least circulatedtheir margins,
indicates that their status had undergone post-ositignal evolution
and naturalization, which also would have takeretim

Nonetheless, even though the TB tale, in localiZiigha’s fall
within his heavenly vision/journey, presupposes &swn of a
hekhalot milieu, it is most likely that thehekhalot documents’
versions of Elisha’s fall were taken into thekhalottext-tradition
from the Bavli. The various hekhalot documents &ehprelevant
material from yHag and tHag as well. For instanaodiile the
Merkavah Rabbaltext contains the unfortunate Elisha vision, raith
of the Hekhalot Zutartitexts do (texts cited in n.5 above, and collated
and translated in C.R.A. Morray-Jones’ article citenmediately
below, 196198; cf. n. 33 above). Moreover thiekhalot Zutartitext
contains another Elisha tradition found only in therushalmi, and
thatonly in the N[ew York ms.] version (the M[unich ms.ktedoes
not have it); moreover, that tradition, which exp$athat Elisha’'s
“cut[ting] the shoots” refers to his ruining the daling academic
careers of successful young Torah students, isteentaawn from the
Yerushalmi and irrelevant to the concerns oftiekhalottext. C.R.A.
Morray-Jones thinks that the earliest elaboratibrElsha’s fall is
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preserved in thdekhalottradition, whence the Bavli borrowed and
expanded on it (cf. “Paradise Revisited(dar. 12:112]: The Jewish
Mystical Background of Paul's Apostolate, Part 1lheT Jewish
Sources,HTR 86 [1993] 177217, and his monograph Transparent
lllusion: the Dangerous Vision of Water in Hekhaldysticism: a
Source-Critical and Tradition-Historical InquirnyfLeiden, Boston:
Brill, 2002]). However, it seems more likely thbetmystical texts are
consumers — and expanders — of the Talmudic onesG&shen-
Gottstein 1995, 12932, and 2000, n. 36, 3305, and n. 65, 329
330.
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Appendix B: Mnemotechnique and Rabbinic texts (comtation of
n.17 above).

In a study of memory and its methodology in rabbinerature, nnx
S"m  moooa o, Mehgerei Talmud: Talmudic  Studie8:2
(Jerusalem: Magnes Press, 280&lmudic Studies Dedicated to the
Memory of Professor Ephraim E. Urbgcb43589, Shlomo Naeh
distinguishes between rote memorization and thehodgetogies of
organization of information in the memory for easferetrieval for
purposes of review and communication. He observes the
Babylonians, unlike their colleagues in Eretz Yedradid not
recommend mnemonic methodologies, possibly bectnesefavored
dialectical skill over prodigious memorization,hedtigh all require the
memorizing of texts (pp.549 and n.29, and 587)e&d] the situation
is more complicated for, unless texts are formdlatecording to the
aforementioned principles of organization, e.ge #uarliest textual
layers of mEduy (cf.ibid., 582586), they cannot be retrieved
according to those techniques. Unfortunately, maabbinic
documents were not formulated along those lines,sba below on
documents structurally/mnemonically dependent an Nhishnah or
Scripture. (On the other hand, the distinction camiy drawn
between Bavel and El, the former favoring dialectand the latter
memorization could benefit from further examinationview of the
textual evidence of the Yerushalmi: replete wittagits and queries,
that Talmud gives a clear impression that it waavhg engaged in
dialectics, albeit in a rhetorically less evolvedmmer than its sister,
which had a few more centuries to develop. The iBaproverbial
“sack full of books” refers to an unimaginative,sp&e scholar;
classical and medieval memorization for Mary Cdmeus is an active
organic process in a society that values memoryifigr making the
text one’s own for purposes of retrieval and uwiian.)*

Furthermore, since the writing down of most oralrdfo was
forbidden, the rabbis could not avail themselvesth& techniques
analyzed in M. Carruther§he Book of Memory: A Study of Memory
in Medieval Culture(Cambridge, Eng., and New York: Cambridge
University Press, 1990), who was describing a mentsculture in

