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PREFACE AND ACKNOWLEDGMENTS

Ephrem Syrus caustically remarks at one place in his Prose Refutations that

the Manichaeans “say of Egyptian Hermes and of the Greek Plato and of
Jesus who appeared in Judaea that they were heralds of that Good (Realm)
to the world ..” (ed. Mitchell 2.208). This observation, apparently based upon
a quotation from an unidentified Manichaean source and intended by
Ephrem to discredit the Manichaean concept of a periodic dispatch to earth
of representatives of the supernal Realm of Light, encapsulates the thematic
core of the present monograph. It offers a systematic examination, from a
comparative perspective, of the extant Manichaean (as well as non-
Manichaean) rosters of authentic predecessors who purportedly proclaimed
the Religion of Light prior to the advent of Mani, “seal of the prophets,” and
examines the implications of this particular doctrine for the origins of
Manichaeism.

Chapter One collects and analyzes those texts which speak of prophetic
predecessors, and isolates the credentials considered requisite for such status
within Manichaeism. Especially intriguing in this list-tradition is the
occurrence of the names of some prominent biblical antediluvian forefathers,
such as Adam, Seth, and Enoch. Given the well documented hostility of
mature Manichaeism to the personalities and teachings of the Hebrew Bible,
it becomes necessary to explicate this apparent anomaly.

A survey of biblical pseudepigraphic literary activity in the late antique
Near East follows in Chapter Two, with special attention being devoted to
the quotations from revelatory works (“apocalypses™) attributed to five
biblical forefathers which are cited in the Cologne Mani Codex, a relatively
new source which has revolutionized the study of nascent Manichaeism.
These forefathers are Adam, Seth, Enosh, Shem, and Enoch. This descriptive
sketch does not limit itself to Jewish sources alone, but draws as well upon
information found in Christian, gnostic, non-biblical, and Muslim literature
produced throughout the first millennium (and in some cases beyond) CE. A
special section of this chapter attempts to trace the avenues for the
transmission of pseudepigraphic literature and motifs from their largely
Jewish cultural contexts in Palestine to the emergent gnostic milieux of Syria
and Mesopotamia.

The heart of the work, comprising Chapters Three through Seven,
consists of a rigorous philological, literary, and religio-historical analysis of
the five pseudepigraphic citations preserved in the Cologne Mani Codex.
Each of these chapters presents the Greek text of the excerpt, an English
translation, and a lengthy detailed commentary to the passage. In addition,
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these chapters offer a number of hypotheses regarding the original
provenance of each citation and the means by which it has been adapted, if
at all, to its present narrative context. The final chapter (Chapter Eight)
briefly synopsizes the results of the present investigation, and offers some
deliberately provocative assertions and suggestions to fuel further research
and discussion.

The bibliographical abbreviations employed within the annotations should
be familiar to students of the history of religions in late antiquity. I have
endeavored in most instances to adhere to the stylistic guidelines of the
Journal of Biblical Literature, a convenient exposition of which is set forth
in JBL 107 (1988) 583-96. For more specialized works or journals not
included in the JBL list, I have prepared a special supplemental list of
abbreviations for consultation. As a concession to modern reading habits, I
provide full bibliographic information for the initial citations of the scholarly
literature in each chapter, even if the work was already referenced in an
earlier chapter. This will permit readers to consult chapters out of their
published sequence without sacrificing intelligibility.

Some of the material contained in the present work was first presented in
oral form during the annual sessions of the Manichaeism Group of the
Society of Biblical Literature, and I would like to thank my numerous
questioners, respondents, and correspondents for their vocal (and sometimes
written) interest in my work. My wife Lu and my son Daniel have patiently
tolerated the many hours of cloistered rumination and composition that this
project has entailed, and I am grateful for their indulgence. I also thank the
interlibrary loan staff of Dacus Library at Winthrop University for their
cheerful acceptance and efficient handling of what must have seemed a
veritable plethora of esoteric requests. My initial labors upon the manuscript
were financially underwritten by a 1994 summer stipend from the National
Endowment for the Humanities, to whom I publicly tender my thanks. I am
furthermore especially grateful to Jason BeDuhn, David Frankfurter, and
Steve Wasserstrom, each of whom graciously consented to read and critique
large portions of the present work during the early stages of its preparation,
and each of whom has stimulated me in countless ways via their publications
and conversations.

Finally, I dedicate this book to the memory of my father, who passed
away shortly before the manuscript went to press. He always took a great
interest in my scholarly labors and activities, and was a steady source of
quiet encouragement and sound advice. He freely gave to me much more
than I could ever hope to repay in kind. May his memory forever be for a
blessing.
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PART ONE

FROM FOREFATHERS TO HERALDS:

THE TRANSFORMATION OF BIBLICAL PRIMEVAL HISTORY



CHAPTER ONE

MANICHAEISM AND THE BIBLICAL FOREFATHERS

One of the most significant manuscript finds relating to the study of
Manichaeism was the discovery and decipherment in 1969 at the University
of Cologne of a diminuitive Greek uncial codex containing a hagiographical
recountal of the early life of Mani, the religion’s founder and authoritative
teacher.! The actual archaeological origin of the codex was admittedly
obscure. Those familiar with the history of the western spread of
Manichaeism postulated that it came from Upper Egypt, probably from the
area of Lycopolis,2 a point of entry for Manichaean missions in the third and
fourth centuries CE, and a place where Manichaean communities are well
attested in late antiquity.? Palaeographical analysis of the Greek script
employed in the newly recovered codex suggested the fourth or fifth
centuries CE as the probable date of its preparation.# A closer study of the
narrative suggested to its modern editors that the Greek text was actually a
translation of an Aramaic Grundschrift,’ an assessment which if accurate
would mean that the work could originate from the earliest decades of the
existence of Manichaeism in Mesopotamia. Given that much of the narrative
is autobiographical in form, portions of the Codex may even ultimately
derive from the ipsissima verba of Mani himself (216-276 CE). Although
badly damaged, particularly in its latter half, approximately one hundred and
ninety-two leaves survive for modern study.

The contents of the Cologne Mani Codex (henceforth CMC or Codex)
are little short of revolutionary for the evaluation of the ideological
background of the youthful Mani. Much of the extant text relates certain
formative events experienced by Mani while being raised and educated
among a Jewish-Christian sectarian community in southern Mesopotamia.
Notices of his childhood and adolescent upbringing among such a sect had
been mentioned by two of the most important heresiological sources for the
recovery of Manichaean traditions and doctrines; viz, those of the Nestorian
patriarch Theodore bar Konai6 and the Muslim bibliophile Ibn al-Nadim,” but
little evidence existed outside their accounts, certainly not within authentic
Manichaean writings, to confirm this tradition. Not only is the veracity of
this polemical tradition affirmed by the Codex, but we also learn from it the
identity of the sect’s founder—Elchasai, an exceedingly intriguing Jewish-
Christian visionary who apparently lived and taught in late first-century CE
Palestine and Transjordania,® and regarding whom some information is
preserved by Christian (and Muslim) heresiologists.® The implications of this
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new knowledge are profound and far-reaching. Not the least among them is
the dawning realization that there is a genetic linkage—conceptual,
ideological, and most importantly, literary—between the intellectual circles
of Second Temple and late antique heterodox Judaism (among which can be
included the various Jesus-movements) and late antique Syrian and
Mesopotamian syncretic currents (incorporating also pagan, Hellenistic, and
Iranian motifs), a linkage which illuminates and explains many otherwise
puzzling textual correspondences and correlations found among these
regions.10 .

The surviving leaves of the Codex betray the editorial hands of one or
more redactors who have manipulated the narrative to assume the shape it
now bears. In many cases, the name of the tradent responsible for the
structure of a certain block of tradition is preserved in a “section” heading, a
formal practice of attribution that has been rightly compared to the
ascription of traditions to named rabbinic Sages,11 or to the Islamic isnad,
the transmission of hadith through an authoritative line of tradents.2 As a
result of this editorial arrangement, the contents of the Codex can be
described and summarized fairly neatly as follows. Leaves 1-13 relate a
detailed, largely hagiographic account of Mani’s childhood among the sect.
Leaves 14-44 recount the circumstances and contents of two “revelations”
experienced by Mani while living among the sect—the first at age twelve,
and the second at age twenty-four. There follows on leaves 45-72 a lengthy
apologetic section wherein evidence is marshaled to support the authenticity
of Mani’s revelatory experiences. This evidence consists of quotations ex-
cerpted from five otherwise unknown Jewish pseudepigraphic “apocalypses,”
three citations alluding to the apostle Paul’s visionary experiences, and four
excerpts from Mani’s later “canonical” works.!3 Leaves 72-99 provide a
valuable account of the customs and rituals observed by the Elchasaite
community to whom Mani belonged, and of the history of Mani’s growing
disenchantment and eventual opposition to them. On leaves 100-116 is the
Manichaean version of Mani’s departure from the sect and his initial success
in winning disciples to his own teachings. The remainder of the Codex
(leaves 117-192), which is very badly preserved, apparently continued with a
description of Mani’s subsequent missionary journeys throughout the ancient
Orient.

While there is much of interest within the Codex that rightly should
excite and stimulate its detailed study by students of the history of religions
in late antiquity, a portion which is particularly intriguing is that apologetic
section (CMC 45-72) mentioned earlier that features justificatory evidence
for Mani’s claimed status as the recipient of heavenly wisdom. A close
examination of this section reveals that Mani regarded himself, and was so
viewed by his adherents, as simply the latest (and perhaps the last) in a series
of divinely commissioned emissaries to an almost hopelessly befuddled and
estranged humanity. Especially interesting are the identities of the illustrious
predecessors who are commemorated in the Codex. “Apocalypses” attributed
to the biblical figures of Adam, Sethel (i.c., Seth),14 Enosh, Shem, and Enoch
comprise the first five (and by far the most lengthy) citations.!5 These are
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followed by three brief quotations from two of the New Testament epistles
of Paul.}6 The significance of Paul in Mani’s intellectual developmcnt_ls not
surprising in itself. Marcionite Christianity, whose stringent Paulinigm is vxfell
known, was the strongest faction of that religion in Mesopotamia dl{rlqg
Mani’s day,!7 and scholars have sometimes remarked certain concepts w1t!1m
nascent Manichaeism that suggest a Marcionite patrimony.!® A clandestine
study and espousal of Paul’s writings by the young Mani was probably one of
the factors that precipitated his rupture from his childhood commqmty.19
Paul thus enjoyed a special status among the religious teachers preceding the
mission of Mani.2® The section concludes with the elevation of Mani himself
to the exalted rank of these predecessors, climactically expressed by the
identification of Mani with the “Paraclete of truth.”2!

It is the aforementioned pentad of primal forefathers culled from the
biblical book of Genesis, along with the explicit respect accorded to
literature allegedly stemming from them, that gives one pause. Manichaean
literature rarely cites the Hebrew Bible. In fact, it is abundantly attested that
Mani and his religion displayed a hostile, denigrating stance toward both the
Hebrew Bible and the classical Judaism deriving from it. The fourth-century
polemicist Titus of Bostra begins the fourth book of his treatise refuting
Manichaeism by stating “he (Mani) attributes the Old Testament”fully .an.d
completely to the archons of Hyle (i.e., the princes of Darkness).”22 This is
tantamount to asserting that the Hebrew Bible is of Satan, not of God, and
hence totally worthless for instruction in religious matters. Yet characters
belonging to this despised corpus of documents are simultangously lauded as
exemplars and emissaries of proto-Manichaeism! How can this be?

The Succession of Incarnations of the Apostle of Light

Despite Mani’s avoidance of explicit citation from the Hebrevy Bible., it is
nevertheless plain that important characters and events mennon'ed in the
Hebrew Bible, particularly those found within the primeval hx_st‘ory‘of
Genesis 1-11, play a significant role in the development of his distinctive
ideology. A cursory reading of surviving Manichaean literature, as .well. as of
the detailed reports of reliable heresiologists, readily demonstrates its biblical
heritage. The Genesis accounts of creation, the experiences of Adarp, E.ve,
and their progeny, the generational succession of the anted‘lluwan
forefathers, the angelic corruption and enslavement of humamty, the
cataclysmic Flood, the preservation of wisdom for future generations of .the
righteous—all of these biblically based characters and episodes receive
attention in Manichaean literature. Yet true to their provenance, the
Manichaean texts do not relate these stories or traditions in accordance with
their biblical versions. They instead employ, adapt, transmit, and further
develop the interpreted forms of these stories that we often find in extra-
biblical Jewish (and Christian) pseudepigraphic works and certain
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aggadic traditions, or alternatively, versions that we might expect to find
among such sources.23

It had not escaped notice among ancient polemicists that Manichaeism
credited specific biblical and historical figures with distinctive roles in a
progressive pattern of religious revelation. Modern manuscript discoveries,
notably those at Turfan and Medinat Madi, confirmed and augmented these
earlier testimonies and shed new light upon the Manichaean doctrine of
“prophetic succession.” According to this doctrine, a heavenly entity known
as the Apostle of Light, who is in turn under the direction of the Light-
Nous,2* has periodically manifested itself in human guise to proclaim the
Manichaean message of redemption among humanity.25 The succession of
such “prophets” is comprised initially of important biblical forefathers from
primeval history and continues on to embrace renowned religious teachers of
more recent vintage such as Zoroaster, the Buddha, and Jesus,26 before
culminating with the self-declared “seal of the prophets,” Mani himself.27 The
importance of this concept for understanding why the Manichaeans
employed pseudepigraphic works attributed to the primal forefathers, as well
as for explaining the esteem such writings undoubtedly enjoyed in Mani-
chaean circles, demands that a comprehensive inspection be given all the
relevant textual evidence that can be culled from both external and internal
witnesses.

Mani almost certainly inherited the concept of the periodic dispatch and
sojourn of heavenly emissaries among humanity from his Elchasaite tutors.
According to Hippolytus,

They (the Elchasaites) do not confess, however, that there is but one Christ, but
that there is one above and that he is infused into many bodies frequently ... he
was begotten of God at one time and at another time he became a Spirit and at
another time was born of a virgin and at another time not so. And he was
afterwards continually infused into bodies and was manifested in many people at
different times.28

Epiphanius moreover states: “They (the Elchasaites) confess Christ in name
believing that he was created and that he appears time and again. He was
formed for the first time in Adam and he puts off the body of Adam and
assumes it again whenever he wished.”?® When one substitutes the supernal
“Apostle of Light” for the “Christ” of the patristic witnesses, the connection
of the Elchasaite doctrine with its Manichaean analogue is apparent. This
concept of the cyclical manifestation of the same heavenly entity in various
human forms throughout history is a form of the so-called “true prophet” (6
arn8ng poenng) doctrine associated with the Pseudo-Clementine literature3®
and with Ebionite Christianity.3! :

Interestingly, Western heresiological sources are largely silent regarding
Mani’s concept of prophetic succession; instead, it is from Muslim writers
that we receive our most abundant documentation regarding the chain of
proto-Manichaean prophets. This circumstance may be due to greater Muslim
familiarity with the very idea of prophetic succession, since Muhammad
espoused and Islam recognized an analogous concept regarding authentic
prophetic predecessors and their attendant status.2 Given this parallel, one
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might be tempted to assert that Islamicate Manichaeism simply borrowed
this doctrine from the dominant religious community in its environment, or
at the very least, that the Muslim commentators have projected their own
understanding of the prophetic office upon this dualistic sect. Such an
argument however cannot stand. As we shall see below, the scheme is
already alluded to by Ephrem Syrus in his valuable fourth-century refutation
of Manichaean teachings, and it is expressly attested within the Coptic
Manichaean texts of the fourth and fifth centuries CE.?? In fact, it is more
than likely that the currents of influence flow in the opposite direction—it
was Muhammad who adopted and adapted the concept of the cyclical
progression of universal (as well as ethnic) prophets from Manichaeism in
order to construct his distinctive history of revelation.34

The earliest Muslim testimony which mentions the Manichaean doctrine
of the succession of prophets is that of ‘Abd al-Jabbar, a tenth-century
Mu‘tazilite sage who compiled a vast encyclopaedia of theological doctrines
(Kitab al-Mughni)3s that includes valuable information about ‘Abbasid
dualist sects. The information contained therein concerning Manichaeism (as
well as the other dualist movements) was apparently derived from Abi
Muhammad al-Hasan b. Miisa al-Nawbakhti’s Kitab al-ara’ wa-l-diyanat.36
Near the end of his exposition of Manichaeism, he states the following: “The
first to be sent by God for the teaching of knowledge was Adam, then Seth,
next Noah. He sent Zoroaster to Persia, the Buddha to India, Jesus the
Messiah to the West, (and) lastly Mani, the seal of the prophets.”3? Adam, the
first human being according to the biblical and Qur’anic creation myths, is
also the first emissary to proclaim revelatory knowledge. His son Seth as-
sumes the prophetic mantle after Adam’s demise, and Seth in turn is
succeeded by Noah, the hero of the scriptural Deluge-narratives. After a
lengthy temporal hiatus, Zoroaster, Buddha, and Jesus are commissioned to
proclaim the message in the geographically (or ethnically?) circumscribed
areas of Persia, India (ie., the “East™), and the West (i.e., “Rome”). The final
link in the chain is Mani, who completes and confirms the work of his
predecessors.

This is a reasonably clear statement of the idea of the succession of
prophets, but ‘Abd al-Jabbar gives us no explicit information regarding how
Manichaeans understood the relationship of one “link” in the chain to
another. Some things can however be inferred from the structure of the list.
The roster displays what would appear to be a conscious symmetry. There
are seven prophets in all: three who could be termed “ancestral” (Adam, Seth,
Noah), followed by three “ethnic” or “geographic” representatives (Zoroaster,
Buddha, Jesus), and a single climactic conclusion with the appearance of
Mani as “seal of the prophets.” The number “seven” thus serves as an order-
ing principle for a balanced arrangement of authoritative predecessors.3? This
could be an editorial contribution by ‘Abd al-Jabbar or his source since, as
we shall see, authentic Manichaean writings identify several other figures as
predecessors of Mani in the proclamation of his message. Yet the ar-
rangement of the prophets as a group of “seven” also occurs in Manichaean



10 CHAPTER ONE

writings—most importantly, in the roster supplied by the Codex itself. Hence
we may have here a survival of a Manichaean textual source.??

A second informative testimony to consider is that of the eleventh-
century Muslim polymath al-Biriini. There we read:

In the beginning of his book called Shabirkédn, which he composed for Shapir b.
Ardashir, he says: ‘Wisdom and deeds*? have always from time to time been
brought to mankind by the messengers of God. So in one age they have been
brought by the messenger, called Buddha, to India, in another by Zarddusht to
Persia, in another by Jesus to the West. Thereupon this revelation has come
down, this prophecy in this last age through me, Mani, the messenger of the God
of truth to Babylonia.’ In his gospel, which he arranged according to the twenty-
two letters of the alphabet, he says that he is the Paraclete announced by [the]
Messiah, and that he is the seal of the prophets (i.e. the-last of them).4!

This testimony features a valuable quotation excerpted from one of the
canonical scriptures reportedly authored by Mani, the Shabuhragan.? This
work was supposedly the only one of Mani’s compositions to be written in
Persian (as opposed to Aramaic),43 presumably to facilitate its perusal by
Shapur I so as to secure his favor for the expansion of the young religion.
The distinctive concept of the periodic revelation (“from time to time”) of
divine wisdom to humanity via the agency of chosen “prophets” (“mes-
sengers of God”) is clearly evident in this citation.44 We also learn the
identity of four of these “prophets” Buddha, Zoroaster, Jesus, and Mani, each
of whom exercise their missions in designated geographic localities. This
coheres with a portion of the earlier testimony of ‘Abd al-Jabbar, and given
its explicit linkage with a Manichaean scriptural text, strengthens the
supposition that the latter {or his source) had access to Manichaean writings.
Further, the teachings and instructions associated with each messenger do not
vary according to time or place—"this revelation has come down, this
prophecy .. through me, Mani, the messenger of the God of truth to Bab-
ylonia.” The messengers of God have thus proclaimed a single teaching to
humankind, regardless of the circumstances of their own settings or
audiences. We finally learn that Mani’s mission featured an eschatological
component, in that Mani is considered the messenger for “this last age.”*5
This lesson is reinforced with al-Birani’s citation from another of Mani’s
works#6 wherein he declares himself to be the “Paraclete” promised by Jesus
and the “seal of the prophets.”#7

A testimony which coincides in part and further extends the evidence of
both ‘Abd al-Jabbar and al-Birani is found within the important twelfth-
century heresiological catalogue of al-Shahrastani. This text reads as follows:

His doctrine regarding the Law and the Prophets was that the first whom God
(may He be exalted!) commissioned with knowledge and wisdom was Adam, the
father of humanity; then Seth after him; then Noah after him; then Abraham
after him, upon them be peace! Then He sent the Buddha to India and Zoroaster
to Persia and the Messiah, the Word of God, and His Spirit, to the land of Rome
and the West, and Paul after the Messiah to the (same regions). Then the seal of
the prophets came to Arabia.4®
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There are some obvious correlations with the previous statements that we
have examined. God periodically dispatches select emissaries who are
commissioned with “wisdom and knowledge,”#® or who at least impart a
message imbued with such to humankind. Buddha, Zoroaster, and Jesus
reappear as important links in the chain of prophetic succession.3? Yet
significant supplemental information is also provided here. Ten generations
after the era of Noah, Abraham receives the divine commission. Following
the “national” assignments of Buddha, Zoroaster, and Jesus, the Christian
apostle Paul also receives recognition as a “true prophet,” thus confirming his
importance in the transmission of proto-Manichaean doctrine. Remarkably,
Muhammad himself assumes the final position in this chain of revelation.3!

This final claim plainly indicates that the testimony of al-Shahrastani
experienced some distortion and emendation in the process of its
transmission.52 Muhammad could not possibly have been included in an
authentic Manichaean roster of the prophetic succession,5? since Mani was by
definition the “seal of the prophets” dispatched for the final age and hence
the last link in its prophetic chain. Moreover, from a purely chronological
standpoint Mani preceded Muhammad by four centuries! However, when one
compares the testimonies of ‘Abd al-Jabbar, al-Birani, and al-Shahrastani at
this juncture, one immediately notices that the name of Mani is missing from
al-Shahrastani’s roster. Probably the Manichaean application of the familiar
epithet “seal of the prophets” to Mani, evidenced in the earlier reports, either
confused or angered certain Muslim tradents, who then substituted Muham-
mad for Mani at this position of the chain.54

More significant however are the names featured at the beginning of the
list. Adam, Seth, Noah, and Abraham are of course prominent characters in
biblical narrative, and the names of the first three have already been
mentioned in the testimony of ‘Abd al-Jabbar. However, with the exception
of Abraham, no prophetic status is ever ascribed to them by the Bible.3?
Muslim tradition does, it is true, attribute prophetic rank to all of these
figures, but that may reflect in turn the stimulative influence of the
Manichaean position. In fact, the inclusion of Abraham in ‘al-Shahrastani’s
roster is itself highly suspicious given his prominent role in the establishment
of Islam,’6 unless he was originally included among the group of “ethnic
prophets”; that is, Abraham was sent to the Jews much as Jesus was sent to
the West (“Christians”), Zoroaster to Persia (“Zoroastrians”), and Buddha to
India (“Buddhists”).

Before turning to the Manichaean witnesses for their reconstruction of
the prophetic succession, we need to note a passage contained in the so-called
Prose Refutations of Ephrem the Syrian, the fourth-century Christian
exegete, apologist, and poet.57 Ephrem’s citations of and allusions to
Manichaean concepts and doctrines are especially valuable in that he was
undoubtedly using the original Aramaic versions of Mani’s writings and of
compositions of his earliest circles of disciples. This means that a careful
reading of Ephrem’s polemic will often allow us to recover the initial term-
inology and phrasing associated with Manichaean ideology.5# Such would
appear to be the case in the present example. Although partially damaged,
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enough is preserved to confirm its relevance for the present discussion: “And
if they should assert out of (misplaced) reverence (?) that there were ancient
teachers of (Manichaean) truth—for they say of Egyptian Hermes and of the
Greek Plato and of Jesus who appeared in Judaea that ‘they were heralds of
that Good (Realm) to the world .59 The passage continues:

For if it is so that they (ancient teachers of truth) taught these (doctrines) of the
Manichaeans, as they allege: if Hermes had knowledge of Primal Man, father of
the ziwane, and if he had knowledge of the Pillar of Glory and of [the Realm] of
Brightness and the Porter and the rest of the others regarding whom Mani taught
about and also revered and addressed in prayer; if Plato had knowledge of the
Maiden of Light ... [2 words illegible] .. and the Mother of Life, or the battle or
the peace .. and if Jesus taught them in Judaea about refining (the Light), and if
he taught the worship of those luminaries that Mani worships, the one whom
they assert is the Paraclete who would come after three hundred years, and (if)
then we discover that their doctrines or those of their adherents agree with one
another, or (even) if one of theirs (agrees) with those of Mani, it (their alleg-
ation) is defensible. But if there is no agreement, refutation (of their allegation)
is obvious.60

In this passage we discern a variant form of the “prophetic succession” tra-
dition which we have been studying via the Muslim heresiological
testimonies. Ephrem provides us with what is one of its earliest attested
formulations. According to the Edessene Chronicle, Ephrem died in 373
CE,$! which would place the composition of the Prose Refutations sometime
during the mid-fourth century, barely a century removed from the floruit of
Mani himself. The formal similarity of Ephrem’s material to that found in
the Muslim sources of half a millennium later cannot be denied. They share,
for example, the affirmation made at the conclusion of their identifications
of the divinely commissioned predecessors of Mani’s “Paraclete” status, an
affirmation which strikes one as gratuitous in Ephrem’s testimony. This
suggests a common dependence upon Manichaean sources that conveyed this
doctrine in this particular form; perhaps, as al-Birani states, Mani’s Gospel. In
fact, the testimonies of Ephrem and al-Biriini are structurally identical,
although their rosters of predecessors vary. Note that Ephrem gives a
sequence of Hermes Trismegistus,52 Plato, Jesus, and Mani the Paraclete,
whereas al-Birani has the sequence Buddha, Zoroaster, Jesus, and Mani the
Paraclete .63

Of signal importance is the terminology employed by Ephrem, which
presumably reproduces the language of his Manichaean sources. The author-
itative predecessors are designated “heralds ( «1aia ) of that Good (Realm)”;
i.e, messengers of the Realm of Light who announce among humanity the
“good news” of the Manichaean gospel. The technical use of this word for
such “messengers” gains credence from Ephrem’s denigrating reference to
the term in another context: “Morecover we will turn and ask those
advocates of error; that is to say, its ‘heralds, how the sons of Light were
cast into the mouth of the sons of Darkness ..”64 Here the term clearly
refers to proclaimers, both past and present, of Manichaean doctrines.53
Further, the phrase “teacher(s) of truth” ( «iixa ~aalss) may also indicate
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one or more of the same series of authoritative messengers. This last
designation, if actually Manichaean, is especially intriguing in that it displays
a close philological and conceptual kinship to the title borne by the Qumran
personality popularly (but erroneously) termed the “Teacher of Right-
eousness,” the p7¥ 7, which would be better rendered “True Teacher,” or
“Teacher of Truth,” as in Ephrem.66

The appearance of Hermes Trismegistus and Plato in Ephrem’s roster of
alleged Manichaean predecessors is not as odd as it might seem at first
glance. It is widely recognized that Mani derived some of his basic ideas
from Bardaisan, a second-century Edessene intellectual who was thoroughly
familiar with Hermetic doctrines and Greek philosophy.6” One of the earliest
Western heresiological testimonies, the so-called Acta Archelai 8 asserts that
Mani simply plagiarized his teachings from a collection of books which
ultimately stemmed from Egypt.69 Moreover, the legendary tutelage of Plato
by Egyptian priests, who were by definition devotees of Hermeticism,
justifies his place in this chain of transmission.’® It seems possible that
Ephrem used a Manichaean source that deliberately invoked these
luminaries, as opposed to biblical figures or Eastern founders, in an attempt
to gain pagan intellectual recognition for the new system. Manichaeism is
based upon a “conscious syncretism,”?! and it would appear that this
syncretism did not hesitate to incorporate anything of possible utility for the
advancement of its positions. Similarly, Tardieu has argued that the inclusion
of Buddha and Zoroaster in the chain cited from the Shabuhragan was
expressly designed to convey an imperialistic argument to the king. Just as
the Sasanian empire was comprised primarily of a union of their adherents,
s0 too Mani’s system aimed to fuse these two religions into a larger whole,
thus rendering Manichaeism particularly appropriate for recognition as the
Sasanian national religion.”? The inclusion of these pagan saints renders the
religion equally attractive to a wide and influential audience in the Graeco-
Roman world. The early response, albeit hostile, of Alexander of Lycopolis
to Manichaean teachings suggests that literate circles were deliberately
courted in Western missions.

When we turn from Ephrem and the Muslim heresiographers to consider
the evidence supplied by Manichaean writings themselves, we soon discover
that the sequence of prophetic forerunners, particularly its initial com-
ponents, was considerably more elaborate than either Ephrem or the Muslim
sources indicate. The Coptic Manichaean texts recovered from Medinat Madi
in Egypt, which probably date from the fourth century CE, identify Adam,
Sethel (i.e., Seth), Enosh, Enoch, Noah, and Shem as “apostle(s)” (drdotorog)
who preceded Mani in proclaiming the message of the Realm of Light.73
Zoroaster, Buddha, Jesus, and Paul are also recognized members of this
illustrious roster.’* Kephalaia 14.4-6 equates the advent of Mani “in this
final generation” with the appearance of the promised Paraclete, a phrasing
that is remarkably similar to al-Birani’s citations from Mani’s Shabuhragan
and Gospel.
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The Middle Iranian Manichaean sources cohere fairly well with the
evidence of the Coptic works. One particularly interesting text was published
by W.B. Henning in 1934.75 Designated M 299a, it was part of the hoard of
Middle Iranian and Old Turkish manuscripts recovered from Turfan in
central Asia by German expeditions during the first two decades of the
present century. This text states “and afterwards, from time to time the Holy
Spirit also spoke about its greatness through the mouth of the ancestral
prophets who are—Shem, Sém, Enosh, Nicotheus (?) .. and Enoch. For ...
[dlemons (?) and was .. [a sower] of the seed of [truth (?)]. As you ..."76 At
least two further names probably occurred between those of Nicotheus and
Enoch, but the damaged state of the manuscript precludes their recovery:
presumably the names of Adam and Sethel could be restored here without
arousing much dissension.”’

There are several things to observe about this text. The opening lines are
reminiscent of the language found in al-Birani’s quotation from the Sha-
buhragan: “Wisdom and deeds (or: knowledge) have always from time to
time been brought to mankind by the messengers of God.” Here in place of
“God” we have “Holy Spirit” (w'x§ ywjdhr), which as Henning stated should
probably be interpreted as a reference to the Light-Nous,’8 the entity that
commissions the successive Apostles of Light, here termed literally “the
prophetic stations” (pdyst'n "hyng'n).?® The periodicity of their missions is
expressed in both using identical terminology (“from time to time”). But in
al-Birini’s testimony there are no primeval forefathers listed—simply the
“national” prophets Buddha, Zoroaster, Jesus, and Mani, the messenger (Js_)
to Babylonia. Like its Coptic analogues, M 299a transmits an expanded list
featuring once again the names of characters found in the early chapters of
the biblical book of Genesis; namely, Enosh, Enoch, and Shem. In addition to
these three figures, two anomalous entries are included—Sém, whose name
occurs also in two of the Coptic lists and who is apparently identical with
Shem b. Noah,?0 and Nicotheus, an otherwise enigmatic personage possessing
Jewish-gnostic connections.?!

One is sorely tempted to see in the Manichaean duplication of Shem/Sém
an allusion to the aggadic identification of Shem with Melchizedek, the
mysterious priestly figure of Genesis 14 and Psalm 110.82 However, the
name (and existence of) “Sém” probably results from a scribal mis-
understanding of the peculiarities in transliteration from Semitic scripts to
Greek spellings. Apparently some Manichaean tradents considered Semitic
oW, nv, ;ax. and Greek Znu to be two distinct individuals due to the
divergent spellings of the name. The confusion must have occurred fairly
soon in the process of transmission, since Homilies 68.17 already contains
both “names” side by side, even though Coptic script possesses separate signs
for these sibilants.

We see therefore that authentic Manichaean texts, on the whole, display
a remarkable unanimity in their articulated rosters of prophetic “pre-
decessors.” They unfailingly accord a prominent position to an initial series
of primeval forefathers whose names appear in the Hebrew Bible—this
despite the fact that the Bible nowhere credits them with prophetic, or even
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literary, prowess of any kind. That latter circumstance suggests that the
biblical traditions are of miniscule interest and import for nascent Mani-
chaeism, a conclusion reinforced by the heresiological testimonies remarking
its disparagement of the Hebrew Bible. Nevertheless, there exist ancient
(from Mani’s perspective) and persistent traditions transmitted outside the
biblical canon that attribute both visionary experiences and literary
productions to these same forefathers. The bulk of these traditions comprise
what modern scholars term “Jewish pseudepigrapha,” and it is these works
which are of paramount significance for unpacking the “biblical” roots of
Manichaeism.

The Cologne Mani Codex and the Prophetic Succession

Among the sources utilized by the compiler(s) of the Codex is one (leaves
45-72) that consists of a series of extracts from at least five previously
unattested pseudepigraphic writings. These works purportedly emanate from
the primeval forefathers Adam, Seth, Enosh, Shem, and Enoch—five of the
“ancient teachers of truth” repeatedly encountered in the preserved rosters
of the authoritative chain of prophets. Joined to their testimonies are
citations taken from the writings of the Christian apostlie Paul and lastly
Mani himself, who is pointedly identified as the promised Paraclete. The
structure of this portion of the Codex thus formally mirrors several of the
lists examined above,?? save that the former includes representative evidence
for the exalted status of each figure in the series, and is furthermore
bracketed by introductory and concluding material that cements it within the
surrounding narrative context.84 The lists by contrast simply assert the pro-
phets’ identities without providing justificatory evidence for the claim.

The “expanded” nature of the Codex passage suggests that this section
was deliberately designed as an aroroyia for the religious experience and
teachings of Mani,8% both of which receive copious attention in the Codex.
This entire section (leaves 45-72) was contributed intact by “Baraies the tea-
cher” (Bupaing 0 Si8doxarog), 86 a prominent second-generation Manichaean
leader whose name also figures in the heresiological literature.®7 It is he who
was doubtless responsible for the final integrity of this piece. However, its
rhetoric probably faithfully reflects the same style of argument employed by
Mani himself in establishing the credibility of his mission. Baraies says as
much in the lines which introduce the section: “Know then, brethren, and
understand all these things written herein concerning the way in which this
apostleship in this generation was sent, just as we have been taught from
him."88 The final clause of this statement suggests that Baraies is explicitly
imitating the way that Mani himself talked (or wrote?) about what is here
(and elsewhere in the Codex) termed the “apostleship” (n arootorn), the
obvious Greek reflex of what the other traditions we have examined re-
ferred to as “teachers of truth,” “heralds,” “ancestral prophets,” and “mes-
sengers.”89
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Baraies now goes on to say:

Furthermore, let him who is willing hearken and pay attention to how each one
of the primeval patriarchs communicated his own revelation to a select (group)
whom he chose and gathered together from that generation during which he
appeared, and after writing (it down), he left it for future generations. Each
(patriarch) revealed (information) about his heavenly journey, and they (i.e., the
chosen group) promulgated beyond ... to record and display afterwards, and to
laud and extol their teachers and the truth and the hope that was revealed to
them. Thus each one spoke and wrote down a memoir recounting what he saw,
including (an account) about his heavenly journey, during the period and cycle of
his apostleship.90

This passage provides an explanation for why Mani and his adherents took
such interest in the “primeval patriarchs” and the pseudepigraphic writings
ascribed to them. Each patriarch had made a heavenly ascent (n apmayn)
during which they toured the divine realm and were made privy to esoteric
knowledge. After returning to earth, they revealed their experiences and
issued exhortations based upon the same to a small group of their peers,
presumably selected on account of their moral fitness. In addition to
promulgating their teachings orally among their disciples, each forefather
also prepared a written first-person account of their experiences for future
readers. The disciples apparently bore some responsibility for the faithful
preservation and transmission of the inscribed testimonies to the later
generations.

There are therefore several key credentials for candidacy as a repre-
sentative of the heavenly Light-Nous. At their bare minimum they include
an ascent-experience, the formation and supervision of a select community
of adherents who cherish the teachings of the adept, and the preparation of a
written “memoir” (drmopvnuatiopov) that faithfully records the circumstances
of the ascent and some indication of the contents of the revelation.?! From
Mani’s perspective, traditional figures who met these conditions merited
consideration for apostolic status.

As we shall see in the next chapter, Second Temple and Roman era
Jewish literature and early Christian pseudepigrapha provide an especially
rich harvest of such traditions, a yield that Mani and his community were
not adverse to co-opting and adapting to their own ends. “Apocalypses” or
“testaments” emanating from pre-Mosaic biblical figures, Jesus of Nazareth,
and prominent Christian apostles would have been particularly attractive to a
young religious movement that was consciously seeking legitimation within
scripturally grounded communities. The typically autobiographical form of
these genres creates an aura of credibility. First-person narrative connotes
actual experience, and it is the peculiar experience of heavenly ascent that
grants prestige to the one so privileged: “For this reason we (Baraies? or the
ultimate compilers of the Codex?) have transmitted the ascension and the
revelation of our forefathers ... for when each of them had ascended, [all
those things which he sa]w and heard he recorded and revealed, and he
himself bore witness to his revelation, and his disciples became the seal of
his apostleship.”92 The author bears personal witness to the veracity of what
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is recounted, and his success in winning adherents not only adds luster to his
reputation, but also vindicates his authority.

We should moreover realize that the standard rhetorical settings of the
genres “apocalypse” and “testament” lend themselves rather easily to “sec-
tarian” adaptation. Neither genre was designed or intended for mass appeal.93
They deliberately, often explicitly, eschew popular dissemination in favor of
issuing didactic and exhortatory instruction to small circles or conventicles of
disciples—the “sons” of testamentary works, the “elect” of apocalyptic. They
thus foreshadow the Manichaean fascination with the motif of selective
revelation, where the divine message is first communicated to chosen groups
of disciples, and its emphasis upon the careful preservation and transmission
of the words of the righteous elders from generation to generation.94

Baraies provides quotations from “apocalypses” (amoxaivyeig) attributed
to Adam, Seth, Enosh, Enoch, and Shem, ascriptions which place them
nominally (at least) in the category of Jewish pseudepigrapha.9> Each is an
autobiographical description of an unsolicited angelophany that leads to a
tour of the divine realm and the revelation of supernal secrets. As previously
stated, they do not literally reproduce texts which correspond with other
previously known writings that are attributed to these same authors. Yet as
we shall see in our close analysis of their contents, they do fit within the
literary universe of such texts. Comparative analysis of these five
apocalypses will show that overall they share a similar formal structure,
raising the suspicion that they have been artificially and secondarily
fashioned by resourceful redactors who had access to reservoirs of authentic
Jewish pseudepigraphic traditions.%6 The purpose of such fabrication and
manipulation of textual fragments is clear—to demonstrate that Mani, the
Paraclete of truth, is an authentic link in the chain of “apostles.”

The assertion that Mani, as well as others in his Mesopotamian envir-
onment, knew and used literature and traditions associated with Second
Temple and Roman era Jewish groups is not made lightly. Before proceeding
with our detailed examination of the pseudepigraphic “apocalypses” con-
tained in the Codex, it will behoove us to devote some time to the
examination of the literary and intellectual traditions which accumulated
around the antediluvian biblical forefathers in the late antique Near Eastern
religious milieu. We will also need to speculate concerning the possible
avenues of transmission through which Mani and subsequent teachers
collected this useful material. Chapter Two shall explore these concerns.
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now been discovered in a Parthian text that discusses the early life of Mani. See W.
Sundermann, Mitteliranische manichdische Texte kirchengeschichtlichen Inhalts (Berlin:
Akademie-Verlag, 1981) 19 line 26. Future references to this work of Sundermann bear
the siglum XG.

10This is the general thesis that emerges from the more specific arguments
advanced in Reeves, Jewish Lore. Studies which augment the evidence include idem,
“The ‘Elchasaite’ Sanhedrin of the Cologne Mani Codex in Light of Second Temple
Jewish Sectarian Sources,” JJS 42 (1991) 68-91; idem, “An Enochic Motif in Mani-
chaean Tradition,” Manichaica Selecta: Studies Presented to Professor Julien Ries on
the Occasion of his Seventieth Birthday {ed. A. van Tongerloo and S. Giversen; Louvain:
International Association of Manichaean Studies, 1991) 295-98; idem, “Utnapishtim in
the Book of Giants?” JBL 112 (1993) 110-15; idem, “Jewish Pseudepigrapha in
Manichaean Literature: The Influence of the Enochic Library,” Tracing the Threads:
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Studies in the Vitality of Jewish Pseudepigrapha (SBLEJL 6; ed. J.C. Reeves; Atlanta:
Scholars Press, 1994) 173-203.

HK. Rudolph, “Die Bedeutung des Kdlner Mani-Codex fiir die Manichidismus-
forschung,” Mélanges d’histoire des religions offerts a Henri-Charles Puech (Paris:
Presses Universitaires de France, 1974) 472; B. Visotzky, “Rabbinic Randglossen to the
Cologne Mani Codex,” ZPE 52 (1983) 297.

12Rudolph, “Bedeutung” 472; Henrichs, HSCP 83 (1979) 352 n.16; idem, “Literary
Criticism of the Cologne Mani Codex,” The Rediscovery of Gnosticism: Proceedings of
the International Conference on Gnosticism at Yale, New Haven, Connecticut, March 28-
31, 1978 (2 vols,; ed. B. Layton; Leiden: Brill, 1981) 2.726 n.11. See also Sundermann,
KG 130-31; idem, “Studien zur kirchengeschichtlichen Literatur der iranischen Mani-
chier 1, Altorientalische Forschungen 13 (1986) 73 n.117.

13For the identity and location of the quotations from the pseudepigraphic works
and the Pauline epistles, see below. The writings of Mani which are quoted are his
“Epistle to Edessa” (64.8-65.22) and his “Gospel” (66.4-68.5; 68.6-69.8; 69.9-70.10).

14The unusual form of this name will be treated in Chapter Four below.

15Adam (48.16-50.7); Sethel (50.8-52.7), Enosh (52.8-55.9), Shem (55.10-58.5), and
Enoch (58.6-60.7).

16Gal 1:1 (60.18-23); 2 Cor 12:1-5 (61.2-14); Gal 1:11-12 (61.16-22).

17The definitive treatment remains that of W, Bauer, Orthodoxy and Heresy in
Earliest Christianity (ed. R.A. Kraft and G. Krodel; Philadelphia: Fortress Press, 1971)
1-43; see also A. von Harnack, Marcion: The Gospel of the Alien God (Durham, NC:
Labyrinth Press, 1990) 101-103. Some important modifications of Bauer’s thesis have
been supplied in H. Koester, “GNOMAI DIAPHOROI: The Origin and Nature of
Diversification in the History of Early Christianity,” HTR 58 (1965) 279-318, reprinted
in .M. Robinson and H. Koester, Trajectories Through Early Christianity (Philadelphia:
Fortress, 1971) 114-57, esp. 126-43; H.J.W. Drijvers, “Edessa und jiidische Christentum,”
VC 24 (1970) 4-33; idem, "Rechtglidubigkeit und Ketzerei im &ltesten syrischen Christ-
entum,” OCA 197 (1972) 291-308; S. Gero, “With Walter Bauer on the Tigris: Encratite
Orthodoxy and Libertine Heresy in Syro-Mesopotamian Christianity,” Nag Hammadi,
Gnosticism, and Early Christianity (ed. C.W. Hedrick and R. Hodgson, Jr; Peabody, MA:
Hendrickson, 1986) 287-307.

18“Que Mani ait connu les doctrines de ses deux prédécesseurs [Marcion and
Bardaisan], est assuré non seulement par les ressemblances qu’offrent avec celles-ci
certaines parties de son systéme, mais encore par les critiques que ses écrits adressent

.. 2 Marcion” (H.-C. Puech, Le manichéisme: son fondateur - sa doctrine [Paris:
Civilisations du Sud, 1949] 151). Puech cites M 28 (APAW [1904] 95) and Kephalaia
221.18-223.16 as examples of anti-Marcionite polemic. According to al-Mas‘adi, Mani
devoted a chapter of his Treasure of Life to the teachings of the Marcionites (text
apud Fligel, Mani 357). Note also F.C. Burkitt, “Introductory Essay,” S. Ephraem’s
Prose Refutations of Mani, Marcion, and Bardaisan (2 vols.; ed. CW. Mitchell; London:
des manichiiischen Systems,” Studien zur orientalischen Religionsgeschichte (ed. C.
Colpe; Darmstadt: Wissenschaftliche Buchgesellschaft, 1968) 23-24; A. Bohlig, “Christ-
liche Wurzeln im Manichidismus,” Mysterion und Wahrheit: Gesammelte Beitrdge zur
spdtantiken Religionsgeschichte (Leiden: Brill, 1968) 202-21, esp. 207-12; Lieu,
Manichaeism2 53-54. Note that according to the tenth-century historian al-Mas‘iidi,
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Mani was “a disciple of Cerdo” (0,5, i.55), whom Irenaeus identified as a follower of
Simon Magus and an important intellectual influence upon Marcion (Adv. haer. 1.27.1).
Text of al-Mas‘adi cited from Murij al-dhahab wa-ma'ddin al-jawhar: Les prairies d’or
(9 vols; ed. C. Barbier de Meynard and P. de Courteille; Paris: Imprimerie impériale,
1861-77) 2.167.