1% pp. 10-13. It is unreasonable that the Bavli deslmemorization in
preferring the “uprooter of mountains” to the “Sindecause one cannot
succeed in dialectics without a firm grasp of thatenal. Still, it is not clear
how TB imagines the “uprooter’'s” memory. Perhapsrust expend his energy
on grasping the gist of many things rather than orenmg the exact texts or
organize his knowledge for efficient retrieval.
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which the text, along with accompanying decoratdesigns and
images, was arranged to facilitate contemplatiod sr@morization.
As Naeh himself notes, the image of Akiva as gatigerand
separating coins according to species (ARN-A 18,6867: 2 71
my aun Mynavn 7N 9o ey X20py) applies to his collection of data,
not his redactional activity in editing his Mishnahmidrashim(566
567). Therefore, it would seem that the studemtibbinic texts had to
depend upon rote memorization and, possibly, tldeodikinds of
textual cues other than those identified by Naehtri@hers also
discusses at length the Medievals’ need to memdexts, and the
methods they and their classical predecessors awal and
employed to accomplish this. Without faulting Naehmportant
observations, one must conclude that another pergpeis also
required, one that is alert to the evidence ofuaxtvitnesses, both
Palestinian and Babylonian, which by their veryglaage (repetitions,
puns, echoes and allusions) and literary strucfsee number — and
sequencing — of units, chiasms, parallels) tesafyheir having been
formulated to ease memorizing and facilitate rechll oral
performance as well as comprehension of the awdiddany studies
highlight such compositional aspects; one mighemrdb, e.g., M.
Kline, op. cit n.16 above or foaggadah Rubenstein’s studies cited
above, and the studies cited in n.69 above.

A mnemotechnical perspective sheds light on thédridevel of
arrangement in Rabbinic texts, viz., the integratd individual texts
or segments into Rabbinic collections such as tlaémiids and
exegetical halakhic and aggadic midrasfifBoth types of literature
are anthological in nature, collections safgyotand aggadic tales on
the one hand, and brief (summaries of) homiletteervations on the
other. In calling the Talmud a commentary on thesiMiah, many

191 Homiletical midrashimhave a unique, complex three-part structure (see A
Goldberg, Review of B. Mandelbaum’s ed.Résikta de-Rav Kahan&iryat
Sefer43, 1967/1968, 68-79, pp. 73-79). The beginningi®eaonsists of a
series of proems, and functions mnemonically asdalitive gathering place for
several introductions to the initial verse of theek's pericope, and may have
in turn engendered “literary/scribal” creativity the manufacture of more;
furthermore, the overall set structure serves asnamonic device. On the
introductions fetiho), see J. Heinemann, “Th@roem in the Aggadic
Midrashim,” Studies in Aggadah and Folk-Literatued. J. Heinemann and D.
Noy (Jerusalem: Magnes Press, 1971)S@ripta Hierosolymitan&2), 100-
122; N.J. Cohen, “Structure and Editing in Homildd@rashim,” AJS Review
6 (1981) 1-20; H. L. Strack and G. Stemberg¢y@roduction to the Talmud and
Midrash,tr. M. Bockmuehl (Minneapolis: Fortress, 1996), 246.
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founder on the fact it contains a lot of other mateas well.

However, seeing the individual Mishnaic paragraphclause as a
mnemonic hook, one can see how the varisugyotand aggadot

were strung together, both those most directlytedlao the Mishnah
and those tangentially so. The tangential mategigb required
placement in some context for purposes of storageratrieval in a
culture of memory. Similarly, as they collected hies and legal

exegeses from various sages, compilersnmafirashim chose the
Scriptural phrases as the mnemonic hooks on whachang their
texts. In the case of the Talmuds it would seemttitargumentation
often came after the attributed materials had baeanged, as a
refinement made possible following the collectiosogess.
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Appendix C:the Structure and Development of Unit 7
Unit 7 is especially interesting for two reasons.may contain
evidence of Amoraic thinking about Elisha. And itayncontain
evidence of both an early and a late stammaiiggya With regard to
the first point, it would help to indicate that ttatributions are
tradental and as reliable as such attributionsvaeinde allowing us to
suspend any search for a kernel underlying thedegegraphic scene
8, which is pure legend. With regard to the secooigtpit allows us
to imagine a stage or stages in the redactioneo 8 Elisha narrative
just prior to its present form. This may help explavhy | consider
this complex a complete literary unit, whereas Rusb&in separates
the fourth teaching as a distinct literary unit.