19According to Origen (apud Eusebius, Historia ecclesiastica 6.38), the Elchasaites
“totally reject the Apostle” (10v Ax0oTOMOV TEAEOV GOeTel); i.e., Paul. Mani’s El-
chasaite brethren pointedly accuse him of wishing to “go to the Greeks” or “to the
gentiles.” See CMC 80.6-18; 87.19-22; 89.9-90.2. Paul was branded as “Greek, child of a
Greek mother and Greek father” by the Ebionites (pdokovaiv adtov eivar "EAinva
kol ‘EAAMvidog untoog kal “EAAnvog matpog natda [Epiphanius, Panarion 30.16.9]).

20Garth Fowden perceptively observes that “Mani was a conscious imitator through-
out his life of the apostle Paul ..” (Empire to Commonwealth: Consequences of
Monotheism in Late Antiquity [Princeton: Princeton University Press, 1993] 73). Note
H.-C. Puech, “Saint Paul chez les manichéens d’Asie centrale,” Proceedings of the IXth
International Congress for the History of Religions, Tokyo and Kyoto 1958 (Tokyo:
Maruzen, 1960) 176-87; H.D. Betz, “Paul in the Mani Biography (Codex Manichaicus
Coloniensis),” Codex Manichaicus Coloniensis: Atti de] Simposio Internazionale (Rende-
Amantea 3-7 settembre 1984) (ed. L. Cirillo and A. Roselli; Cosenza: Marra Editore,
1986) 215-34. Tardieu offers some particularly cogent remarks regarding Paul’s im-
portance in Mani’s intellectual development (Le manichéisme 25-27).

21CMC 63.21-23 ( 100 nalpaxintov tlg aindeilug); 70.20-22 (S tov malpaxin]
Tov mvevpatog Thg ainlBsiac)). For discussion of this identification, see below.

22Titus Bostrensis, Titi Bostreni contra manichaeos libri quatuor syriace (ed. P.A. de
Lagarde; Berlin: C. Schultze, 1859) 129: msam hurdalsn mlaan ,00 rhouha odan
m ,mn rdv.\cuﬁr( < ; Syriac text also cited by K. Kessler, Mani: Forschungen
itber die manichdische Religion (Berlin: G. Reimer, 1889) 302. Note also the testimony
of Ephrem: s o cum aaa\ | his aadad s aiaon )\ aai) 3 wer?
\_\..:\ ~<ha.ds “for just as the Jews revile the New Testament, they (the Mani-
chaeans) revile our Old Testament.” Text cited from Prose Refutations (ed. Mitchell)
1.43 lines 40-44. See also Epiphanius, Panarion 66.31.2; 66.74.1 (GCS 37; ed. K. Holl;
Leipzig: J.C. Hinrichs, 1933) 69, 114-15; Augustine, De haeresibus 46.5: “Deum qui
legem per Moysen dedit, et in hebraeis prophetis locutus est, non esse verum Deum, sed
unum ex principibus tenebrarum.” Text cited from Adam, Texte? 69 lines 160-62.

23S0 Reeves, Jewish Lore; idem, “Jewish Pseudepigrapha™ Tardieu, Le manichéisme
43,

24The Light-Nous or Great Nous (Middle Iranian Wahman) is an emanation of Jesus
the Splendor, a heavenly entity belonging to the third set of evocations (“the third
creation”) prompted by the original assault of the forces of Darkness upon the Realm
of Light. It is significantly termed “the Father of all the Apostles” (Kephalaia 35.22).
See Lieu, Manichaeism2 23. Numerous references to the Light-Nous in Manichaean
writings have been accumulated by Van Lindt, Names 154-69.

25See Kephalaia 9.24-14.4; 36.3-6; Puech, Le manichéisme 61-63, 144-46 (n.241):
Reeves, Jewish Lore 4 n.3.

26Manichaean texts which stress the special status of these three “historical” or
“ethnic” prophets include Kephalaia 7.18-8.7, 12.14-20; M 42 (Andreas-Henning, Mir.
Man. 11T 878-81; M. Boyce, A Reader in Manichaean Middle Persian and Parthian
[Leiden: Brill, 1975] 170-73; H.-J. Klimkeit, Gnosis on the Silk Road: Gnostic Texts from
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Central Asia [San Francisco: HarperSanFrancisco, 19931 124-25); Kephalaia (Dublin)
299.2-12. For this last text, see M. Tardieu, “La diffusion du bouddhisme dans 'empire
kouchan, I'Iran et la Chine, d’aprés un kephalaion manichéen inédit,” Studia Iranica 17
(1988) 163-64.

27The epithet “seal of the prophets” (..l @) normally associated with the mission
of Muhammad, is almost certainly of Manichaean origin and designates the teleological
status of Mani within the chain of authentic messengers to humankind. The locution
“seal” is frequently employed in Manichaean ideology; e.g., the “Three Seals” (tria
signacula) of mouth, hands, and heart (i, thought); see also Homilies 13.27-28. To the
references cited by Reeves, Jewish Lore 4-5 n4, add G.G. Stroumsa, “Seal of the Pro-
phets: The Nature of the Manichaean Metaphor,” Jerusalem Studies in Arabic and
Islam 7 (1986) 61-74,

28Hippolytus, Refutatio 10.29.2: Xo1otov 8¢ £va 0y OROA0YODOLY, GAL £1val TOV
HEV AV® BV, OOTOV 8& NETAYYILOUEVOY EV TOUATE TOAAOTG OAAGAKIG ... []oTE pev éx
10D Be0D yeyevioBat, TOTE 88 IVEDUQ YEYOVEVOL, TOTE 3¢ £k MaPBEVOL, OTE BE Ob-
Kol TOVTOV 8 PETEMELTA Asl 8V OMUOOL pETayyileobot kal £v KOALOTC KATO KA1QOVG
SetxvuoBar. Text and translation cited from Klijn-Reinink, Patristic Evidence 122-23.

29Epiphanius, Panarion 53.1.8: XQIUI(\)V SE OVOUATL OHOACYOUOT, KTIONA aVTOV
TYOUHEVOL Kl GEL XOTE POLVOUEVOV. KOl TEDTOV MEv MEMAGOBAL aVTOV EV 1@ ~Aday,
8k50e00aL 88 adTOV TO oW TOd “Adap Kal Tav §vSdeoBat, o1e Bovistal. Text and
translation cited from ibid. 196-97. Note the fragmentary incipit that concludes M 363:
“Here begins: the coming of Jesus and [his bringing] the religion to Adam and Sitil ...”
This latter text is cited from W.B. Henning, “The Book of the Giants,” BSOAS 11 (1943-
46) 71.

30pseudo-Clementine Homilies 1.19; 2.4-12; 3.17-28; 11.19; Recognitions 1.16, 21;
2.22.4; 8.59-62; 10.51. See W. Bousset, Hauptprobleme der Gnosis (Gottingen, 1907,
reprinted, Gottingen: Vandenhoeck & Ruprecht, 1973) 171-75; L. Cerfaux, “Le vrai pro-
phete des Clémentines,” RSR 18 (1928) 143-63; G. Strecker, Das Judenchristentum in
den Pseudoklementinen (TU 70; 2d ed,; Berlin: Akademie-Verlag, 1981) 145-53.

31Epiphanius attributes the adoption of this type of christology among the Ebionites
to the pernicious influence of Elchasai, who purportedly joined their sect. See Epi-
phanius, Panarion 30.3.1-6. Note CMC 62.13-14: xai t7g GAnBeiog ngogitat, a clear
indication that Manichaeans were conversant with this express concept.

32Note Quran 3:30; 4:163ff.; 6:83-86; 19:42-59. See M.P. Roncaglia, “Eléments ébion-
ites et elkésaites dans le Coran: Notes et hypothéses,” Proche-orient chrétien 21 (1971)
106-110; C. Colpe, “Das Siegel der Propheten,” Orientalia Suecana 33-35 (1984-86) 72.

33This is the standard view regarding the date of the Coptic Manichaean texts.
Tardieu however has recently argued that the Kephalaia should be dated to the final
two decades of the third century; see Studia Iranica 17 (1988) 178-79.

3450 I Friedlaender, “Jewish-Arabic Studies,” JOR ns. 3 (1912-13) 238-39; T. An-
drae, Mohammed: The Man and his Faith (New York, 1936; reprinted, New York:
Harper, 1960) 94-113; G. Widengren, Muhammad, the Apostle of God, and his Ascension
(Uppsala: A.-B. Lundequistska Bokhandeln, 1955) 7-24, 115-61. J. Fiick admits the
parallel, but denies that there is “any direct historical connection” between the two;
see his “The Originality of the Arabian Prophet,” Studies on Islam (ed. M.L. Swartz;
Oxford: Oxford University Press, 1981) 92.

35See S.M. Stern, ‘““Abd al-Jabbar,” EI 2 1.59-60; G. Monnot, “Les écrits musulmans
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sur les religions non-bibliques,” Islam et religions (Paris: Editions Maisonneuve et
Larose, 1986) 65-66.

36G. Vajda, “Le témoignage d’al-Maturidi sur la doctrine des manichéens, des day-
sanites et des marcionites: Note annexe,” Arabica 13 (1966) 114; Monnot, “Les écrits”
59; idem, Penseurs musulmans et religions iraniennes: ‘Abd al-Jabbdr et ses devanciers
(Paris: J. Vrin, 1974) 53-55. For a brief description of the career of al-Nawbakhti, see
Dodge, Fihrist 1.441.

37vajda, Arabica 13 (1966) 122; Monnot, Penseurs 163. This statement is very
similar to the one contained in al-Shahrastani’s Milal, which we shall examine below.
According to Vajda, this indicates that both ‘Abd al-Jabbir and al-Shahrastani relied
upon the same source for this portion of their testimonies.

38See the remarks of Friedlaender, JOR ns. 3 (1912-13) 253-54. Compare Pseudo-
Clementine Homilies 17.43 (= Recognitions 2.47); 18.14.1; b. Sukk. 52b ad Mic 5:4; Der.
Er. Zut. 1; S. ‘Olam Rab. 21.

39See the remarks below regarding Ibn al-Murtada’s reliance upon a “book of
Yazdanbakht.” Coincidentally, there is within the Rasa'il of the so-called “Brethren of
Purity” (Ikhwin al-Safa’) an attempt to connect the eschatological concepts of the
Mahdi and the “Greatest Paraclete,” the former of whom also bears the sobriquet “the
Seventh.” See the discussion (with references) of LR. Netton, Muslim Neoplatonists: An
Introduction to the Thought of the Brethren of Purity (Ikhwan al-Safa’) (London: George
Allen & Unwin, 1982) 68.

40This peculiar syntagm receives some support from the wording of M 57941 V
lines 3-4, wherein we read “.. and in wisdom and deeds ..” (.. 'wd pd whyh 'wd kyrdg'n
..). However, in light of the parallel expressions found in other sources, perhaps
“deeds” (Juse¥1) should be emended to “knowledge” (rl.-.ll). Compare the testimony of
‘Abd al-Jabbar, and that of al-Shahrastani below, as well as M. Tardieu, “Al-hikma wa-I-
‘ilm dans une citation de Mani chez al-Biriini,” ATUON 41 (1981) 477-81; idem, Le
manichéisme 20. Note also M 5794 [ V lines 10-14: tswm kw ‘yn ‘bhwmysn ‘yg dw bwn
‘'wd nbyg'n zyndg'n whyh 'wd d'nyin‘y mn'c k'n 'y pyS§yng'n dyn fr'ydr ‘'wd why hynd
“Fourth, this revelation of mine of (the) Two Principles and (the) living books and wis-
dom and knowledge is greater than the religions of the ancients.” Texts from M 5794
cited from Boyce, Reader 30. The converse emendation for al-Shahrastini (from
“knowledge” to “deeds”) was proposed by Kessler, Mani 317 n.1.

*lal-Biriini, al-Athdr al-baqiya ‘an-il-qurin al-khaliya (Chronologie orientalischer
Vélker von Albérini [ed. C.E. Sachau; reprinted, Leipzig: Otto Harrassowitz, 1923]
207.9-14)% 2t o Jleely 1aSoul 3 odinyi o ltd Gt (s PR Y E PPN DYt R PP
Ll s Il e il ol sy (e 03,8 o, (o G 05 093 o3 (6 L STl Jesdi gl
R e LT L I PSeVIv Vi vy PICUONS PPy T -3 B [RC-I IS PR 1S DI-SUR
iy il u:_.,_.gut,;,{s,k},p_,_,;,n Gl gy o Ul s e oY1 O, b i i gl ada e Ty
el (5 Oy et 4 2 o L a1 GG o G 2adly Y1 us W1 3y e . Translation
taken from C.E. Sachau, The Chronology of Ancient Nations (London: W.H. Allen, 1879)
190.

42The Shabuhragan is also expressly quoted by ‘Abd al-Jabbar and al-Shahrastani.
This work, allegedly dedicated to Shapur I (hence its title), is apparently unknown in
this form to Western heresiographers, since it never appears in their lists of the
Manichaean canon. Portions of the book probably undergird Kephalaia 9.11-16.31 and
Homilies 7-A2. Fragments of the Shabuhragdn have been identified among the manu-
script remains from Turfan. See Boyce, Reader 76-81; D.N, MacKenzie, “Mani’s
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Sabuhragan,” BSOAS 42 (1979) 500-534; 43 (1980) 288-310; Sundermann, KG 92-98; M.
Hutter, Manis kosmogonische Sabuhragan-Texte: Edition, Kommentar und literatur-
geschichtliche Einordung der manichdisch-mittelpersischen Handschriften M 98/99 I
und M 7980-7984 (Wiesbaden: Otto Harrassowitz, 1992).
431bn al-Nadim, Fihrist (apud Fliigel, Mani 72.10-11). See Reeves, Jewish Lore 33
n.l.
44Compare 1QS 8:15-16: ny3 ny nvam %133 mwyd now 73 My [MwR] amnh v Aol
WP M3 BURR 193 R “this is the study of the Torah [which] He commanded
through Moses, in order that they might act in accordance with all that has been re-
vealed from time to time, and likewise with what the prophets revealed by means of
His holy spirit.”
45Compare Kephalaia 14.4-6: “From this time the Paraclete, the Spirit of Truth, was
sent; the one who has come to you in this last generation, as the Savior said ...”
Polotsky has pointed out the similarity in his note to this Kephalaia text. Interestingly,
the authors of the Qumran scrolls sometimes express the belief that they belong to “the
final generation” (panxn M) ; see CD 1:12; 1QpHab 2:7, 7:2; 1Q14 18 3 (DJD 1, p. 79).
Since all of Mani’s predecessors proclaimed an identical message despite their diverse
cultural settings, one might be justified in considering all of their “teachings” to have
some import for the End of Days. This is explicitly so for Enoch who, as we shall see,
is one of the prominent prophetic heralds in the Manichaean chain. See I Enoch 1:2b:
K01 ODK £ic TRV VOV yeveav Sievooduny, GALG 8Tl topew oboav §ym Aar® “and not
for the present generation do I intend (my words), but rather for a distant one do I
speak™; the Aramaic Urtext (4QEn? 1 i 4) preserves only mx pn[2 a]7% 1n% 17 (1 by &Y
YSlsn . not about thlis generation, but rather for a distant generation do I spelak]”
This passage (1:2b) is an obvious paraphrase of Num 24:17a: 31 ®%) WwK Ay X% DR
See also I Enoch 92:1: “Written by Enoch the scribe ... for all my sons who dwell upon
the earth and for the last generations who will practice uprightness and peace.” The
latter translation is that of M.A. Knibb, “1 Enoch,” AOT (Sparks) 294. Unless otherwise
stated, all citations of the Greek versions of I Enoch are taken from Apocalypsis
Henochi Graece (PVTG 3; ed. M. Black; Leiden: Brill, 1970), and all quotations of the
Aramaic text are based upon the edition of J.T. Milik, The Books of Enoch: Aramaic
Fragments of Qumrdn Cave 4 (Oxford: Clarendon, 1976).
46]dentified by al-Biriini as Mani’s Gospel. Other heresiographers (Epiphanius, al-
Ya‘qiibi) attest the alphabetical format of this work; see also Homilies 94.18-19; Psalm-
Book 4620 for references to the twenty-two chapters. Prior to the publication of the
CMC, a few fragments of the Gospel had been recovered from Turfan M17, M 172 D).
See Boyce, Reader 32-33; Henrichs-Koenen, ZPE 5 (1970) 192-202. Interestingly, the
comments of Baraies that synopsize the Greek citations of the Gospel in the CMC
incorporate both of the claims (Paraclete-status, seal of the apostolate) contained in al-
Biriini’s résumé; see 70.10-23; 72.4-7.
47By claiming the status of Paraclete, Mani takes his place among an illustrious
roster of religious teachers who regarded themselves, or were regarded by others, as
the fulfillment of Jesus’s cryptic promise (John 14:15ff.; 15:26; 16:7) of a future au-
thoritative instructor. Apart from Mani, candidates for Paraclete-status included Paul,
Montanus, Sergius (Paulicians), and even Muhammad. See especially Puech, Le
manichéisme 147 n.250.
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48al-Shahrastini, Kitdb al-milal wa-al-nihal (2 vols.; ed. M.S. Kilani; Beirut: Dar el-
Marefah, nd.) 1.248: & 20 8 057 Loty olalls U5 b oy o gt 0 alesWi ol 20 3 aslizet
PO IS5y il ot () Bl Camy 5 Sy Sall gl aas (erd g obns b B ks 123 Cmy
&;‘J el (U S 5 ) gl s s Ay o 0 6T ) s B S iy s
i,

49 Assuming the aforementioned suggested emendation of “deeds” to “knowledge” is
accepted.

S0Tardieu considers the inclusion of these figures an illustration of the conscious
“universalizing” trajectory of early Manichaeism. Like his Jewish-Christian forebears,
Mani rejects the biblical “writing prophets” (including Moses and hence Judaism), but
expands the list of authentic predecessors to incorporate representatives from every
portion of the late antique otkovpévn (Le manichéisme 21-23).

31Colpe considers the possibility that the phrase as transmitted refers not to
Muhammad, but to Mani. See his discussion in Orientalia Suecana 33-35 (1984-86) 75-
76.

52Compare the testimony of the eleventh-century Iranian heresiographer Abu’l-
Ma‘ali in his Bayan al-adyan (apud Kessler, Mani 371 lines 12-15): A el o3 s
C.,JL.«),()L‘..‘,-L‘.H )ﬁrUa,-’.’ 154 JGA,cJL.,u.”)L‘JI#,\;C,JcJL.,.ﬁ«;.,:cJL,,J .UJ;
Ly et P 1 Sl 3 p ol a5 “And they believe in the prophetic status of Adam,
upon whom be peace, and then in the prophetic status of Seth and Noah, upon whom
be peace; then in the prophetic status of a man who was in Hindustan, named Buddha;
and Zoroaster was (of) prophetic status in Persia; and they call Mani ‘the seal of the
prophets.”” Note too the thirteenth-century sage Ibn al-Murtada in his Kitd@b al-munya
w?-l-amal (apud Kessler, Mani 349 lines 11-13): Pl S LW Jy £ O ST Cuits =59
At r;l,'J‘:Li,ZJI ‘:;L,‘,jg,;..n ety 06 (J Eol iy drgdt Misudl, Emyy e s “And Yaz-
danbakht declares in his book that Adam was the first prophet, then Seth, then Noah,
and the Buddha was sent to India, and Zoroaster to Persia, and Jesus to the West; then
(finally) Mani the Paraclete, the seal of the prophets.” He cites as his authority the
“book of Yazdanbakht,” presumably that of Abi ‘Ali Raja’ b. Yazdanbakht, a leader of
the Manichaeans during the caliphate of al-Ma’min (813-833 CE). See Ibn al-Nadim,
Fihrist (apud Fligel, Mani 79-80); Dodge, Fihrist 2.805; A. Abel, “Les sources arabes
sur le manichéisme,” Annuaire de linstitut de philologie et d’histoire orientales et slaves
(Bruxelles) 16 (1961-62) 63.

33Unless there were later Manichaean sects under ‘Abbasid rule who envisioned a
continuing line of prophetic guidance up to their own era, hence accepting “true
prophets” after the demise of Mani. A possible analogy from the world of Umayyad
Judaism are the ‘Isawiyya, a Jewish sect who accomodated both Christians and Muslims
by including places in their prophetology for Jesus and Muhammad. For a recent thor-
ough treatment of this sect, see SM. Wasserstrom, “The ‘Isawiyya Revisited,” Studia
Islamica 75 (1992) 57-80.

54« . sans doute remaniement ou interpolation du texte dans un sens favorable &
Mahomet” (Puech, Le manichéisme 146 n.248). Similarly Friedlaender, JOR ns. 3 (1912-
13) 247 n.217; Tardieu, Le manichéisme 24; D. Gimaret and G. Monnot, Shahrastani:
Livre des religions et des sectes I (Leuven: Peeters/UNESCO, 1986) 661 n.42.

33Abraham is termed %3 in Gen 20:7. The biblical context suggests that Abraham’s
“prophetic” status rests upon his close relationship with a deity who has the power to
heal Abimelech of his physical afflictions, thus inviting comparison with “wonder-
working” prophets like Elijah and Elisha. The only biblical indication that Abraham
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was granted insight into heavenly mysteries appears in Gen 15:11-21 during the so-
called “covenant of the pieces,” particularly in its postbiblical exegesis—see John 8:56;
Acts 7:7; 4 Ezra 3:15; Apoc. Abr. 11-32. Graeco-Jewish writers tend to attribute
Abraham’s prophetic powers to his mastery of the Chaldean sciences. For exemplary
discussions of this motif, see B.Z. Wacholder, “Pseudo-Eupolemus’ Two Greek Frag-
ments on the Life of Abraham,” HUCA 34 (1963) 101-103; J.E. Bowley, “The
Compositions of Abraham,” Tracing the Threads (ed. Reeves) 226-32. Note also the
“testimony” of Berossus provided by Josephus, Anz. 1.158: ueta 8 1OV KQTaKALOUOV
Sexatn yeveq mapa Xaidaiowg Tig v Sikalog avip kol péyag xai ta odpavia
Euneipog.

36So Tardieu, Le manichéisme 24. However, Augustine provides some evidence that
Abraham may have won some positive recognition among Manichaeans; see his contra
Faustum 19.3.

57Long a desideratum, a superlative discussion of the life, works, and influence of
Ephrem is now available in E.G. Mathews, Jr. and J.P. Amar, St. Ephrem the Syrian:
Selected Prose Works (FC 91; ed. K. McVey; Washington, DC: The Catholic University
of America Press, 1994) 3-56.