The text of the unit is as follows:

Text Function
NNT M9 NN I 3N PRI AN Ql First |eve|

stammaitic query
introducing collected

sources.
NS PP 37 PN N I3 92 127 Pnrm Gloss. Secondary
YT 119Y 1N PNV D (P2 YI9N9R) N7 stammaitic support
NN NINAN D TNDN D 19N WP DM for Q1
WP - MINAN D IN9NY 290 DT DN '
DN WP ON - IND ONY 9N DN
BATALA)A)
AT DOWN NP NN 03T wOPh v NN R1.1. First source

YN 129 090N 22T YHW) TN VD (27 YHvn) as Replv to O1
ONYTY NONL,INNI NY ONYTY ONYTY plyto Q

N2 OYNY (NN OINN) Non NN NN 1) R1.2. Second
DTIINONIP VP Q2 Secondary
query.
AOPA— RN ,OITIA - RN ,NOYP ND R2. Reply to
secondary query.
RN A2 XIAWND OION ,INN DT 29 NIX D R1.3. Third source
NI2D NINOW XTI RINN IIN | g5 Reply to Q1.
) YN (Y DXPYN PY) DNIT ONN NI WIT R1.4. Fourth

VD) DND_MN _JMIN 2IN3 TN ONTY WIN | goyrce as Reply to Q1.
5Y OGN LDT INN DN TV 999 1INNRY 099N ITINIYN
LOND) IDINAY NN PN -- NNINDY VIV THNYNPVY I

192 Stammaitic language is displayed in a smaller famtdistinguish it
graphically from statements formulated to convey tbachings of Amoraim.
Formulations of Amoraic teachings are underlined.
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The TY version valued Elisha’s scholarly attainnsentsing them
to vindicate both Meir's efforts towards his sal@atand his respect
for Elisha in this world and the next, as well dsl&a’s daughters’
claims on charity. It also began to diminish histéenal) immorality
in favor of his (internal) scholarly attainmentsx¢osaves the casing
along with the scroll or the phylacteries withirowever, as we have
seen, the Bavli carried this theme one logical dtegher, asking
whether Meir did not endanger his own spirituahmoral integrity in
learning with Elisha. Actually, it seems that wesnoonsider, as part
of the prehistory of the TY and TB aggadic narresivthat Amoraim
in both EIl (to the extent that the attributionsenare reliable) and in
Bavel had engaged in such speculation, not merepplication to
Elisha’s case, but more generally as well (cf.tthe transferred from
bMK 17a in the opening query and Rava cited lamty several of
their musings had been collected, possibly forpttesent context.

Early Stammaitic redactofS evidently decided to utilize those
teachings here and organized them around the q&ryHow could
R. Meir learn Torah from Aher?” As formulated, Rekhkish is
responding to a preceding query, and those redadtorsubsequent
expanders, see immediately below) also added “fhmre” to the
citation of Hanina. At this point, Rava’'s obsereati one of four
teachings (“Replies,” “ResponseR1.1-R1.9, was placed at the end
for a variety of reasons. The primary one is thatould well have
originated independently of speculation about Eljdior it addresses
the general question of learning from any wickedesaA further
consideration is its similarity to Rav Dimi’s sagin(metaphoric
treatment in vegetative imagery rather than scrgbtaitations) that
immediately precedes it. Furthermore, it is the tmoemplex,
combining the folkloristic imagery of Dimi with aimitial scriptural
peg as in the first two teachings. Finally, refegriback to the first

18 pHMK 17a.

194 This phrase must have been formulated in Bavlkrahan Erets Israel (it
does not appear in the Yerushalmi or in any midiadtection exceptyalkut
Shimon), but in the four other places that it occurss ihot cited anonymously
but with attribution to the Babylonian Amoraim Sheshurav Hisda and rav
Yosef (bBB 9a=bMen 77a, bAZ 52b and bZev 62a).

195 D, Halivni, who holds that the Stammaitic authofsargumentation are
post-Amoraic, finds that many questions that thegduto introduce augya
preserve their original, Amoraic-period, formulatjahus accounting for the
fact that the answers as formulated seem to presepthe queriesn(mpn
X7N2 X232 noon ,TIn7Na 0°IR2 MMmony, Jerusalem: Magnes, 2007, 44).
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consideration, it makes a good conclusion becatisés ainiversal
perspective, speaking of the gendailtnid hakham

In organizing the narrative as we have it, l&mmmaimwhose
contributions have been indented in the transonipéibove, added the
scholastic justification for the opening questidtabbah bar Hana in
the name of Yohanan is cited from bMK 17a), theregapsforming a
simple editorial query into a dialectical, learndebate. They also
addedQ2 and its ReplyR2 to resolve the contradiction raised by their
scholastic expansion d1. That augmentation created a division
between the first two Amoraic traditions, which edrased on verses,
and the latter, metaphoric, ones, albeit Rava's walgs® based in
Scripture.

However, the opening query does create a potersizdlism
separating Rava’'s teaching from the other threasnmch as the
former is not restricted to R. Meir. Perhaps thstidction moved a
close reader like Rubenstein to view Rava’s tearlas a separate
literary unit.
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