58For a fresh collection and annotated discussion of this material, see J.C. Reeves,
“Manichaean Citations from the Prose Refutations of Ephrem,” Emerging From the
Darkness (ed. J. BeDuhn, forthcoming).

S9Ephrem, Prose Refutations (ed. Mitchell) 2.208 lines 17-29: o oineds o o
BN @I .idea aals peio (B K Kom Rl o omBhms O3
100D LRl aaxa Lo a ilas huoa .\cda.\a o '\-""_g":’-‘ @=im 1
R \TAY rﬁ\lq ama o _card «<rafia »n\ t-lm.\.

60Ephrem, Prose Refutations (ed. Mitchell) 2.208-209: a\iarda a)\ _om o ¢
ain o) @mim @) Kom et o ¢ eIl e Kariama odm
oula _asarcllo asax o alord) m) am axe o Ko o o
e ard) om0 o _om) AN\ AKa ,Am 118K Diea airia lamla
o oiol o .kl mrdlal. ] imas Mahal | alla Kom e,
ha\w el o aramas nd..\n_s aax. o omMiiad L «a.. Zux)
o WA ad Aol o) LA am ol 1 AN a_omia Lo
e omblaor almy o amaralds aslel uarey oo saax eahin

A @1 W eoio aam har i) O omas asd and e 1w
~hoamasn ,m aaia. Ephrem proceeds with what he considers to be the most “ob-
vious™ rebuttals.

611 Hallier, Untersuchungen iiber die Edessenische Chronik (TU 9.1; Leipzig: J.C.
Hinrichs, 1892) 149.

62The “Egyptian Hermes” (4 1 @»im) is a common designation in late
antiquity for Hermes Trismegistus, regarding whom see especially G. Fowden, The
Egyptian Hermes: A Historical Approach to the Late Pagan Mind (Cambridge, 1986;
reprinted, Princeton: Princeton University Press, 1993). That the same figure is in-
tended here is confirmed by Ephrem’s subsequent allusion to the A\ < ; ie., the
kpatne or “mixing bowl,” a reference to the tractate known now as Corpus Her-
meticum IV. Curiously, L. Massignon has stated that “pour des manichéens, Hermes était
le premier des cing précurseurs, prophétes avant Mani ..” (my emphasis), but apart
from Ephrem there are no other witnesses to the heraldic status of Hermes within
Manichaeism. Perhaps Massignon counted Hermes as three separate figures (3+1+1) in
order to reach this sum. The quotation comes from his “Inventaire de la littérature
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hermétique arabe,” apud A.-J. Festugiére, La révélation d’'Hermés Trismégiste, I:
Lastrologie et les sciences occultes (2d ed.; reprinted, Paris: Société d’Edition Les Belles
Lettres, 1983) 384.

63Yet true to Tardieu’s observation, the inclusion here of Hermes Trismegistus and
Plato illustrates once again the ecumenical thrust of Mani’s mission. Hellenistic
paganism has no representatives in the Muslim lists; that omission is remedied in Eph-
rem’s list.

64Ephrem, Prose Refutations (ed. Mitchell) 1.75: o aued Arcxs wnoams Sah
aal Fimas ;15 caherd s o) 3 o wa oy oniN _amd
[, LV-CTPRNTC L N

65See also Des heiligen Ephraem des Syrers Hymnen contra Haereses (CSCO 169,
scrip. syri 76; ed. E. Beck; Louvain: L. Durbecq, 1957) 22.14 (pp. 82-83): rZsmsx=n
Adsaa ,matanin min,a < @00 ,m0anLD [IBAL $01 aa3 Al (At
Nl [lmohen] Aalio fso] o 10 lana) o i pxs ,maiaia) i
e io b s an e aloia om tax mzas oy N\ D Te o
m:\r(S Ao wsardy “He was called the Messiah (though falsely); he infused his
prophets with a lying spirit, and broke his body for his disciples, and divided the earth
among his heralds: using the name of our Lord against our Lord. When he learned that
he was not being accepted, openly to many he declared himself an Apostle, the
Paraclete who just recently manifested. Blessed (be you) who delayed and so trapped
him.” The partitioning of the earth among the “heralds” could allude to the pre-
decessor “ethnic prophets” (Zoroaster, Jesus, Buddha) as well as the contemporary
apostles of Manichaeism. Note that once again Mani’s Paraclete-status is mentioned in
conjunction with the “heralds.” On ~vaixs as a terminus technicus, see the important
discussion of Widengren, Muhammad 61-79.

66].C. Reeves, “The Meaning of Moreh Sedeq in the Light of 11QTorah,” RevQ 13
(1988) 289 nn.14-16, 292-93, 295. Note Rashi's introduction to his commentary on
Zechariah, curiously overlooked in the discussions of this issue: TIRD X7 AP0 7701 DX
PIX AMB X2 7Y MRS AncER By Tyt ovhins ux PR Paned i mbnh Mt Rt 13 Y
“The prophecy of Zechariah is exceedingly opaque, for there are contained in it
dreamlike visions which are given an interpretation, but we are unable to pronounce
definitively regarding the interpretation(s) until the advent of a ‘true teacher.”” The
plausibility of a linkage between the Qumranic “Teacher” and the Jewish-Christian
“true prophet” concept (and by implication, that of Manichaeism) is discussed by J.A.
Fitzmyer, “The Qumran Scrolls, the Ebionites and Their Literature,” Essays on the Sem-
itic Background of the New Testament (SBLSBS 5; [Missoula, MTL Scholars Press, 1974)
460-62.

67Ephrem elsewhere terms Bardaisan “the teacher of Mani” (,a=nx ;o4 ) ; see
Prose Refutations (ed. Mitchell) 1.8 line 5. Regarding the connections between the two,
see Burkitt, “Introductory Essay” (apud Mitchell 2.cxxiv-cxliii); H.J.W. Drijvers, “Mani
und Bardaisan: ein Beitrag zur Vorgeschichte des Manichiismus,” Mélanges .. of ferts a
Henri-Charles Puech 459-69; B. Aland, “Mani und Bardesanes—Zur Entstehung des
manichiischen Systems,” Synkretismus (ed. Dietrich) 123-43; Lieu, Manichaeism?2 55-59.
For Bardaisan’s knowledge of Hermetica, see especially H.J.W. Drijvers, “Bardaisan of
Edessa and the Hermetica: The Aramaic Philosopher and the Philosophy of His Time,”
JEOL 21 (1970) 190-210. Ephrem disputes Bardaisan’s competence in Platonic phil-
osophy, which suggests that the “Aramacan philosopher,” as Bardaisan was titled,
enjoyed some esteem in this regard.
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68Hegemonius, Acta Archelai (GCS 16; ed. C.H. Beeson; Leipzig: J.C. Hinrichs, 1906).

69Acta Archelai (ed. Beeson) 62-64; Epiphanius, Panarion 66.1.4-3.9. This libelous
version of Mani’s vita enjoyed enormous popularity among later Syriac heres-
iographers; see the references supplied by Puech, Le manichéisme 99-100 n.10.

70Diodorus Siculus 1.96-98; Diogenes Laertius 3.6-7; Plutarch, De Iside et Osiride 10.
For further references, see Fowden, Hermes 200.

71See Reeves, Jewish Lore 1.

T2Tardieu, Le manichéisme 24; idem, Studia Iranica 17 (1988) 171; M. Hutter, “Mani-
chaeism in the Early Sasanian Empire,” Numen 40 (1993) 6-7. .

7T3Kephalaia 12.9-12 (Sethel, Enosh, Enoch, Sém); Kephalaia (Dublin) 299.23-24
(Adam, Seth, Enosh, Enoch, Noah, Shem [apud Tardieu, Studia Iranica 17 (1988) 163
n.191); Homilies 68.15-19 (Adam, Enosh, Sém, Shem, Enoch); Psalm-Book 142.3-9 (Adam,
Sethel, Enosh, Noah, Shem, Enoch). Note that the latter two rosters invert the gen-
ealogical relationship of Enoch and the Noahides, peculiarly mirroring the same
sequence found in the Codex citations from “apocalypses” of Shem and Enoch. On the
Shem/Sém alternation see below.

T4Zoroaster (Kephalaia 12.17-19; Kephalaia [Dublin] 299.2-4; Homilies 70.2-17);
Buddha (Kephalaia 12.15-17; Kephalaia [Dublin] 299.4-10; Homilies 70.18ff.[?]); Jesus
(Kephalaia 12.19-13.11; Kephalaia [Dublin] 299.11-12; Homilies 68 bottom [very frag-
mentaryl, Psalm-Book 142.11-16); Paul (Kephalaia 13.19-26; Homilies 69.26ff.; Psalm-
Book 142.31-143.3).

75“Ein manichiisches Henochbuch,” SPAW (1934) 27-35.

T6'wd ps pd 'w'm 'wm hm w'xi ywjdhr xwys wzrgyy pd dhyn 'y pdyse'n 'hyng'n
wy'wrd 'y xwd hynd Syym syym 'nw§ nktywys dl .. Wl .. Y'wd hwnwx d''w .... mIzyndr'n
‘wd bwd ... 1gr 'witwhm ‘y ... ]cwnyen 'S0 ). Irndyhl T 1 Text reproduced
from Henning, SPAW (1934) 27-28.

7TM 22 lists Sethel, Enosh, S&m, Shem, and Enoch as prophets. See Henning, SPAW
(1934) 28 n.7.

78For validation of this interpretation, see Van Lindt, Names 162-64, 166.

79See Henning, SPAW (1934) 28 n.1; M. Boyce, A Word-List of Manichaean Middle
Persian and Parthian (Leiden: Brill, 1977) 70.

80Note Kephalaia 12.12: « ... [from] Enoch to Sém, the son of Nloah ... "

81Thus Fowden, Hermes 120 n.17. An oracle of Nicotheus is quoted in the seventh
chapter of the Untitled Text of the Bruce Codex; see The Books of Jeu and the Untitled
Text in the Bruce Codex (NHS 13; ed. C. Schmidt and V. MacDermot; Leiden: Brill,
1978) 233. On Nicotheus, see Bousset, Hauptprobleme 189-94; Puech, Le manichéisme
151 n.269; G.G. Stroumsa, Another Seed: Studies in Gnostic Mythology (NHS 24; Leiden:
Brill, 1984) 139-43; Fowden, Hermes 202-204; Lieu, Manichaeism2 65-66.

82Gen. Rab. 263, b. Ned. 32b; Tg. Yer. I and Tg. Ps.-J. Gen 14:18, along with the
traditional commentaries ad loc.; Pirge R. El. 27. Interestingly, there also exists some
evidence for an assimilation of the figures of Seth and Melchizedek. See G. Vajda,
“Melchisédec dans la mythologie ismaélienne,” JA 234 (1943-45) 173-83; B.A. Pearson,
“The Figure of Melchizedek in Gnostic Literature,” in idem, Gnosticism, Judaism, and
Egyptian Christianity (Minneapolis: Fortress, 1990) 113-114.

83Visotzky (ZPE 52 [1983] 297-98) suggests that this section has developed through
three distinct stages of redactional activity and identity: first Jewish, then Jewish-
Christian, and finally Manichaean. The Jewish work consisted simply of the five
patriarchal apocalypses, already arranged in the idiosyncratic order that is retained in
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the Codex. A Jewish-Christian group then took over this source and added Paul (!) to
the roster, and the Manichaeans in turn adapted the list to reflect their own ideology.
There are manifold problems with this speculative reconstruction. Our preceding
analysis has already demonstrated the abundant formal similarities among the rosters
of Manichaean predecessor-figures; the CMC material shares their essential features.
The peculiar position of Enoch (as seemingly postdiluvian) and the significance
granted Paul are demonstrably Manichaean features, and demand no pre-Manichaean
justification for their presence in the CMC chain.

#4The redactional brackets are CMC 45.1-48.15 and 70.10-72.7.

85Henrichs-Koenen, ZPE 19 (1975) 80-81; Henrichs, HSCP 77 (1973) 30; idem,
HSCP 83 (1979) 340; idem, “Literary Criticism” 731; L Gruenwald, “Manichaeism and
Judaism in Light of the Cologne Mani Codex,” ZPE 50 (1983) 32-36.

86The name of the contributor is actually missing, but the modern editors offer
some cogent arguments for this restoration. See Henrichs-Koenen, ZPE 19 (1975) 80
n.80; Henrichs, HSCP 83 (1979) 354.

87See the list of Mani’s disciples contained in the ninth-century Byzantine “long ad-
juration-formula” (apud Adam, TexteZ 101 lines 152-57); the name of Baraies appears
in line 157. Note also Henrichs-Koenen, ZPE 5 (1970) 110 n.26.

88CMC 45.1-8: 7V(I)ta T0ivVUY O &55)»(;)0{ Kal cn')vsts navia I(ll)‘[(l 10 8vedse
'yguq;avra Kal Tepl T0V 160V Kad’ OV & a:teomkn née 1 ATOGTOAT 1 Katd mvdse v
Yeveav Kabd¢ 8184 yOnuev nap’ avtoo.

89This is the term also used in the Coptic Manichaean literature; see above

OCMC 47.1-48.15: 6 7(19 101 Boukopsvog AKOVET® Kai ngooaxetm g slg akactog
v n:goyaveotego)v TATEQWV tnv iSlav unoxa)»uww e&elf,ev ‘[T] £QVTOD exkoyn, nv
gkeretaro kal auvnyayey kat sKewnv tnv 'yaveav Ko’ nv a(pavn, Kai yga\vag
KQTEAELYEV TOLC ustuysvsoragmg xai 0 uev magl agnayng avToL sfm)»m[o]ev ot 8¢
a§w opidnloay .. gawm xal an0851§a1 uetsnmta Kat 871(0.)[.11(10(11 Kai usyoAovat
toug 615a0xakovg sautmv Kal v aknemav xail v éAnida ™mv auoxakucpes woav
aurotg ob1w Totvuv etg ekaotog Kato Ty nagloé‘)ov Kat negupogav mg anocto)ﬂ]g
avtob Qg aeswgnoav glnev kal YEYOQPEY 7pOg VIOUVARATIONOV 811 88 Kal nepl THG
apmnayng avtov. For the importance of this passage, see especially M. Himmelfarb,
“Revelation and Rapture: The Transformation of the Visionary in the Ascent Apoc-
alypses,” Mysteries and Revelations: Apocalyptic Studies since the U ppsala Colloquium
(JSPSup 9; ed. 1.1 Collins and JH. Charlesworth; Shefficld: Sheffield Academic Press,
1991) 79-80; also Reeves, “Jewish Pseudepigrapha” 175-81.

91This detail suggests the importance of a “book” as a sign of apostolic status. See
Widengren, Muhammad 29.

92CMC 71.6-72.4: tovTOUL 8¢ xaglv e&eutagmoauav axod tov ngoyovcov num[v]
TOTEQWV THV TE APTOYTV adTRV Kol anoxukuww £vOg SKCLOTOU . OTnVika yag exal
atoc avltdv ngna@sto [anso £8emloet kal nxoua [tabta Tavia e]ygaqmv Kol bredel
[K]VUBV xai aurog aurou [t]nc anoxakuwemg HAQTUC BYEVETO- OL 88 pabnrai avTon
£Y1YVOVTO GQQUYIC AVTOD MG AXOGTOMG.

93Here I part company with those who would situate apocalyptic among the popular
culture of the time. Apocalyptic is learned “conventicle” literature—featuring intricate
intertextual allusions to other works, symbolic and arithmetical riddles, a creative use
of ancient Near Eastern mythological and “scientific” lore, and a thinly veiled
disparagement of rival groups or circles. I would argue that the same holds true for
Second Temple Jewish testamentary literature, for it shares many of these features.
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94For the overlaps between the separate genres of “testament” and “apocalypse,”
see especiaily AB. Kolenkow, “The Genre Testament and Forecasts of the Future in
the Hellenistic Jewish Milieu,” JSJ 6 (1975) 57-71. Note also idem, “The Literary
Genre ‘Testament’,” Early Judaism and its Modern Interpreters (ed. R.A. Kraft and
G.W.E. Nickelsburg; Atlanta: Scholars Press, 1986) 259-67; M.E. Stone, “Apocalyptic
Literature,” Jewish Writings of the Second Temple Period (CRINT I1.2; ed. M.E. Stone;
Philadelphia & Assen: Fortress & Van Gorcum, 1984) 418-19.

95The term “Jewish pseudepigrapha” can be problematic, given the realization that
the survival of much of the former is due to its preservation and transmission by non-
Jewish scribes, historians, and communities. See the perspicacious remarks of R.A.
Kraft, “The Pseudepigrapha in Christianity,” Tracing the Threads (ed. Reeves) 55-86.

96This possibility has been independently proposed by D. Frankfurter in his
“Apocalypses Real and Alleged in the Mani Codex,” a paper presented before the
Manichaeism Group of the Society of Biblical Literature in November 1995. 1 thank
Professor Frankfurter for sharing with me a copy of his important study, the published
version of which is forthcoming in Numen.

CHAPTER TWO

THE FOREFATHERS AS AUTHORS IN LATE ANTIQUE
AND MEDIEVAL NEAR EASTERN RELIGIOUS TRADITIONS

Biblical literature is totally mute regarding any scribal or literary activity
during the period of the primeval forefathers. In fact, the writer’s craft is
barely mentioned prior to the heydey of the bureaucratically obsessed
Achaemenian Empire, a dominion whose vast extent necessitated an
increased reliance upon an imperial chancellory and its attendant
correspondence and record-keeping for effective governance of the
provinces. During this period the scribal office, along with the literature
preserved and generated by it, achieves a hitherto unrealized pinnacle of
status. The value of the “written word” as a testimony to historical precedent
and a guide for contemporary policy invests the archival record, and
concomitantly the scribal profession that produces it, with an authority and
power that rivals the extemporaneous command of the king. Written
literature begins to acquire an aura of prestige that is directly connected to
its proven efficacy in the administrative sphere. When questions or disputes
arise concerning long-standing issues, the correspondence and decrees of
earlier rulers can be consulted in the official archives. Their written format
suggests an official, objective status.

It is only a short step from this practical utility of the written document
in establishing authority to the employment of the “written word” in order
to control the composition and growth of national traditions. Once this step
is taken, the notion of a national literary “canon” becomes credible. It would
thus appear to be no accident that it is precisely during this period of scribal
ascendancy that what comes to be termed the “biblical canon” begins to
assume the shape it bears today. Most critics admit that the extant form of
the canonical Hebrew Bible is the product of Second Temple scribal activity.
While much of the underlying tradition may indeed extend well back into
the first half of the first millennium BCE, the selection, editorial
arrangement, and even the very wording of the national legends is the result
of intensive activity on the part of a number of scribal circles within Judaea
and diaspora communities during the postexilic period. Thanks to the
recovery of the Qumran scrolls, as well as the evidence of the variant texts
of works preserved in the Septuagint, we now know that the Second Temple
era was a period of vibrant literary and intellectual ferment within the
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Jewish community. The process of collecting and redacting those works
which eventually came to be recognized as “sacred scripture” was coupled
with (and probably not perceived as being different in kind to) the
production and/or collection of a vast host of literary traditions surrounding
the heroes of the national legends. Presumably at some point and within
some circles these latter works too enjoyed an esteem that approached
“sacral” status, prior to their eventual castigation by later generations of the
orthodox as “pseudepigrapha.”

Despite the prominence of the scribal office during the Second Temple
period, and despite their demonstrable involvement in the creation and
dissemination of the national traditions, some ambivalent attitudes toward
the craft of writing and the lofty status of written literature are evident in
the sources. Both the “biblical” and “pseudepigraphic” libraries were
produced by scribes, but it is only in the latter collection that the biblical
forefathers are imagined as authoring and passing down literature to future
generations. There would appear to be some tension between the realization
that the prominence of written literature was a fairly recent phenomenon,
and the understandable desire to project the performance of a cherished and
respected activity into the distant past. At any rate, literary works were
produced that freely adapted their protagonists to a scribal model,! typically
identifying an early forefather as the inventor of the scribal craft.

Literate forefathers presume a literature to be read and preserved. The
scribal circles responsible for the creation and production of Israelite
literature soon progressed from simply asserting their protagonists’
familiarity with letters to producing works allegedly authored by them.
Literary works that were formally anonymous came to be ascribed to the
great figures of the national legends. The foundational document of Judaism,
the Torah, becomes associated with Moses. Early “historical” narratives that
recount the post-Conquest and monarchical periods are attributed to
renowned worthies like Samuel, Jeremiah, and “the men of Hezekiah.” The
fame of David’s musical talents assures his composition of the Psalter, and
Solomon’s reputed wisdom finds exemplification in “his” collections of
aphorisms and symbolic verse. :

However, the process by which the national literature comes to be
associated with the major figures of national history does not limit itself to
these bounds. Fueled perhaps by the examples of ancient Erfindern or even
divine scribes in the lores of the surrounding cultures, and linked with the
comprehensible desire to assert an antiquity and a coherence for their own
national traditions, literacy and authorship come to be situated among the
earliest generations of humanity. A particular ideological program begins to
emerge which stakes a claim to the primacy of Jewish culture, and of course,
Jewish culture-heroes. The broad outlines of the ideology run somewhat as
follows.

The first human being, Adam, and his descendants are already literate,
and are, moreover, already conversant with many of the distinctive precepts
and regulations that will eventually be revealed to Moses at Sinai. Books of
exhortation and instruction were produced by the primeval forefathers, but
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apart from their authors’ immediate families, these works failed to gain a
hearing among sinful humanity. Prior to the Deluge, the books were
carefully deposited for safekeeping, and then exhumed after the Flood by
Shem, Noah’s righteous heir. Abraham inherited his ancestors’ library,
expanded the collection with his own contributions, and passed it along to
Isaac, who transmitted it in turn to Jacob, from whom Levi, the founder of
the priestly guild, received it. Thanks to the priesthood, who have long been
closely associated with the scribal profession in the preservation and
dissemination of ancestral wisdom, these works survive and hence can be
profitably consulted by contemporary generations for instruction and
warning. A

This pattern of the revelation, authorship, and faithful transmission of
pre-Mosaic sacred literature is demonstrably present in Second Temple era
literary productions such as the Book of Jubilees? and the Slavonic Book of
Enoch3 It is however not limited to these works, as the mounting evidence
from the continuing publication of the Qumran scrolls testifies. The
popularity of this idea is also illustrated by its subsequent adaptation by the
later Christian, gnostic, and Muslim communities to suit their distinctive
ideological programs, exemplified respectively by the Cave of Treasures
cycle, so-called “Sethian” gnostic currents, and the gisas-'anbiya collections.
For our purposes, however, the most relevant analogue to the Jewish pattern
is the Manichaean doctrine of the predecessor “heralds.” There too the
forefathers are depicted as authors of revelatory texts which are passed
down from generation to generation; moreover, the contemporary
Manichaean community retains possession of these “primal scriptures.”*
Hence the Manichaean esteem for ancient worthies like Adam, Seth, Enosh,
Shem, and Enoch, and their ascription to them of written literature, betrays
an ultimately Jewish heritage.

Before focusing our attention upon the texts of the five biblical
forefathers that are found in the Codex, it may prove useful to survey the
non-Manichaean evidence regarding literary works that were allegedly
authored by these figures. As we have previously mentioned, the Codex
excerpts do not literally correspond with any of the previously known works
that are attributed to these same authors. Nevertheless, they do exhibit
certain general affinities to the pseudepigraphic traditions associated with
each author, and thus can profitably be subsumed among the other accepted
representatives of early pseudepigraphic literature. But this is to anticipate a
portion of the argument which will be offered throughout Chapters Three
through Seven of the present work.

Books of Adam

The terse biblical narrative recounting the creation of Adam and Eve, their
experience in the Garden of Eden, their resultant punishment and expulsion,
and the birth of three nf their snng nfferc ahnndant annartuniticc far
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supplementation and expansion by creative authors. The apostle Paul’s
typological fabrication of an Adam-Christ nexus contributed considerable
impetus to the Christian manufacture of an appropriately proleptic literature.
A labyrinthine maze of so-called Books of Adam and Eve obligingly flourish,
almost all of which display clear signs of a Christian redaction, but some of
which may ultimately stem from earlier legends current in the late Second
Temple period of Judaism. The most reliable guide for negotiating this
literature is M.E. Stone, who has recently provided a very useful survey of
the corpus of Adam literature used by Jews and Christians in late antiquity.3

Stone arranges the sources under two broad rubrics: (1) primary Adam
books, which may very well be of Jewish origin; and (2) secondary Adam
literature, all of which are derivative works and probably Christian in
provenance. Among the primary Adam books he lists the Greek Apocalypse
of Moses, which some scholars view as the oldest example of such a text; the
Latin Vita Adam et Evae and the Slavonic Vita Adam et Evae, which
parallel the Apocalypse of Moses at certain points but also relay much
additional material; and the Armenian Penitence of Adam and the Georgian
Book of Adam, works which may, according to Stone, actually reflect the
most primitive version of an Adam book.¢ There is also a Coptic fragment
that displays some affinities with the Armenian and Georgian Adam books.
The secondary Adam literature, which is much more diffuse, includes works
like the Testament of Adam, the Syriac Cave of Treasures, the Ethiopic
Conflict of Adam and Eve with Satan, and numerous Armenian
Adamschriften. While Stone is also aware of gnostic and Muslim allusions to
“books of Adam,” he declines to address these testimonies in any systematic
way “since they lead into quite other fields of enquiry.”

One possible textual stimulus for the idea that Adam produced literature
is found in the first four words of Gen 5:1: DIX M0 w0 a1 “this is the book
of the generations of Adam.” Ramban notes that this phrase is unlike those
that are normally used to relate a genealogical table.? The Sages declare that
it was a “heavenly book” which God showed to Adam wherein was inscribed
the names of the numerous illustrious worthies who would descend from
him.9 This work therefore does not qualify as a pseudepigraphon produced
by Adam, nor is there any indication that Adam received a copy of this book
to pass on to posterity.

But there are certain strands of Jewish tradition which are less vague
about Adam as author. A pregnant biblical phrase, such as Ps 139:16, is
widely held to be an utterance of Adam.!? Similarly the whole of Psalm 92 is
sometimes ascribed to Adam.!! A “Prayer of Adam” (WX A BIX n%dn) oc-
curs in the introduction to the X171 "1 (Secrets of Secrets) of R. Eleazar b.
Judah of Worms,!2 an early thirteenth-century compilation of theological,
largely esoteric lore whose initial section was first published in 1701 among
the contents of the so-called Sefer Raziel.!3 The text of this prayer displays
several parallels with motifs found in earlier Adam traditions; e.g., the idea
that Adam felt remorse for his transgression to the point that he vocally
besought God for forgiveness, or Adam’s request that he be granted
knowledge about the future deeds of his progeny.!4 In response to Adam’s
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prayer (imagined as continuing for three days), the angel Raziel is dispatched
to him bearing a “holy book” containing information about “what will
happen to you up to the day of your death, and (what will happen to) all of
your progeny who shall arise after you ...”15 Those who faithfully adhere to
the precepts inscribed therein shall also acquire the same esoteric wisdom
that is promised Adam. Subsequent beneficiaries of this revelation are Enoch,
Noah (who requires a new gift of the book from the angel Raphael), Shem,
and Abraham. The Zohar is cognizant of a similar tradition.16 Interestingly a
“book of Adam” (pIR 9BD), apparently some sort of magical manual, was
condemned by the ninth-century Karaite author Daniel al-Qamisi.l7 The
work which provoked his censure was probably a recension of the Sefer ha-
Razim (“Book of Secrets”), a Gaonic compilation of incantations and sundry
esoterica whose roots stretch back to the magical lore of late antiquity. Its
modern editor has called attention to both manuscript and literary evidence
that identifies Sefer ha-Razim as the heavenly book revealed to Adam by
the angel Raziel.1®

An Apocalypse of Adam was found among the Nag Hammadi hoard of
manuscripts. From a formal standpoint, the work is actually a “testament™:19
Adam recounts the contents of the book to Seth “in the 700th year”; i.c., the
700th year after the birth of Seth, or the year of his death according to
Septuagintal chronology.2? Despite some widely accepted disclaimers, this
Coptic work appears to share certain motifs with the identically labelled
CMC fragment.2! A mysterious quotation found in Barn. 2:10 wears the
marginal gloss yaip N’ xal év amokaidyer "ASap “Psalm 50 and in the
apocalypse of Adam,”22 but the text does not verbally parallel any known
Adamic work. However, its emphasis upon the efficacy of contrition and
humility in winning God’s favor suggests a possible connection with the
“repentance of Adam” theme that is rather popular in the Adam books.
Moreover, Epiphanius informs us that certain gnostic groups treasured books
“which they call revelations of Adam,”23 from which we can infer that a
healthy number of such works were circulating during late antiquity.

Interestingly, one chapter of Mani’s Book of Mysteries incorporated “the
testimony of Adam about Jesus” ( .e e a7 32l¢2) 24 an apparent reference
to the so-called “Prophecy” section of the Testament of Adam.25 Therein
Adam imparts information about future events (such as the Deluge) to his
son Seth, terminating with a detailed prediction about the coming of the
Christian Messiah. Seth then faithfully records and preserves his father’s
words for posterity. The Testament of Adam was extremely popular among
eastern Christian communities, texts of which are extant in Syriac, Arabic,
Ethiopic, and Georgian,26 and allusions to which occur in a variety of sources
that share connections with the Syriac Cave of Treasures cycle.27 In the
opinion of its most recent translator, the “Prophecy” section of the
Testament was originally composed in Syriac sometime during the third
century CE.28 If this assessment is accurate, Mani could have indeed drawn
upon and adapted material from this portion of the Testament for use in his
Book of Mysteries.2®
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Books of Seth

The birth of Seth, the son of Adam, is reported in Gen 4:25: PR 7W DX Y91
PP 9377 3 920 hnn MR ¥ 0OAYR OY NW 3 NW WW IR KPM 13 79 nwr “And
Adam knew his wife again, and she bore a son, and named him Seth ‘because
God has granted me another seed in place of Abel, whom Cain killed.”” Gen
5:3 informs us that Seth, like his father Adam, was created in the image of
God, the only forefather subsequent to Adam who is so characterized. Aside
from these notices, and apart from the bare mention of his name in
genealogical charts, Seth plays no further role in biblical literature.

Seth however enjoys extensive development in extrabiblical traditions,
particularly among later Christian and gnostic groups.3® A tendency to view
Seth as the offspring who manages to recover, or at the very least maintain,
the glory forfeited by Adam as a result of the latter’s transgression of the
divine commandment emerges in these circles. Among most exegetes, this
understanding expresses itself in an early bifurcation of humanity between
the “offspring of Seth,” viewed as righteous, practically quasi-divine, and the
“descendants of Cain,” who bring to full fruition the wicked tendencies
visible in their namesake.3! By virtue of their continued residence in the
proximity of Paradise and their sincere desire to pursue righteousness and
devotion to God, Seth and his immediate progeny are virtual mirrors of
God’s presence upon earth. They fulfill, to the greatest possible extent given
their circumstances, the original vision of God regarding the place of
humanity in the created order. The “descendants of Cain,” by contrast,
represent the logical development of first Adam’s and then Cain’s misdeeds:
an increasingly depraved community of rebels who are totally alienated from
God and his terrestrial representatives. The later descendants of Seth (with
the exception of only a very few) eventually succumb to the blandishments
of the “daughters of Cain,” abandon their previous lifestyle, and join in the
general corruption of the earth, an event that is chronicled (according to this
interpretive trajectory) in Gen 6:1-4. In order to insure the preservation of
the “righteous seed” (personified in Noah and his son Shem), God is forced to
bring the Flood, after which the history of humanity begins anew.

Seth therefore becomes an important transitional figure in the mediation
of divine wisdom to future generations. Not only was Seth privy to the
testimony of Adam regarding his mistakes and to the transcripts of
subsequent revelations experienced by his father after his repentance,?2 but
as a result of his conscious decision to pursue righteousness, he too was
favored with divine intimacy. Numerous “books of Seth” emerge in late
antiquity, particularly among gnostic circles, for whom Seth seems to
become a type of patron “saint.” Since Seth is the progenitor of the “sons of
God,” he comes to be recognized as the ancestor (both physical and spiritual)
of ali the later righteous generations,3? including most importantly the
gnostic groups themselves. Irenaeus, Hippolytus, and Epiphanius are familiar
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with certain groups whom they term “Sethians.” Among these groups Seth is
viewed as a heavenly being who repeatedly manifests among fallen hu-
manity in order to call them back to the pristine message of the divine
world.34 This cyclical pattern thus parallels (and is probably ultimately the
same as) the doctrine of the periodic mission of the “herald” or “true
prophet” found in Manichaeism and Jewish Christianity.

“Books of Seth” were especially popular among gnostic communities.
Epiphanius reports that the Borborite gnostics had “many books ... in the
name of Seth.”3> The Nag Hammadi library preserves several examples of
this genre. There we find works like The Second Treatise of the Great Seth,
The Three Steles of Seth, and The Gospel of the Egyptians, all of which are
ascribed to Seth’s authorship, as well as other works like The Apocalypse of
Adam and The Apocryphon of John which exhibit strong interest in the
figure of Seth.36 Mani’s disciples were familiar with a so-called “Prayer of
Sethel,” a title which bears comparison with the Jewish “Prayer of Adam”
discussed previously: “Again the disciples questioned the Apostle (i.e., Mani)
and said to him, We [ask] you, O Lord, to clarify for us the saying which
[appears in] the Prayer of Sethel, the first-born son of Adam,37 the one which
says ‘You are magnificent, ye fourteen great Aeons of [Light]’ Tell us, O
Lord, the meaning of these fourteen great Aeons of Light.”38 Mani proceeds
then to identify the fourteen Aeons3? with heavenly entities drawn from his
own system.

Pseudo-Chrysostom refers to a work bearing the title “Book of Seth”
(scriptura inscripta nomine Seth) which describes the marvelous star that
would herald the birth of Christ.*0 There would appear to be no later Jewish
references to works attributed to Seth, although there are indications in
Second Temple traditions that such works may have been extant.*! 2 Enoch
11:29 is cognizant of at least one Sethian work. An intriguing Qumran
fragment (4Q417) appears to identify the mysterious *37 950 mentioned
several times in sectarian literature4? with a heavenly book that was
revealed to Seth and transmitted by him to Enosh: “For the law is etched by
God for all [ ] sons of Seth. And the Book of Memory is inscribed before
him (God) for those who observe his word. And it (Book of Memory?) is the
Vision of the Haguy, as a Book of Memory. And he (Seth?) bequeathed it to
Enosh with the people of the spirit ..."43 Later tradition credits Seth with the
discovery and promulgation of astronomical lore,*¢ a tradition probably
indebted to Josephus, who refers to literary activity by the progeny of Seth
as a whole that involves the discovery and publication of astronomical
knowledge via the erection of two inscribed pillars (Ant. 1.69-71).45

Books of Enosh

The only information we have regarding Enosh in the Hebrew Bible is given
in Gen 4:26: » Dw3 XY "M IX WK WY AR XP™ 12 7 X0 02 oY ““And to
Seth also was born a son, and he named him Enosh. Then he began to call
upon the name of the T.ord” Tewich traditinn narmally tracec the ariain nf
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idolatry to Enosh, interpreting the final clause of verse 26 (“t_hen. he began t,o
call upon the name of the Lord”) to Enosh’s misguided appl¥catlor‘1 of (z’od s
sacred name to material objects; ie., he “called [material objects] ‘God.” By
contrast, later Christian and gnostic traditions view Enosh as the righteous
successor of Seth who carefuily guarded, preserved, and transmitted the
writings and teachings of his forebears.#6 He enjoys perhaps his greatest
esteem among the Mandaean sect, where he has been tr;.msformed. into a
heavenly ‘uthra.#? Occasionally literary works are asgrlbed to hlr_n; for
example, the medieval Syriac Book of the Bee attributes a series of
astrological treatises to Enosh,*8 and a section of the M~an.dacan ngh’t, Ginza
bears the title “Mystery and Book of the Great And§ [ie., Enpsh]. 49 The
Armenian historian Moses of Chorene reports that two inscriptions bearing
revelatory knowledge were erected by Enosh.5

Books of Shem

The significance of Shem derives from his gcnealqgical role as biological and
pedagogical fulcrum. Schooled in the wisdom of his ancestral forefathers as a
result of his antediluvian upbringing, he survives the Flood to pcrpetgatc the
ancient teachings among his own descendants,’! a line that would ultlmaFely
produce Abraham, progenitor of and exemplar for at l_eas? three distinct
Near Eastern religious communities. Biblical narrative is silent about the
didactic possibilities embedded within the figure of Shem, (':ontent‘to
establish the genetic linkage with the “Semitic” tribes, put ;?ostblbhcal Jewish
tradition is not as reticent. Perhaps the most popular view is to regard Shem
and Melchizedek, an otherwise enigmatic character appearing in Genesis 14,
as actually the same individual.>? ' '

Several works attributed to Shem survive from ancient and medieval
tradition. The Nag Hammadi corpus contains a I?art'zphrasg of Shem,3 an
apocalypse featuring the heavenly voyage and divine 1nstfuct10n of Shem via
the agency of the angel Derdekeas, a name probably dcr1v§d from Aramefuc
xpT7 “child.”* A so-called Treatise of Shem, an a§trologlcal .almanac of a
form that is well attested in Coptic and Arabic literature, is found in a
fifteenth-century Syriac manuscript.33 Its most recent translator .has
attempted to date the work to the first century BCE, but he has won ll‘ttlel
support for this view.36 Jub. 10:13-14 reports tl}at Noah prepared a medlcad
compendium based upon angelic revelations which he cvqntually bequeathe
to Shem.5” This same tradition resurfaces during the medieval era under the
rubric Sefer Asaph ha-Rophe, a medical work which al‘leged.ly stems QW Tpon
m 12 “from the book of Shem b. Noah,” which in turn is ultimately traceabie8
to a heavenly book transmitted to Noah on Mount Lubar a‘f‘ter the Flood. #
The tenth-century Karaite Salmon b. Jeroham also k'nows a “book of Shem,
perhaps the same one as the preceding medical treatise.>?
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Books of Enoch

A cursory perusal of Jewish, Christian, gnostic, and Muslim literature
emanating from the Near East during the first millennium of the Common
Era produces a substantial number of citations from or references to “books
of Enoch.” Interest in the figure of Enoch was apparently stimulated by the
cryptic biblical notice recounting his mysterious removal from human
society: DPI7R R APY *3 VAR YRR AR qun oanm “And Enoch walked with
God, and then he was gone, for God took him” (Gen 5:24). A common
perception developed wherein Enoch was considered to be an exemplary
righteous individual who was transported to heaven and there granted access
to divine secrets regarding the governance of the cosmos, the progression of
history, and the final judgment of the created order. Judging from the
quantity of quotations or allusions to Enochic books, a multitude of these
compositions apparently circulated among learned circles during late
antiquity well into the medieval period, enjoying wide popularity within
diverse religious communities.

Ancient estimates regarding Enoch’s literary productivity range from the
ninth-century Muslim historian al-Tabari’s “thirty scrolls”60 to the inflated
“360 books” (variant “366”) of 2 Enoch.6! Despite these testimonies to
Enoch’s prolific pen, only two indubitably Enochic “books” have been
recovered to date, and these are conventionally designated I Enoch (Ethiopic
Enoch) and 2 Enoch (Slavonic Enoch). Modern scholars have expended
considerable energy in the study and analysis of the two “surviving” books
of Enoch. One of their more significant discoveries is the realization that
these two books are themselves composite works stemming from earlier
collections of Enochic lore.

I Enoch survives in its entirety only in an Ethiopic translation, for which
reason it is sometimes referred to as the Ethiopic Book of Enoch.62
Fragments of earlier versions have been discovered in Greek,63 Syriac,64
Coptic,%° and Latin,% but the most important textual witnesses to the origin
and growth of I Enoch were found among the Aramaic manuscripts
recovered from Qumran, some of which may date to the third or even
fourth century BCE.$7 In its present state (108 chapters), / Enoch consists of
a compilation of at least five originally separate compositions that are
loosely joined to one another: the Book of the Watchers (6-36), the
Similitudes (37-71), the Astronomical Book (72-82), the Book of Dreams (83-
90), and the Epistle of Enoch (91-105). Chapters 1-5 presently stand as a
redactional preamble to the assembled constituent pieces of I Enoch; they
may have originally formed part of a longer eschatological oracle that has
since perished.®® Chapters 106-107 are drawn from a source which was very
similar to what is fragmentarily narrated on columns 2-5 of the Qumran
Genesis Apocryphon: both relate an identical tradition regarding the
marvelous birth and infancy of Noah. Chapter 108 (“Another book which
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Enoch wrote ..”) is a separate eschatological oracle focusing exclusively upon
the future wretched state of the wicked and the blessed rewards awaiting the
pious. Even within the “classical” five subtitled divisions of the bulk of I
Enoch, there are portions which seem to function as self-contained units,
such as the so-called “Apocalypse of Weeks” found within the Epistle, or
which display a thematic unity, such as R.H. Charles’s infamous “Noachic
Fragments.”69

The work designated 2 Enoch actually survives in two distinct recensions
(so-called “short” and “long”), both of which are known only from manu-
scripts in Old Slavonic, and hence this book is often referred to as the
Slavonic Book of Enoch.7® Although opinion has fluctuated, many scholars
today hold that the “short” version represents the older form of the text, and
that the “long” version is an expansion incorporating largely Christian
interpolations. However, the most recent study of the textual history of 2
Enoch cautions that some of these “expansions” might preserve genuinely
ancient traditions.”! Despite its present Slavonic form, 2 Enoch provides clear
indications of underlying Greek or even Semitic Vorlagen, and most scholars
have plausibly argued for a date of composition around the turn of the
Common Era in Coele Syria or Egypt.

2 Enoch is distinguished by an intense interest in cosmogonical and
cosmological matters, foreshadowing in several respects the contents
featured in later Jewish Hekhalor literature and classical gnostic cos-
mogonies.”? The present contents of the work can be summarized as follows.
While Enoch is engaged in nocturnal mourning, two angels appear and
summon him to a heavenly voyage. After bidding adieu to his sons
Methusaleh and Rigim,’ Enoch ascends with the angels through the seven
heavens (whose contents are described) to the throne-room of God. Upon
beholding God, Enoch swoons: Gabriel is sent to strengthen him, and then
Michael escorts him into “the Lord’s presence.” His clothing is removed, his
body is anointed, and he receives “glorious garments” which transform his
appearance into that of an angelic being: “And I looked at myself, and 1 was
like one of the glorious ones, and there was no apparent difference” (2
Enoch 9:19).74

The angel Vreveil (Uriel?)?* is now commanded by God to produce the
heavenly library, from which Enoch receives a thirty-day intensive lesson in
various secrets of the cosmos such as the motion of the heavenly bodies,
time-reckoning, and the lyrics of the angelic songs of praise. A second thirty-
day period is spent transcribing this information, resulting in the production
of 360 (variant: 366) “books.” After a final interview with God, wherein
Enoch learns the mechanics of God’s creative performance, he is bidden to
return to earth for a final thirty days during which he should teach his sons
“everything you have heard from me.” At the end of that session,

1 will send the angels for you, and they will take you from the earth and from
your sons to me. For a place is prepared for you, and you shall live in my
presence for ever and see my secrets; and you shall be my servants’ scribe, for
vou shall write down everything that happens on earth and everything that is
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d(.)ne by those who are on earth and in the heavens, and you shall act for me as a
witness in the judgement of the great age.76

Enoch dutifully returns to earth; his farewell address to his assembled sons
occupies the next six chapters (13-18) of the work. As promised, Enoch then
ascends to heaven, and the people offer sacrifice at the spot from whence he
was taken. Some manuscripts of the work end here, but others append some
?dditional chapters recounting the course of events up to (and in a few cases
including) the time of the Flood, focusing particularly upon the marvelous
birth and preservation of Melchizedek.

Space does not permit a thorough rehearsal here of the numerous
references to or citations from “books of Enoch” in the religious literatures
of the Near East.”7 Given the unusual status of Enoch vis-d-vis the other
namefl representatives of the biblical antediluvian generations, it is hardly
surprising that his role as revealer of supernal mysteries and divinely
authorized inscriber of esoteric wisdom has developed in the directions
jdttested in later literatures. While rabbinic literature for the most part
ignores Enoch (or in some cases deliberately disparages him), other currents
of‘ Jewish tradition report his exaltation and transformation into the angelic
prince Metatron, a tradition which displays an obvious affinity with the
material in 2 Enoch. Classical gnostic literature maintains a deafening silence
on the subject of Enoch,”® although the intriguing composition known as
Pts{is Sophia does acknowledge that Enoch authored “two books of Yeu”
during his sojourn in Paradise which he deposited for safekeeping on the
slopes of Ararat.®® Among circles versed in pagan lore, Enoch is assimilated
to mythological figures such as Atlas,3! Hermes, and Thoth,82 an amalgam
that eventually produces his identification with Hermes Trismegistus by the
Sabians of Harran33? In Islam Enoch becomes Idris,34 renowned scribe and
devotee of astronomy who contrived successfully to enter Paradise alive.8s

:{‘he criteria that we have isolated for establishing the identity of an authentic

herald”—an ascent experience (or at least an angelophany), the instruction
of a chosen community, and the preparation of a written testimony—appear
sp.oradically in the literary works and testimonies identified above. Of
primary relevance to our present investigation will be those traditions that
invest the forefather with a special revelatory and instructional significance
usually by depicting him as one who has ascended to a heavenly academy 0r7
who has received angelic visitors bearing inscribed books of wisdom.
Apother important element to highlight is the concept of succession; that is
either the literal or symbolic transferal of heraldic status and/or at,tributes’
from one individual to another. This can be accomplished through a variety
of means: an explicit declaration or conferral of such status, the reception
and promulgation of written testimonia prepared by earlier heralds, or even
the “accidental” discovery of such testimonia are all attested within those
c_ultural units that accent this motif. Second Temple and Roman era Jewish
ll.terature is a rich repository of motifs like these, and develops them in
directions that are either ignored or roundly criticized in the beneficiary
traditions of Gnosticism, Christianity, and Islam.®6 Conversely, the latter-
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named groups each develop distinctive ways of understanding the historical
progress of revelation, and it is in the juxtaposition of these rival schemes
that their specific religious identity emerges. Nevertheless, the one feature
that unites all of the biblically based factions is the preeminent significance
granted certain biblical forefathers in the reception and transmission of
divine wisdom to contemporary humanity, and it is precisely this element
which Manichaeism also exhibits and in turn transmits to subsequent
religious movements within the Near East.

Modes of Transmission

One of the most significant results of the publication of the Cologne Mani
Codex has been the clarification of the religio-historical background of
nascent Manichaeism. Thanks to the information supplied by this signal text,
we now know that Mani spent his formative years among a southern
Mesopotamian branch of the Elchasaite sect, a Jewish-Christian group w.ith
certain gnostic affinities that originated in the Transjordan sometime durl_ng
the final decades of the first century CE.87 By the time we reach the thll"d
century, representatives of this sect had begun to expand beyond .thelr
customary haunts among the wilderness regions of Syria and Pale'stme.88
Hippolytus reported that a certain Alcibiades, a teacher of Elchasaite lore
hailing from Syrian Apamea, had lately appeared in Rome to expound the
doctrines there.89 Similarly, Origen apparently encountered an Elchasaite
publicist during his sojourn in Caesarea, and included a brief syqopsis of their
teachings in a homily on Psalm 82. The homily has since perlshéd, bu_t h-1s
summation of Elchasaite doctrine survives by virtue of its quotation within
the Ecclesiastical History of Eusebius.9? The Codex now attests that the
Elchasaite sect had expanded to the east as well, attracting to its fold Pat-
tikios, the father of Mani, who converted to the sect’s ways from paganism
and who enrolled his son among the membership at the tender age of four
years. The sect continued to flourish during the succeeding centurigs.in i.ts
“homeland” and points eastward: Epiphanius speaks of remnants surviving in
the Transjordan area of Moab in the late fourth century,®! John of Damascus
locates them around the Dead Sea during the eighth century,’? Theodore bar
Konai situates some in the Arabian Hijaz “by the shore of the Red Sea” in
the late eighth century,?? and Ton al-Nadim calls attention to the_ir continued
existence in the marshland region of southern Mesopotamia in the tenth
century.?4 o

1t was once a scholarly commonplace to accept a genetic linkage
between the Elchasaite sect and the earlier Second Temple Jewish sect
termed “Essenes.”®5 Certain suggestive similarities in their ritual behaviors, as
gleaned from the descriptive accounts of Essene life provided by Josephus
and Philo, led some scholars to postulate that the Elchasaite movement wa's
decisively shaped by a post-Hurban metamorphosis of the Essene sect.96 This
proposed identification was augmented by geographical factors as well.
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According to Pliny, a large Essene settlement was located on the western
shore of the Dead Sea,%” roughly the same area where Elchasai reportedly
flourished only a few decades later. Schismatics and disaffected sectarian
members may have established rival communities in the region, and further
growth would have occurred from refugees fleeing the advance of the Tenth
Roman Legion during the First Jewish Revolt (66-73 CE). These com-
munities would have provided a receptive audience for the apocalyptic
message of an Elchasai.

The discovery of the Qumran scrolls and the subsequent excavation of a
settlement site apparently connected with them in approximately the same
area pin-pointed by Pliny fueled interest in the scrolls’ possible Essene
affiliation. In fact, a gradual consensus has emerged among scholars that the
Second Temple Jewish group which best fit the profile created by the scrolls
was the Essenes.%%® Archaeological investigation of the settlement site
determined that the settlement was destroyed by military action in the year
68 CE. The deposit of the scrolls in eleven caves surrounding the site was
widely interpreted to be a protective measure taken by community members
in order to preserve their literary heritage. Since the scrolls remained in their
hiding places until the middle of the twentieth century, scholars argued that
the community perished in the ensuing assault, or at least were physically
restrained by the bonds of capture and eventual slavery from ever returning
to rescue their precious hoard.

Lately the so-called “Essene hypothesis” has come under fire, primarily
(but not exclusively) as a result of the publication of new textual fragments
which call into question the presumed ideological unity of the scroll corpus.9?
The identification of the site as an “Essene” settlement has been questioned,
but given the important testimony of Pliny and some demonstrable
correlations between the ancient witnesses and information found in some of
the scrolls, it seems difficult to characterize the encampment by any other
label. The problem would seem to lie in the assumed ideological integrity of
the scrolls. We should perhaps view the scroll literature through a more
inclusive set of lenses: the Qumran “library,” as it is frequently called, may in
fact provide us with a representative sampling of literature emanating from
a number of Jewish sects operating in the heady atmosphere of the Second
Temple era. The designation “library” may not be far from the truth.190¢

Since the discovery of the Qumran scrolls, few have concerned
themselves with the possible fate of the community after the Revolt. Most of
the discussion has concentrated, understandably, on situating the authors of
the scrolls within their Second Temple cultural context. Nevertheless, there
exists evidence that hints at the survival of the Qumran group or, at the very
least, of ideological positions or of literature associated with the site during
the succeeding centuries.

Prior to the amazing discovery of the Qumran scrolls, perhaps the most
significant manuscript find of the modern era was Solomon Schechter’s
retrieval of the bulk of the Cairo Genizah textual archive at the close of the
last century.101 A treasure trove of written documents that illuminates the
daily life of the Jewish community of Fatimid and Ayyubid Egypt, the find
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consists of hundreds of thousands of manuscript fragments ranging in date
from the tenth to the nineteenth centuries CE. Yet as scholars soon
discovered, the Genizah also preserved medieval copies of literary texts that
antedated their scriveners by more than a millennium. Among the ancient
documents recovered from the Genizah to date are six fragmentary
manuscripts of the original Hebrew version of Ben Siral9? and two leaves of
a copy of the Aramaic Testament of Levi,19% a work previously known only
from its Christian redaction(s) in the so-called Testaments of the Twelve
Patriarchs. These finds were hailed at the time as sensational, but an even
more extraordinary discovery lay ahead. In 1910 Schechter published what
he called “Fragments from a Zadokite Work,” a set of manuscript leaves
representing two different copies of a sectarian manual that described the
formation of a “new covenant in the land of Damascus” (6:19).104 Schechter
acutely discerned that the text was not of medieval origin, but apparently
much older, and his intelligent analysis received eventual confirmation when
fragments of this same composition, now known as the Damascus Covenant,
were found among the manuscript remains of the Qumran scrolls.195 Soon
the discovery of Qumran exemplars of Ben Sira and the Testament of Levi
were also announced,}%6 a circumstance serving to reduce the idiosyncratic
status of the Damascus Covenant. Today the conclusion seems inescapable
that there existed a “paper trail” that stretched from Second Temple literary,
and especially sectarian, circles to Islamicate Jewry.

The means whereby Second Temple compositions such as the Damascus
Covenant and the Testament of Levi survived into the Middle Ages has been
variously explained. One current of interpretation posits the continuous,
largely subterranean, survival of Qumran-affiliated sectarian cells within
classical Judaism until the Gaonic period, when this ideology re-erupted in
the guise of Karaism.197 Proponents of this view point to the undeniable
similarity in terminology and cultural critique displayed within the sectarian
scrolls and Karaite literature, suggesting that the sectarian perspective
persisted as a living tradition at the fringes of Tannaitic and Amoraic
formulations and developments. Some support for this position might
possibly come from Rabbanite polemic against the Karaite movement. A
term of opprobrium frequently wielded against Karaite arguments is the
appellative 1% ;108 ie., “Sadducee,” a label which should not be confused
with that of the identically-named group featured in the New Testament and
Josephus. It is an aspersion whose force depends upon Second Temple and
Tannaitic testimonies regarding a series of halakhic disputes with a shadowy
group bearing this name. The same group occasionally is termed *0Wn°1,
“Baytusi,” a designation which long ago was brilliantly connected with the
name “Essene.”199 According to rabbinic sources, the “Sadducees/Baytusin”
are a religious group who are frequently at odds with the Sages with regard
to two major problems: 1) the proper determination of festival dates, or,
calendrical issues; and 2) the proper maintenance of ritual purity.110 Both of
these topics, interestingly enough, are major focii of a number of Qumran
scrolls. It would seem then that in these disputes we possess historical remin-
iscences of dialogues between Pharisaic exegetes and Qumran adherents.!!!
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Perhaps, so the argument runs, the Rabbanites perceptively recognized in the
Karait-e schism the physical renascence of their centuries-old adversary.

It is however not necessary to postulate the persistent survival of the
“Sadducee” sect in order to explain the eruption and spread of Karaism.
Schplars have called attention to sporadic notices reporting the discovery of
ancient manuscripts within the caves dotting the Judaean wilderness during
the first millennium CE. Eusebius, for example, mentions that Origen
employed for his Hexapla a manuscript of the biblical book of Psalms that
had been recovered “at Jericho in a jar during the reign of Antoninus son of
Severus,” a clear reference to a find predating that of the Qumran dis-
covery.!12 Several centuries later the Nestorian patriarch Timothy of
Seleucia speaks of the recent discovery of a large number of manuscripts
both biblical and non-biblical, in a cave near Jericho.113 These weré
reportedly transported to Jerusalem for careful study; their eventual fate is
unknown. Karaite and Muslim heresiologists are cognizant of a Jewish sect
which flourished around the turn of the era whom they termed Maghariyya
(“Cave Men”),114 “so called because their writings were found in a cave.”115
All of these “archaeological” notices would seem to possess some relevance
for the twentieth-century Qumran discovery, although it is difficult to
integrate and synthesize the various accounts into a consistent sectarian
profile. According to this line of reasoning, the formation of the Karaite sect
(among others) is directly dependent upon the material stimulation of this
seemingly “miraculous” recovery of authentic writings from ancient sages, a
motif which is, incidentally, frequently exploited by both biblical pseude-
pigrapha and Hermetic circles.

However it is to be explained, it is manifestly clear that Second Temple
Jewish writings of a sectarian hue remained available among certain groups
of Islamicate Jewry,!16 and hence potentially accessible to non-Jewish
antiquarians, intellectuals, and religious fanatics, insofar as such writings (or
oral reports of them) may have circulated in a convenient vernacular
format.'1” However, to judge from the extant manuscript evidence, the
number of such texts was relatively small, especially when compared to the
rich corpus of Second Temple and Roman era Jewish texts preserved and
transmitted among certain Christian communities, particularly within the
eastern churches. Our knowledge of the Jewish pseudepigraphic corpus
would be much poorer were it not for eastern Christendom’s fascination with
bibligal legendry. For example, the “complete” texts of I Enoch and Jubilees
survive only in Ethiopic, 2 Enoch and the Apocalypse of Abraham have
yanished apart from the Old Slavic traditions, and some of our most

Important witnesses to the textual traditions behind works like the Books of
Adam and Eve and the Testaments of the Twelve Patriarchs occur in
Armenian and Georgian. Oftentimes recensions of pseudepigraphic works
§urvive in several versions and linguistic traditions, attesting a lively scribal
interest in the transmission and even embellishment of received wisdom.

The retention and use of nominally Jewish writings by Christian, Jewish-
Christian, and especially gnostic communities is already well under way by
the second century of the Common Era. The author of the New Testament
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Epistle of Jude quotes I Enoch as authoritative scripture; the Epistle of
Barnabas also cites the work approvingly.11# Justin Martyr and Clement of
Alexandria display a broad knowledge of a wide variety of literary
traditions—Jewish, Christian, and pagan—and do not seem too concerned
about the ultimately non-Christian origin of the bulk of “sacred” literature
which they cite in support of their arguments for the veracity of Christianity.
By the time we reach the end of the second century, some circumspection is
taking place: the compilation of lists of approved (and suspect) literature,
such as the Muratorian Canon, attests the growing concern among western
Christians at the proliferation and uncritical acceptance of sundry suspect
traditions, and writers such as Tertullian and Irenaeus are beginning to
exhibit unease in the face of an expanding body of pseudepigraphical
narratives. The latter in fact condemns the Marcosian sect for forging
“innumerable apocrypha and pseudepigrapha” in order to lead the faithful
astray.!19 This negative trend comes increasingly to the fore in the later
western Fathers, eventually resulting in the wholesale condemnation of the
pseudepigraphic library in the Byzantine list tradition.120

Eastern Christianity, particularly those groups unaffected or unimpressed
by Ephesian and Chalcedonian determined orthodoxy, does not share this
reticence. Jewish (and Christian) pseudepigraphic works continued to be
studied and transmitted within Monophysite and Nestorian communities well
into the Middle Ages, and in certain cases, on down to the modern era.
Moreover, the Fast also became the home of a variety of gnostic groups, all
of which display tantalizing hints of genetic connections with earlier Jewish,
Jewish-Christian, and/or pagan currents.!2! As Stephen Gero has observed,

The self-definition and development of Christianity in the East proceeded in
certain respects in a manner quite different from that in the West. In particular,
due to an array of special political and cultural conditions, a number of
heterodox groups survived or maintained a dominant role in the general area of
eastern Syria and Mesopotamia well into late antiquity and the early Middle
Ages.122

Some of the “heterodox groups” who flourished in the East were not
autochthonous movements, but rather migrated there in the hope of escaping
the waves of repression that periodically swept the West. An excellent
example of such a group is the Mandaean community, 60,000 of whom
according to the Haran Gawaita fled eastward from “Jerusalem” into “the
Median hills, a place where we were free from domination by all other
races.”123 While the precise chronology and circumstances of this migration
remain obscure, most scholars today agree that Mandaeism displays
Palestinian roots.124 Similarly, the spurious biography of the early life of
Mani that is recounted in the fourth-century Acta Archelai, and which forms
the basis for similar information contained in Epiphanius and subsequent
Syriac heresiological reports, alleges that Mani adapted his peculiar doctrines
from “four books” previously penned during the era of the apostles by one
Scythianus, a wandering Arab student of occult knowledge who partook of
the wisdom of Egypt and Judaea, but who then “suddenly departed this life.”
His erstwhile student Terebinthus took possession of his teacher’s books and
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brought them to Mesopotamia, where he soon suffered a mortal accident.
Eventually the “four books” come into the hands of Mani, who “took these
books and transcribed them in such a way that he introduced into them
much new matter which was simply his own, and which can be compared
only to old wives’ fables.”125 Despite its slanderous formulation in the
present context, scholars have recently discovered that there is a grain of
truth in the charge that Mani utilized traditions, even written texts, of
ultimately Western provenance.

Ever since the basic study of . de Beausobre,126 scholars have speculated
that Mani may have relied on one or more “books of Enoch” as a source for
some of his distinctive ideas. The spectacular discovery and publication of
Coptic and Middle Iranian Manichaean writings finally confirmed those
suspicions, but J.T. Milik’s subsequent identification and publication of a
Qumran Vorlage for Mani’s Book of Giants has demonstrated that the
textual linkages between Second Temple Jewish currents and Syro-
Mesopotamian heterodoxy, both Jewish and Christian, are much more
intimate than previously imagined.!?7 As we have seen, there are potentially
a variety of ways by which Mani could have had access to the Jewish Book
of Giants, as well as other texts or traditions of this ilk. But perhaps the most
plausible explanation in this particular case, given the present state of the
evidence, involves his Elchasaite patrimony.

According to Epiphanius, in the region around the Dead Sea could be
found a Jewish sect once termed “Ossaeans” (Oooaimv), a designation
exhibiting a striking resemblance to that of the Second Temple era Essenes,
particularly when considering that their geographical location is roughly
consonant with that of the late first-century report of Pliny. “During the
reign of the emperor Trajan, after the advent of the Saviour, these were then
joined by one called Elksai, who was a false prophet.”128 Epiphanius goes on
to state that this sect is “now called Sampsaeans,” and are considered to be
“neither Jewish nor Christian.”129 A separate entry for the “Sampsaeans” in
Panarion 53 repeats much of this information, adding that “the Sampsaeans
are now called Elchasaites.”130

This testimony suggests the construction of one possible scenario for the
transmission of Second Temple era Jewish texts to points eastward,
eventually reaching Mani in the land of Babylon. Qumran sectarian survivors
of the First Revolt regroup in the neighboring wilderness region to become
(by the fourth century) what Epiphanius terms the “Ossaean sect,” a name
which is probably a later reflex of the sobriquet “Essene.” They continue to
produce, redact, and carefully preserve writings and teachings of the sort that
have been recovered from Qumran. Toward the end of the first century, the
charismatic figure of Elchasai emerges among them and successfully
convinces a significant portion of the group of the veracity of his
eschatological message. This represents the genesis of the “Elchasaite” sect
appearing within Christian and Muslim heresiographies. As a result of their
Jewish sectarian heritage, they also retain the literature produced and
revered by their “forefathers.” When the Elchasaites, by now tinged with
elements extracted from early Christian sects,!3! spread beyond the Dead Sea



48 CHAPTER TWO

region to Syria and ultimately Mesopotamia, the ancestral literature accom-
panies them. Mani’s early education among third-century “Christianized”
representatives of the sect!32 doubtless entailed the careful study of the
writings of the ancients, among which to judge from the textual echoes were
numbered works like I Enoch and the Book of Giants. Even after his final
break with the sect, he could not completely shed their formative influence.
The originally Jewish Book of Giants, which he apparently encountered
during his Elchasaite apprenticeship, was eventually transformed into a
sacred Manichaean scripture.133 Other older pseudepigraphic works,
particularly those associated with the primal forefathers and prominent New
Testament apostles, also exerted a profound influence upon the young Mani
and were successfully integrated into the conceptual background of nascent
Manichaeism. The continued esteem enjoyed by such literature is witnessed
by its authoritative invocation in the Cologne Mani Codex and in the Coptic
Manichaica by the initial generations of Manichaean missionaries.

The popularity of Jewish pseudepigraphic traditions in the late antique
and medieval Near East is not solely due to Manichaean efforts—there is
ample attestation of similar preservative efforts and distinctive trans-
formations within Babylonian and Iranian Judaism, Harranian paganism,
Mandaeism, Syro-Mesopotamian Christianity, and Shi‘i Islam. The ultimate
result is a complex “symbiosis”134 wherein Jewish, Christian, Zoroastrian,
gnostic, and pagan currents feed off of and reinforce each other to form
strange, hybrid ideological structures whose definitive statements are issued
in highly mythologized tractates like Sefer ha-Bahir and Umm al-Kitab.135
The very existence of such texts reinforces the vitality of the transformed
traditions within their new environments, not only among the learned, but
even at the level of popular culture, as attested in the corpora of incantation
texts and magical amulets. Much about the historical development of this
transformative process remains highly opaque, but one thing appears
reasonably certain: a prime vehicle through which Second Temple
pseudepigraphic traditions reached Mesopotamian, Iranian, and even Arabian
soil was gnostic, often Manichaean, in character, and the subsequent
manipulation of these motifs was governed by principles coherent with this
origin.

NOTES

1This propensity - to endow one or more forefathers with prototypical literacy
suggests an origin during the Persian period. Reflecting their rise to prominence in
political administration, “scribes,” or those who at least engage in activities long
associated with the literate professions, begin to play a featured role in Near Eastern
literature. A good example of such a hero is the Aramaean sage Ahiqar, and the
resultant popularity of the cycle of legends that soon cluster around his name inspires
the invention of ethnically coordinated surrogate-Ahiqars—figures like those of
biblical Daniel or Greek Aesop. It is surely no coincidence that it is during this same
period that Ezra, titled “the proficient scribe of the Law of God,” receives the credit
for the restoration of the authentic cultus and the recovery of the ancestral traditions
after the disastrous experience of the Babylonian exile. And it is not much later that
the learned Ben Sira fulsomely pens the praises of the scribal profession.

2See, €.g., Jub. 12:27: “And he [Abram] took his fathers’ books, which were written
in Hebrew, and transcribed them and began from then on to study them, and I [the
Angel of the Presencel explained to him everything he could not understand; and he
studied them during the six rainy months.” Translation is that of R.H. Charles and C.
Rabin, “Jubilees,” AOT (Sparks) 49. Note also Jub. 7:38; 10:14; 21:10.

3See 2 Enoch 11225, 27, 29 (short version): “.. take the books which you have written
.. and go down to earth, and tell your sons all I have said to you, and all you have seen
from the lowest heaven right up to my throne ... And give them the books which your
hand has written, and they will read them and recognize the creator ... and they will
pass on the books your hand has written to their children, and their children to their
children, and next-of-kin to next-of-kin, from one generation to another ... For what
you have written, and what your fathers Adam and Seth have written, will not be
destroyed to the end of time; for I have commanded my angels Arioch and Marioch ...
to preserve your fathers’ writing, so that it is not destroyed in the flood which is to
come ...” Translation is that of A. Pennington, “2 Enoch,” AOT (Sparks) 341.

4M 5794 1 V lines 15-17: pnzwm kw wysp'n nbyg'n whyh 'wd “zynd ‘yg pySyng'n
dyn'n k' 'w ‘yn dyn ‘y mn ... [remainder lost] “Fifth, all the books, wisdom, and parables
of the ancient religions, when this religion of mine ...” Text cited from M. Boyce, A
Reader in Manichaean Middle Persian and Parthian (Leiden: Brill, 1975) 30. Cf. F.C.
Andreas and W.B. Henning, “Mitteliranische Manichaica aus Chinesisch-Turkestan, II,”
SPAW (1933) 296; G. Widengren, Muhammad, the Apostle of God, and His Ascension
(Uppsala: A.-B. Lundequistska Bokhandeln, 1955) 59 n.3, 131-32.

SM.E. Stone, A History of the Literature of Adam and Eve (SBLEJL 3; Atlanta:
Scholars Press, 1992).

6M.E. Stone, “The Fall of Satan and Adam’s Penance: Three Notes on The Books of
Adam and Eve” JTS ns. 44 (1993) 143-56. See also G.A. Anderson, “The Penitence
Narrative in the Life of Adam and Eve,” HUCA 63 (1992) 1-38.
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TStone, History 122.
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11See Gen. Rab. 22.13 (Theodor-Albeck 1.220); Tg. Ket. Ps 92:1.

12See Bet ha-Midrasch (= BHM) (6 vols; ed, A. Jellinek; reprinted, Jerusalem: Bamberger
& Wahrmann, 1938) 3.xxxii; G. Scholem, Major Trends in Jewish Mysticism (3d ed.;
reprinted, New York: Schocken, 1978) 373 n.66; J. Dan, “Eleazar ben Judah of Worms,”
EncJud 6.592-94; Stone, History 117. Eleazar’s X1 10 also alludes to a “book of Adam”
when recounting the names of the angels appointed over the months of the year: Y3
¥ OU3KPD A3 PURIN DX YO 11 DN 50 T0BY YR RS DD WX DW Y DKIP) DR
- W (Sefer Raziel [editio princeps] 21b). Text cited from Sefer ha-Razim: A Newly
Recovered Book of Magic from the Talmudic Period (ed. M. Margalioth; Jerusalem:
American Academy for Jewish Research, 1966) 32 n.20. For further information on >1o
®M, see ibid. 42-44.

B3For discussion of this work, see Sefer ha-Razim (ed. Margalioth) 44-46.

14For the text of the “Prayer of Adam,” see BHM 3.156-57; or one of the numerous
reprints of Sefer Raziel ha-Mal'ak. The title page of the edition which I have before
me (Calcutta, 1895) begins 7m0 %11 1% 1w nR2Tp DIXT Xwo &1 “This is the book of
Adam, which Raziel the angel gave to him™; the text of the prayer is on pp. 7b-8a.

13... Pann Toysw am 08 Y21 qmp o Ty R)p° oo ... (Sefer Raziel, op. cit. 8a).
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Ginzberg, The Legends of the Jews (7 vols; Philadelphia: Jewish Publication Society,
1909-38) 5.117-18, 177.
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places in his "Wy bW np ; viz, ad Hos 3:4; Mic 5:11; Mal 3:5. See Commentarius in
librum duodecim prophetarium quem composuit Daniel al-Kiamissi (ed. I. Markon;
Jerusalem: Mekitze Nirdamim, 1957). See also J. Mann, Texts and Studies in Jewish
History and Literature (2 vols; Philadelphia: Jewish Publication Society, 1931-35) 2.76
line 2, 79 line 5, 81 lines 1-2; cf. also 82 line 1; Sefer ha-Razim (ed. Margalioth) xi-xii,
36; G. Scholem, Origins of the Kabbalah (Princeton: Princeton University Press, 1987)
106-107; S.M. Wasserstrom, “The Magical Texts in the Cairo Genizah,” Genizah
Research After Ninety Years: The Case of Judaeo-Arabic (ed. J. Blau and S.C. Reif;
Cambridge: Cambridge University Press, 1992) 164,
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DX 12 NW 12 YR 13 P 13 XYY (Sefer ha-Razim [ed. Margalioth] xii, and esp. 58-59;
he also notes a similar passage in the Kabbalistic treatise Even Shoham), Ms. Oxford
1345 234b: nyw3a nm3an %I0Y PINW NP3 PONXI DTRY I3 9OR TN BOA B0 1 DY BB Yhnk
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introduces the 1YWRY X nYBn ); Zohar, Bereshit 37b: ¥7° mn 1) PwRID DIKS MY M
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19p. Perkins, “Apocalypse of Adam: Genre and Function of a Gnostic Apocalypse,”
CBQ 39 (1977) 382-95.

20G.G. Stroumsa, Another Seed: Studies in Gnostic Mythology (NHS 24; Leiden: Brill,
1984) 82.

21See the discussion in Chapter Three below.

22Barn. 2:10: IV 0BV oVTeG AEYEL Buoia TR 08p) KaEdio CUVIETOWNEVY, GOuN
edwdlag 1@ kupl kapedia Sotdlovoa tov memhakota avthv. While the first part of
this quotation is very similar to Ps 51(50):19, the latter clause is extrabiblical. The
marginal gloss is found in MS H (Codex Hierosolymitanus), which is dated 1056 CE, but
paraphrases of it are attested as early as the second century CE. See M.R. James, “A
Fragment of the Apocalypse of Adam in Greek,” Apocrypha Anecdota: A Collection of
Thirteen Apocryphal Books and Fragments (TextsS 2.3; Cambridge: University Press,
1893) 145; Epitre de Barnabé (SC 172; ed. P. Prigent and R.A. Kraft; Paris: Cerf, 1971)
50, 86-87; Stone, History 78.

23Panarion 26.8.1: aokalbyelg 8¢ 100 ASap AAa AEYOUTLV.

241bn al-Nadim, Fihrist (apud G. Fliigel, Mani: seine Lehre und seine Schriften
[Leipzig, 1862; reprinted, Osnabriick: Biblio Verlag, 1969] 73.1).

25The extant versions of the Testament of Adam consist of three distinct sections
which were combined under this rubric by a Christian redactor. The first section, “The
Hours of the Day and Night,” indicates the specific times that constituent creatures of
the cosmos utter praise to God. This section was also transmitted as an independent
work in Greek; see Cedrenus, Compendium Historiarum (CSHB; 2 vols.; ed. . Bekker;
Bonn: Weber, 1838) 1.17-18; James, Apocrypha Anecdota 138-45; F. Nau, “Apotelesmata
Apollonii Tyanensis,” Patrologia Syriaca (ed. R. Graffin; Paris: Firmin-Didot, 1894-
1926) 2.1363-85. The second section is the “Prophecy” section particularly relevant to
the Manichaean material. The third section, “Angelology,” identifies and categorizes
nine classes of heavenly beings. Some have questioned whether this section belongs
within the Testament at all; see Stone, History 95-96. The most recent translation of the
Testament is that of S.E. Robinson, OTP 1.989-95.

26See Stone, History 97.

27For general overviews, consult A.-M. Denis, Introduction aux pseudépigraphes
grecs d’Ancien Testament (SVTP 1; Leiden: Brill, 1970) 8-11; Stone, History 90-97; D.
Bundy, “Pseudepigrapha in Syriac Literature,” Society of Biblical Literature 1991
Seminar Papers (Atlanta: Scholars Press, 1991) 762-65. Note also G.J. Reinink, “Das
Problem des Ursprungs des Testamentes Adams,” OCA 197 (1972) 387-99; S.-M. Ri, “La
Caverne des Trésors et le Testament d’Adam,” OCA 236 (1990) 111-122. A valuable but
often overlooked discussion of the complicated transmission of Adam traditions and
literature within the Islamicate context is N. Abbott, Studies in Arabic Literary Papyri
I: Historical Texts (Chicago: University of Chicago Press, 1957) 38-56. As an example
of an “allusion” that presumes the Testament as background, see P. de Lagarde,
Materialen zur Kritik und Geschichte des Pentateuchs (2 vols.; Leipzig: B.G. Teubner,
1867) 2.154 lines 28-34: “For on that day Jacob did not eat bread or drink water, and
this is like Adam: when he came forth from Paradise, he was sad over the injury
(received) from Satan and reflecting upon what was given him due to the violation, and
he slept, and Adam did not eat anything, for believing that he would become a god, he
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(instead) fell from his original dignity. He slept, and he heard from the mouth of God a
voice speaking to him, (saying) ‘(In) a period of five and one-half days 1 will come
(and) deliver you.” Compare T. Adam: = m\r¢ Camha has o Load ) 1 pace
raned (rea o ot s A em o) v i 1o el
“Adam, Adam, do not fear! You wished to become a god. I shall make you a god, not
now, but after a period of many years.” Text of T. Adam cited from the edition of M.
Kmosko, “Testamentum patris nostri Adam,” Patrologia Syriaca (ed. Graffin) 2.1342
lines 4-7. '

28Robinson, OTP 1.990; idem, The Testament of Adam: An. Examination of the Syriac
and Greek Traditions (SBLDS 52; Chico, CA: Scholars Press, 1982) 148-51. See also J.H.
Charlesworth, The Pseudepigrapha and Modern Research With a Supplement (Chico,
CA: Scholars Press, 1981) 272.

29Mani’s Book of Mysteries (.. Biprov .. TV 1@V pvotneiwv, Coptic dome
nmmusterion, Chinese a-lo-tsan [= Middle Iranian razan), j .\ 2. ) is named in
practically every extant list of the “official” Manichaean canon; see Reeves, Jewish
Lore 10-19 for a review of these rosters. Ibn al-Nadim provides an extensive survey of
its component chapter-headings, but gives us no attributed quotations. According to the
ninth-century historian al-Ya‘qibi, this work contains Mani’s refutations of “the signs
of the prophets” (.LYI o) . One quotation from the work survives in al-Biruaf; see
C.E. Sachau, Alberuni's India (2 vols.; London, 1888; reprinted London: K. Paul, Trench,
Trubner & Co., Lid,, 1910) 1.54-55; A. Adam, Texte zum Manichdismus (2d ed.; Berlin:
W. de Gruyter, 1969) 9-10.

30A convenient compilation of Seth traditions is A.F.J. Klijn, Seth in Jewish,
Christian and Gnostic Literature (NovTSup 46; Leiden: Brill, 1977).

31Note Pirge R. EL 22: 1Ppm1 DX MM 731 n1a37 Y2 10071 %9 Non o YRypw> °37
DRI TTIDY DYTIOM BUYWIDR DOYWAR MMT 93 omnn 19y . Text cited from the edition of D.
Luria (Jerusalem: [s.n.], 1970) 50a-b. Luria (50b) calls attention also to Zohar, Bereshit
35b. The same tradition probably lies behind ¢. Sanh. 8.3 (Zuck. 427): fn® »7°n* R DR
YOI 5L 13 VR PIBIR LWL 0 KDY pAIX YW ™I DR PN DPIX W XYD DY STRY R
«Adam was created alone (i.e, as sole ancestor). Why was Adam created alone in the
world? In order that the righteous might not claim ‘we are descendents of a righteous
(ancestor, hence our own righteousness)’, and in order that the wicked might not claim
‘we are descendents of a wicked (ancestor, hence our genetic predisposition).”” This
argument would appear to be directed against those who claimed that Seth and Cain
were the ancestors of the righteous and wicked respectively.

32See Latin Vira Adae et Evae 25:1-29:10. Seth is explicitly responsible for the
transcription of the “Prophecy” portion of the Testament of Adam: hoha hur ada
~am oadaa “And I Seth transcribed this testament.” Text cited from the edition of
Kmosko, Patrologia Syriaca (ed. Graffin) 2.1343 line 14; cf. also 1351 line 5. Compare
the more verbose rendering of the Arabic version: £ el (o Lazs o oda ool G
witsy Ve ) o33l r 4 ST ol “And Seth transcribed this testament and sealed it
with the seal of his father Adam which he had [taken? cf. Ethiopic version] with him
from Paradise, and the seal of Eve, and closed it.” Text cited from C. Bezold, “Das
arabische-ithiopische Testamentum Adami,” Orientalische Studien Theodor Noldeke
zum siebzigsten Geburtstag gewidmet (2 vols; Giessen: A. Topelmann, 1906) 2.906 lines
4-5; cf. also 909 lines 7-9.

33This motif is already visible in the so-called “Animal Apocalypse,” a portion of [
Enoch (85-90) which dates from the mid-second century BCE. There Seth and his
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“righteous” descendants assume the form of “white bulls,” visible images of the form
of Adam, who is also represented as a “white bull.”

34See Epiphanius, Panarion 39.3.5: 4xd 8¢ tov ZN0 ko1& Onéppa Kal KATo
Sadoxnv yévoug 0 Xo10to¢ fABev adtdg “Inoobe, odyl kate YEveslv, AARG
BaVpactig £V Q) KOO NePNVHS, 0G 0TIV adTOg & £AO 6 TOTE kKal XpLoTdg VOV
£MIPOITNOAG T® YEVEL TRV GvOROIWY, A0 THE uNTEOC Avwbey dreoTaipévog “But
the anointed (Christ) itself came as Jesus, a descendant of Seth by descent and by
succession of peoples; it was shown forth in the world not through being born but in a
mysterious way. This was Seth himself, who both formerly and at that time—as the
anointed (Christ)—visited the human race, having been sent from above, from the
mother.” Translation is that of B. Layton, The Gnostic Scriptures (Garden City, NY:
Doubleday, 1987) 189.

35Epiphanius, Panarion 26.8.1: .. €ig Ovopa Te 100 16 molra Pifric Orotifevial.
The so-called “Sethians” (Panarion 39.5.1) possess “seven books called by the name of
Seth” (£¢ ovopatog pev Ine exta Aéyovow eival BiBAoLS). So too the Archontic sect
employ “books” of Seth and of “his sons” (Panarion 40.7.4).

36See M. Tardieu, “Les livres mis sous le nom de Seth et les Séthiens de I’hérés-
iologie,” Gnosis and Gnosticism: Papers read at the Seventh International Conference
on Patristic Studies (Oxford, September 8th-13th 1975) (NHS 8; ed. M. Krause; Leiden:
E.J. Brill, 1977) 204-10.

37As several have noted, this particular epithet presupposes the classical gnostic
understanding of the parentage of Cain and Abel.

38Kephalaia 42.27-32. This kephalaion bears the heading “Regarding the meaning of
the fourteen [great] Aeons which Sethel spoke about [in his] prayer.”

3%Note the Naassene version of Gos. Thom. 4 that is quoted by Hippolytus, Refutatio
5.2.20: “He who seeks me will find me in children from seven years old; for there
concealed, I shall in the fourteenth aeon be made manifest.” For further references to
and discussion of the concept of the “fourteen aeons,” see Stroumsa, Another Seed 94
n.S1.

400 pus imperfectum in Matthaeum; see PG 56.637-38, reproduced and analyzed by J.
Bidez and F. Cumont, Les mages hellénisés (2 vols.; Paris, 1938; reprinted, New Y ork:
Arno Press, 1975) 2.118-20. The eighth-century Chronicle of Zuqnin states that “books
of Seth” (x.x Zoh4) had been archived upon a mountain to which the Magi had
access; see Incerti auctoris Chronicon Pseudo-Dionysianum vulgo dictum (2 vols.; CSCO
91, 104, scrip. syri 43, 53; ed. J.-B. Chabot; Paris: Reipublicae, 1927) 1.58-59, 65-66.
Similar traditions appear in Theodore bar Konai and the Book of the Bee, although the
latter work declares has > <am Mook Ao “this (tradition) is not accept-
ed by the Church” (ed. Budge 93 lines 14-15). See W. Bousset, Haupiprobleme der
Gnosis (Gottingen, 1907; reprinted, Gottingen: Vandenhoeck & Ruprecht, 1973) 378-79;
S. Brock, “Jewish Traditions in Syriac Sources,” JJS 30 (1979) 231; Klijn, Seth 55-60.

41Sebastian Brock has suggested that the Enochic traditions have been subsequently
developed by Jewish tradents in a “Sethite” direction, from which Syrian Christians
have freely borrowed and further adapted (“Jewish Traditions” 226-32). Note also the
apposite remarks of W. Adler, Time Immemorial: Archaic History and its Sources in
Christian Chronography from Julius Africanus to George Syncellus (Dumbarton Qaks
Studies 26; Washington, DC: Dumbarton Oaks Center for Byzantine Studies, 1989) 104-
105.

42CD 106, 13:2; 1QS 6:7; 1QSa 1:7.



54 NOTES TO CHAPTER TWO

439p0% "1nA TN M 1T oY Msd 2nd Ror w0y e wa L Ly Y1 Y Yk ppvin man o
.. M oY by wukd nYmm ot Text cited from A Preliminary Edition of the Unpublished
Dead Sea Scrolls: The Hebrew and Aramaic Texts from Cave Four (ed. BZ. Wacholder
and M.G. Abegg; Washington, D.C.: Biblical Archaeology Society, 1991- ) 2.66 lines 15-
16; translation adapted from ibid. xiii.

44This is especially the case with the Byzantine chronographers. See J.A. Fabricius,
Codex pseudepigraphus Veteris Testamenti (2 vols.; Hamburg & Leipzig: Liebezeit,
1713-23) 1.141-52; 2.49-51; Klijn, Seth 49-53; Adler, Time Immemorial 104-105; 215-16;
A-]. Festugi¢re, La révélation d’'Hermés Trismégiste, I: -L'astrologie et les sciences
occultes (2d ed.; reprinted, Paris: Société d’Edition Les Belles Lettres, 1983) 334,

45Compare Latin Vita Adae et Evae 49-51, where Seth prepares duplicate versions
of the testimonies of both Adam and Eve on stone and clay tablets: the former to
survive a flood, and the latter to endure conflagration. These writings however do not
seem to be astronomical in nature. More d-propos is a tradition appearing in
Syncellus’s introduction to a pseudepigraphic letter that was allegedly addressed by the
Egyptian priest Manetho to Ptolemy II Philadelphus, save that the author of the
antediluvian inscriptions is “Thoth, the first Hermes.” See George Syncellus, Ecloga
Chronographica (ed. Mosshammer) 40.31-41.19; Hermetica: The Ancient Greek and
Latin Writings Which Contain Religious or Philosophic Teachings Ascribed to Hermes
Trismegistus (4 vols.; ed. W. Scott; Oxford: Clarendon, 1924-36) 3.491-92; B.P.
Copenhaver, Hermetica: The Greek Corpus Hermeticum and the Latin Asclepius in a
New English Translation (Cambridge: Cambridge University Press, 1992) xv-xvi; G.
Fowden, The Egyptian Hermes: A Historical Approach to the Late Pagan Mind
(Cambridge, 1986; reprinted, Princeton: Princeton University Press, 1993) 29-31; Klijn,
Seth 124 n.9; Stroumsa, Another Seed 137, Adler, Time Immemorial 57-65.

46The best discussion of the figure of Enosh and his religious significance is S.D.
Fraade, Enosh and His Generation: Pre-Israelite Hero and History in Postbiblical
Inter pretation (Chico, CA: Scholars Press, 1984).

47See Widengren, Muhammad 55-57.

‘8 maanl £ mila hadmio 5ha o amt 0L ik
~<x.al=ia “and some say that he (Enosh) was the first to author books on the
courses of the stars and zodiacal signs.” Text cited from The Book of the Bee (Anecdota
Oxoniensia, Semitic Series 1.2; ed. E.A W. Budge; Oxford: Clarendon, 1886) 29 lines 19-
20.

49Right Ginza 251.12-282.13 (ed. Lidzbarski); cf. 251.12: hazin hu raza usidra danus
rba ... Text cited from the transcription of K. Rudolph, Theogonie, Kosmogonie und
Anthropogonie in den manddischen Schriften (Gottingen: Vandenhoeck & Ruprecht,
1965) 303. Note also Right Ginza 286.13-15 (ed. Lidzbarski): “This speech, this order,
and this warning were given us from the earth of light. Anosh Uthra, the Apostle,
brought them and handed them over to the priests.” Translation from Widengren,
Muhammad 57. :

50 Actually the Armenian text is ambiguous as to whether Seth or Enosh was the one
responsible for erecting the stelae. See Moses Khorenats'i, History of the Armenians
(ed. R.W. Thomson; Cambridge: Harvard University Press, 1978) 71. Thomson’s intro-
duction presumes that the reference is to Enosh (p. 26).

S1Cf. Jub. 12:27; 21:10; Tg. Ps.-J. Gen 22:19; Tg. Ps.-J. Gen 24:62; Frg. Tg. and Tg.
Ps.-J. Gen 25:22; Rashi ad Gen 25:27; Gen. Rab. 56.11; 63.10. The rabbinic sources
characterize this instruction as “academic™ X34 D@7 ’RwYW M3,
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52Gen. Rab. 26.3; b. Ned. 32b; Frg. Tg. and Tg. Ps.-J. Gen 14:18, along with
traditional commentaries ad loc;; Pirqe R. El. 27. See also Ginzburg, Legends 5.225-26; J.
Doresse, The Secret Books of the Egyptian Gnostics (New York, 1960; reprinted
Rochester, VT: Inner Traditions, 1986) 154-55.

S3Hippolytus (Refutatio 5.22) appeals to a so-called Para phrase of Seth as crucial
for gaining knowledge about the tenets of Sethian gnosticism, and the striking
coincidence in title has prompted some scholars to wonder whether Hippolytus has
erred in this citation. For an examination of this possibility, see D.A. Bertrand,
“«Paraphrase de Sem» et «Paraphrase de Seth»,” Les textes de Nag Hammadi: Colloque
du Centre d'Histoire des Religions (Strasbourg, 23-25 octobre 1974) (NHS 7; ed. J.-E
Ménard; Leiden: Brill, 1975) 146-57.

34Stroumsa, Another Seed 79; K. Rudolph, Gnosis: The Nature and History of
Gnosticism (San Francisco: Harper & Row, 1983) 131.

33John Rylands Syriac 44. See A. Mingana, “Some Early Judaeo-Christian Documents
in th_e John Rylands University Library: Syriac Texts,” BJRL 4 (1917-18) 59-118.

36JH. Charlesworth, “Rylands Syriac Ms. 44 and a New Addition to the Pseude-
pigrapha: The Treatise of Shem, Discussed and Translated,” BJRL 60 (1977-78) 376-
403; idem, “Treatise of Shem,” OTP 1.473-80. Note however the cogent critiques of S.P.
Brock, [Review of OTP 1], JJS 35 (1984) 203-204; P.S. Alexander apud E. Schiirer, The
History of the Jewish People in the Age of Jesus Christ (3 vols. in 4; ed. G. Vermes, F.
Millar, and M. Goodman; Edinburgh: T. & T. Clark, 1973-87) 3/1.369-72.

57“And Noah wrote down everything in a book, as we instructed him about every
kind of remedy: thus were the evil spirits kept from doing harm to Noah’s sons. And he
gave everything he had written to Shem, his eldest son; for he loved him most of all his
sons.” Translation is that of Charles and Rabin, “Jubilees,” AOT (Sparks) 42.

58Note that the narrative setting roughly coincides with that of Jubilees 10.
According to Jub. 7:1, Mount Lubar was the landing place of the ark. See BHM 3.155
lines 1-3; S. Miintner, Mavo’ le-sefer Asaf ha-Rofe' (Jerusalem: Geniza, 1957) 147 lines
1-2. Regarding Sefer Asaph, see now M. Himmelfarb, “Some Echoes of Jubilees in
Medieval Hebrew Literature,” Tracing the Threads: Studies in the Vitality of Jewish
Pseudepigrapha (SBLEJL 6; ed. J.C. Reeves; Atlanta: Scholars Press, 1994) 127-36, as

well as the further discussion in Chapter Six below.

39BHM 2.xxx; Sefer ha-Razim (ed. Margalioth) xiii, 37.

60al-Tabari', Ta'rikh ar-rasul wa-I-mulik (cf. Annales quos scripsit Abu Djafar
Mohammed ibn Djarir at-Tabari [15 vols; ed. M.J. De Goeje; reprinted, Leiden: Brill,
1964-65] 1.173 line 3, 174 lines 6, 8-9).

612 Enoch 102, 5-7 (short version): “And the Lord said to Vreveil, Take the books
from their storeplace, and give Enoch a pen and dictate the books to him .. And all
that it was proper that I should learn Vreveil explained to me in thirty days and thirty
nights: his lips were never silent, as he went on speaking; and I, for my part, had no
rest for thirty days and thirty nights, as I made my notes. And when I had finished,
Vreveil said to me, Sit down: write out everything [ have explained to you. And I sat
down a second time for thirty days and thirty nights; and I wrote out everything
exactly. And I wrote three hundred and sixty books.” Translation cited from that of
Pennington, AOT (Sparks) 338; compare F.I. Andersen, “2 (Slavonic Book of) Enoch,”
OTP 1.141.

52Critical editions of the Ethiopic text of 1 Enoch are A. Dillmann, Liber Henoch,
Aethiopice ad quinque codicum fidem editus (Leipzig: FCG. Vogel, 1851); J. Flemming,

»
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Das Buch Henoch: Athiopischer Texte (TU 7.1; Leipzig: J.C. Hinrichs, 1902); R.H.
Charles, The Ethiopic Version of the Book of Enoch (Oxford: Clarendon, 1906); and
M.A. Knibb, The Ethiopic Book of Enoch (2 vols.; Oxford: Clarendon, 1978), which also
includes a translation and commentary. In addition to Knibb’s study, the most useful
translations and commentaries are A. Dillmann, Das Buch Henoch (Leipzig: F.C.W.
Vogel, 1853); R.H. Charles, The Book of Enoch (Oxford: Clarendon, 1893; 2d ed,,
Oxford: Clarendon, 1912); idem, APOT 2.163-281; and M. Black, The Book of Enoch or I
Enoch (SVTP 7; Leiden: Brill, 1985). Knibb's translation is reproduced in AOT (Sparks)
169-319. )

63 Aside from Jude 14-15 and patristic quotations, there are at present four surviving
sources that attest the Greek rendition(s) of I Enoch: 1) the Gizeh or Akhmim text
(Codex Panopolitanus), containing 1:1-32:6 and a duplicate version of 19:3-21:9; 2) the
Chester Beatty text, containing 97:6-104:13, 106:1-107:3; 3) the citations found in the
Byzantine chronicle compiled by George Syncellus, featuring 6:1-10:14, 15:8-16:1, but
which vary considerably from the Gizeh text; and 4) Codex Vaticanus Gr. 1809,
containing 89:42-49. For a convenient edition of this material, see Apocalypsis Henochi
Graece (PVTG 3; ed. M. Black; Leiden: Brill, 1970), and for discussion see especially
Denis, Introduction 15-28; Knibb, Book of Enoch 2.15-21. Further fragments of yet
another Greek witness have been tentatively proposed by J.T. Milik (“Fragments grecs
du livre d’Hénoch (P. Oxy. xvii 2069),” Chronique d'Egypte 46 [1971] 321-43), but their
poor condition precludes a firm identification.

641 Enoch 6:1-7. See S.P. Brock, “A Fragment of Enoch in Syriac,” JTS ns. 19 (1968)
626-31.

65] Enoch 93:3-8. See S. Donadoni, “Un frammento della versione copta del ‘Libro di
Enoch’,” AcOr 25 (1960) 197-202.

66 Aside from patristic citations, only an abridged version of ! Enoch 106:1-18. See
James, Apocrypha Anecdota 146-50; Charles, Ethiopic Version 219-22.

67“Fragments of no fewer than eleven manuscripts of Enoch were found at Qumrén;
of these, seven contain material corresponding to parts of the first (cc.1-36), the fourth
(cc.83-90), and the fifth (cc.91-107) sections of the Ethiopic text .. while four contain
material corresponding to parts of the third section (cc.72-82) ..” (Knibb, Book of
Enoch 2.8). The editio princeps is J.T. Milik, The Books of Enoch: Aramaic Fragments
of Qumrdn Cave 4 (Oxford: Clarendon, 1976); see also K. Beyer, Die aramdischen Texte
vom Toten Meer (Gottingen: Vandenhoeck & Ruprecht, 1984) 225-58.

68Given the recent discovery that the Aramaic fragments of I Enoch already attest
the union of chapters 1-5 and the Book of the Watchers (6-36), there is a present
tendency to argue for a thematic relationship between these two originally discrete
Enochic works. See for example G.W.E. Nickelsburg, Jewish Literature Between the
Bible and the Mishnah: A Historical and Literary Introduction (Philadelphia: Fortress,

1981) 48-49, or L. Hartman, Asking for a Meaning: A Study of 1 Enoch 1-5 (ConBNT
12; Lund: CWK Gleerup, 1979).

69Charles, Book of Enoch xlvi-xlvii. He postulated that “fragments” of a “Book of
Noah” were embedded throughout the present text of Enoch, identifying as such I
Enoch 6-11; 54:7-55:2; 60; 65-69:25; 106-107. See now also 1Q19 “Livre de Noé” (DJD 1
84-86, 152).

70The standard editions and translations are W.R. Morfill and R.H. Charles, The
Book of the Secrets of Enoch (Oxford: Clarendon, 1896); N. Forbes and RH. Charles, “2
Enoch or the Book of the Secrets of Enoch,” APOT 2.425-69; G.N. Bonwetsch, Die
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Biicher der Geheimnisse Henochs: das sogenannte slavische Henochbuch (TU 44;

Leipzig: J.C. Hinrichs, 1922); A. Vaillant, Le livre des secrets d'Hénoch: texte slave et

traduction frangaise (Paris: Institut d’études slaves, 1952); Andersen, OT P 1.91-221;

Pennington, AOT (Sparks) 321-62.

71Andersen, OTP 1.93-94. See also S. Pines, “Eschatology and the Concept of Time
in the Slavonic Book of Enoch,” Types of Redemption: Contributions to the Theme of
the Study Conference Held at Jerusalem 14th to 19th July 1968 (Leiden: Brill, 1970) 72
n.1; idem, “Enoch, Slavonic Book of,” EncJud 6.797: “Nonetheless the long recension
seems to contain some material belonging to the original text omitted from the short
recension.”

72See the extensive list of parallels adduced by Ginzberg, Legends 5.158-62 n.60.
Note also J.C. Reeves, “Jewish Pseudepigrapha in Manichaean Literature: The Influence
of the Enochic Library,” Tracing the Threads (ed. Reeves) 184-91,

73The “long” version adds a third son, Gaidad (see Andersen, OTP 1.108). According
to the medieval Sefer ha-Yashar, Enoch had three sons (Methusaleh, Elishua, Elimelek)
and two daughters (Milkah, Naamah); see BHM 4.130. But compare 2 Enoch 57:2
(Andersen, OTP 1.182-83)!

74Pennington, AOT (Sparks) 338.

7550 Ginzberg, Legends 5.159; more cautious is Andersen, OTP 1.140.

762 Enoch 11:36-37. Translation taken from that of Pennington, AOT (Sparks) 342.

77t in fact requires a separate monograph for the collection and analysis of these
testimonies. I am presently engaged in the preparation of such a source.

T8Tg. Ps-J. Gen 5:24: p>90) 190K DYIX KVIK ™7 BY b kM » D7p XOWIP3 N N
XX XIDD UL BY RPY ® BIP W03 KYPIY ; regarding the meaning of TR in this
context, see especially the remarks of S. Lieberman, Hellenism in Jewish Palestine (2d
ed; New York: Jewish Theological Seminary of America, 1962) 13-15. Note also 3
Enoch (Schifer §5): ... “Yow D'Waw2 P DW3 RIPI ANK 70 80 LLRY 1% K HRYDY™ “1 MR
Y1300 T 212 IXOAWOW T 73 TR R IRW 200 05 WK VN W) DM W IR PR AR I
- DMYY 7y Meab oaeran 7737R Mbos .. bwYDs o . Text cited from Ms. Vat. 228, as
reproduced in Synopse zur Hekhalot-Literatur (ed. P. Schifer; Tibingen: J.C.B. Mohr,
1981). For further remarks, consult Ginzberg, Legends 5.162-64.

79Most scholars explain this curious circumstance to the explosive growth in
prominence of the figure of Seth, who has assumed in many gnostic texts most of the
qualities traditionally associated with Enoch.

80pistis Sophia 3.134 (Schmidt-MacDermot 349-50); see also 2.99 (ibid. 246-47).
Codex Brucianus contains two tractates which have been published under the
designation “the Two Books of Jeu,” but aside from their obvious affinities with
passages cited in Pistis Sophia, there appear to be few (if any) links with known
Enochic lore. The standard editions are Pistis Sophia (NHS 9; ed. C. Schmidt and V.
MacDermot; Leiden: Brill, 1978), The Books of Jeu and the Untitled Text in the Bruce
Codex (NHS 13; ed. C. Schmidt and V. MacDermot; Leiden: Brill, 1978). See also the
remarks of Stroumsa, Another Seed 108-110.

) ﬂlPsel\ldo—l?.upolc:mus apud Eusebius, Praeparatio Evangelica 9.17.9: ‘EAATvag 8¢
Xaxsfv oV “Athavto evgnkéval Gotgoloyiav, eival 58 10V TATAQVIA TOV 00TOV
kot Evwy “the Greeks say that Atlas discovered astrology, but Atlas is the same
(person) as Enoch.” Text cited from Eusebius, Die Praeparatio Evangelica (GCS 43; 2
vols; ed. K. Mras; Berlin: Akademie-Verlag, 1954-56) 1.504 lines 7-8. For the
association of Atlas with astrology, see especially Diodorus Siculus 3.60.2, 4.27.4-5, and
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the references provided by B.Z. Wacholder, “Pseudo-Eupolemus’ Two Greek Fragments
on the Life of Abraham,” HUCA 34 (1963) 96 n.83. Theodore bar Konai is also
cognizant of this association; see below.

82Theodore bar Konai, Liber scholiorum (CSCO scrip. syri, ser. II, t. 66; ed. A. Scher;
Paris: Carolus Poussielgue, 1912) 286.5-11: mamima aix) «2n.i0 haaala
Mo saohrd ULLAMT AL Kam W Aol i A PO NPE LT} PERLL L
B K io1o) mhaiinis ram asalyl e hhe Nardiada
asherd oo 1 asaa i iho cohamaias ;mascd ool ;¢ maxa
2 hus o mamwa),ordh “The Chaldean (heresy) preceded the other heresies
in its springing up, for Bardaisan says that Enoch was the name of its originator.
However, a man whose name was Atlas, brother of Prometheus, became especially
celebrated for it in the sixteenth year of the blessed Moses while he exercised
guidance in the wilderness. After the return from Babylon, Tautos (i.e., Thoth) became
celebrated (for) the reading of horoscopes.” While Theodore does not identify these
figures, their association in this context is suggestive. Moreover, the reference to
“Babylon” evokes the popular Hermetic notion of the “Babylonian Hermes.” Michael
the Syrian also records a similar tradition about the discovery of astrology. See
Chronique de Michel le Syrien, patriarche jacobite d'Antioche, 1166-1199 (4 vols,; ed. J.-
B. Chabot; reprinted, Bruxelles: Culture et Civilisation, 1963) 1.38. For further
discussion of the assimilation of Enoch to Thoth, see D. Frankfurter, “The Legacy of
Jewish Apocalypses in Early Christianity: Regional Trajectories,” The Jewish
Apocalyptic Heritage in Early Christianity (CRINT IIL4; ed. J.C. VanderKam and W.
Adler; Minneapolis: Fortress, in press) 147-48, 185-87.

83The earliest literary appearance of this assimilation seems to be the Kitab al-ulif
of Abi Ma‘shar (d. 886 CE), the renowned astrologer, and it is assumed that he based
his remarks upon the doctrines of the Sabians. See M. Plessner, “Hirmis,” EI2 3.463; G.
Vajda, “Idris,” ibid. 3.1030; J. Fiick, “The Arabic Literature on Alchemy According to
an-Nadim (A.D. 987),” in idem, Arabische Kultur und Islam im Mittelalter: Ausgewdihlte
Schriften (Weimar: H. Bohlaus, 1981) 60.

84Qur'an 19:56-57; 21:85-86. See Vajda, “Idris,” EI2 3.1030-31.

85At least if we accept the testimonies preserved by Muslim commentators like al-
Tabari, Ta'rikh 1.172: S ! Eay o n &y dodl s “and she bore Enoch b. Yared,
and Enoch (is) Idris the prophet”; ibid. 1.173: ul gay & 55 5, Ay )5l Jal e b JB
“and another from the people of the Torah say that Enoch was born to Yared, and he
is 1dris™ or al-Mas'idi, Muriij al-dhahab wa-ma'adin al-jawhar: Les prairies d'or (€
vols.; ed. C. Barbier de Meynard and P. de Courteille; Paris: Imprimerie imperiale,
1861-77) 1.73: s 2 &l (25 sl ;pg..dl st gas & gt el yadns gy “and after him arose
his son Enoch, who is Idris the prophet (upon whom be peace!), and the Sabians equate
him with Hermes.” For further discussion and references, see F.E. Peters, “Hermes and
Harran: The Roots of Arabic-Islamic Occultism,” Intellectual Studies on Islam: Essays
Written in Honor of Martin B. Dickson (ed. M.M. Mazzaoui and V.B. Moreen; Salt Lake
City: University of Utah Press, 1990) 185-215, esp. 189-91. For a recent speculative, but
stimulating, discussion of the background of Idris, see Y. Erder, “The Origin of the
Name Idris in the Quran: A Study of the Influence of Qumran Literature on Early
Islam,” JNES 49 (1990) 339-50.

86For example, note the Qumran emphasis upon the transmission of authentic Torah
through the priestly line of Levi, or late antique Judaism’s fascination with the alleged
prophetic abilities of Ezra and Baruch.
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87See the discussion in Chapter One above.

88Hippolytus surely exaggerates when he states T00TOV kKQTQ KAVIC TOV KOOROY
Swmyndeiong g Sidaoxariag (Refutatio 9.13.1). Yet there is evidence that the
Elchasaite positions were being aggressively marketed during the first half of the third
century.

89Refutatio 9.13.1ff.

90FEusebius, Historia ecclesiastica 6.38; pvmpovedel § adTing OMADVY &l TOD KOLVOD
gic TOV TP yakpdv & "Qorybvng, M8t mwg Aéymv- EAMAVBEY TIg EML T0D TaQOVTOG péYa
@oOV@V &1 T SvvacBat toeoPelelv yvapng d8ov kal aosPeoTatng, KAAOUREVTG
‘EAKECQIT@V, VEWOTL STAVIOTauAVIC Talc SKKATOIaIG. EKelvn 1 yvéun oto AEyst
Kakéd, Tagaffoopat YLy, Tva uf cuvaQEalnots. GBETET TIVA GO TAONS YOAPNS,
KéxonTol ENTOTC MEALY G0 TAOTMG TOAALAG T Kai eVayYEMKNG, TOV GROTTOOV
TENEOV GBETET, oLV 88 HT1 0 GpvAcaodal aS1apopdv E0TIV Kol O pEV vonaag 1@
piv oTopaTt 8v Gvaykag devigetat, Th 88 kapdig odxi. kal BiBAov Tiva gEQOvOLY,
fiv Aéyovowv 3% 000AVOD TETTWKEVGL KAl TOV GKNKOOTO EKELVIG Kal MioTEDOVIA
Gpeotv MyecBol TV duopTnudtev, ANV deecty mag’ fiv Xetotog Incovg
aoenkev “Origen mentions it in a public address on the eighty-second Psalm, in some
such words as these: ‘There has come just now a certain man who prides himself on
being able to champion a godless and very impious opinion, of the Helkesaites, as it is
called, which has lately come into opposition with the churches. I shall lay before you
the mischievous teachings of that opinion, that you may not be carried away by it. It
rejects some things from every Scripture; again, it has made use of texts from every
part of the Old Testament and the Gospels; it rejects the Apostle entirely. And it says
that to deny is a matter of indifference, and that the discreet man will on occasions of
necessity deny with his mouth, but not in his heart. And they produce a certain book of
which they say that it has fallen from heaven, and that he who has heard it and
believes will receive forgiveness of his sins—a forgiveness other than that which
Christ Jesus has bestowed.” Text and translation cited from the Loeb edition of
Eusebius, The Ecclesiastical History (2 vols;; reprinted, Cambridge: Harvard University
Press, 1964) 2.92-93.

91Panarion 19.2.2; see also 53.1.1.

92De¢ haeresibus 53: .. §T1 5ebpo TV “AQuplav KATOLKODVIEG KaBOREQOEV TTG
vEKQOG BaAaOoOTG kewpevnv. Text cited from Die Schriften des Johannes von
Damaskos IV: Liber de haeresibus. Qpera polemica (Patristische Texte und Studien 22;
ed. B. Kotter; Berlin: W. de Gruyter, 1981) 34. See also Reeves, Jewish Lore 6 n.16. John
is quoting from the Anacephalaeosis of Epiphanius; compare Epiphanius .. Zweiter
Band: Panarion Haer. 34-64 (GCS 31; ed. K. Holl; Leipzig: J.C. Hinrichs, 1922) 212.13-
14.

93Theodore bar Konai, Liber Scholiorum (ed. Scher) 307.1-3. For the text’s
unintelligible rZamlsre , read ami\r¢ “Elchasaites.”

94See Fliigel, Mani 133-34 for text and translation.

95Fgor convenient summaries of such efforts, see S. Wagner, Die Essener in der wis-
senschaftlichen Diskussion vom Ausgang des 18. bis zum Beginn des 20. Jahrhunderts
(BZAW 79; Berlin: W. de Gruyter, 1960) 185-92; G.P. Luttikhuizen, The Revelation of
Elchasai (Tiibingen: J.C.B. Mohr, 1985) 1-37. The literature on the Essene sect is, of
course, enOTrmMous.

96Sce W. Brandt, Elchasai: ein Religionsstifter und sein Werk (Leipzig: J.C. Hinrichs,
1912) 155-66; idem, “Elkesaites,” ERE 5.262-69; L. Koenen, “Manichdische Mission und
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Kioster in Agypten,” Das rémisch-byzantinische Agypten: Akten des internationalen
Symposions 26.-30. September 1978 in Trier (Mainz am Rhein: Von Zabern, 1983) 102-
108. Note also J.C. Reeves, “The ‘Elchasaite’ Sanhedrin of the Cologne Mani Codex in
Light of Second Temple Jewish Sectarian Sources,” JJS 42 (1991) 68-91.

97Pliny, Naturalis Historia 5.15.73. A convenient edition of this text appears in A.
Adam and C. Burchard, Antike Berichte iiber die Essener (2d ed,; Berlin: W. de Gruyter,
1972) 38.

98Given impetus by such influential treatments as J.T. Milik, Ten Years of Discovery
in the Wilderness of Judaea (SBT 26; Naperville, IL: Alec R. Allenson Inc., 1959) 44-
128; A. Dupont-Sommer, The Essene Writings from Qumran (reprinted, Gloucester, MA:
Peter Smith, 1973) 39-67; F.M. Cross, The Ancient Library of Qumran & Modern Biblical
Studies (rev. ed.; reprinted, Grand Rapids, MI: Baker, 1980) 49-106; G. Vermes, The
Dead Sea Scrolls: Qumran in Perspective (rev. ed.; Philadelphia: Fortress, 1981) 116-36.
For the latest expression of this consensus, see J.C. VanderKam, The Dead Sea Scrolls
Today (Grand Rapids, MI: William B. Eerdmans, 1994) 71-119.

99The two most important critiques have been offered by L.H. Schiffman,
Reclaiming the Dead Sea Scrolls (Philadelphia: Jewish Publication Society, 1994), and
N. Golb, Who Wrote the Dead Sea Scrolls? The Search for the Secret of Qumran (New
York: Scribner, 1995).

100This is one of the many important points scored in the recent stimulating
monograph by Golb.

101For descriptions of this recovery, along with assessments of its significance, see
“Genizah, Cairo,” EncJud 16.1333-42; S. Schechter, “A Hoard of Hebrew Manuscripts,”
Studies in Judaism: Second Series (Philadelphia: Jewish Publication Society, 1908) 1-30;
S.D. Goitein, A Mediterranean Society: The Jewish Communities of the Arab World as
Portrayed in the Documents of the Cairo Geniza (6 vols.; Berkeley: University of
California Press, 1967-93) 1.1-28. Note also P. Kahle, The Cairo Genizah (2d ed,
Oxford: Basil Blackwell, 1959). An important bibliographical survey is included in R.S.
Humphreys, Islamic History: A Framework for Inquiry (rev. ed.; Princeton: Princeton
University Press, 1991) 261-73.

102See the references adduced in Schiirer, History (ed. Vermes, et al.) 3/1.203-204;
also A.A. Di Lella, “Qumrin and the Geniza Fragments of Sirach,” CBQ 24 (1962) 245-
67, P.W. Skehan and A.A. Di Lella, The Wisdom of Ben Sira: A New Translation with
Notes (AB 39; New York: Doubleday, 1987) 51-54, 57-61.

1034 L. Pass and J. Arendzen, “Fragment of an Aramaic Text of the Testament of
Levi,” JOR os. 12 (1899-1900) 651-61; RH. Charles and A. Cowley, “An Early Source
of the Testaments of the Patriarchs,” JOR o.s. 19 (1906-07) 566-83; R.H. Charles, The
Greek Versions of the Testaments of the Twelve Patriarchs (Oxford: Clarendon, 1908)
245-56. Regarding the Genizah fragments, see especially J.C. Greenfield and M.E.
Stone, “Remarks on the Aramaic Testament of Levi from the Geniza,” RB 86 (1979)
214-30.

1048, Schechter, Documents of Jewish Sectaries, Volume 1: Fragments of a Zadokite
Work (Cambridge, 1910; reprinted, New York: Ktav, 1970).

105Milik, Ten Years of Discovery 38, 151-52; DJD Il 128-31, 181; Wacholder-Abegg,
Preliminary Edition 1.1-59.

106Ben Sira: DID III 75-77; DID IV 79-85 (11QPs? cols. 21-22); note also the larger
fragments recovered from Masada. Aramaic Levi: DJD I 87-91; 1.T. Milik, “Le Test-
ament de Lévi en araméen: Fragments de 1a grotte 4 de Qumrin,” RB 62 (1955) 398-
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406; idem, Books of Enoch 23; E. Puech, “Fragments d’un apocryphe de Lévi et le
personnage eschatologique: 4QTestLévi°'d(?) et 4QAJa,” The Madrid Qumran
Congress: Proceedings of the International Congress on the Dead Sea Scrolls, Madrid
18-21 March, 1991 (2 vols.; ed. J. Trebolle Barrera and L. Vegas Montaner; Leiden:
Brill, 1992) 2.449-501; M.E. Stone and J.C. Greenfield, “The Prayer of Levi,” JBL 112
(1993) 247-66.

107N. Wieder, The Judean Scrolls and Karaism (London: East and West Library,
1962) 254-57; B.Z. Wacholder, The Dawn of Qumran: The Sectarian Torah and the
Teacher of Righteousness (Cincinnati: Hebrew Union College Press, 1983) 141-69. This
view is actually an updated version of A. Geiger’s classic theory regarding the origins
of the Karaite movement. Geiger argued that Karaism was directly indebted to the
clandestine survival of Second Temple Sadducean halakhah; see his “Sadducier und
Pharisder,” Jidische Zeitschrift fiir Wissenschaft und Leben 2 (1863) 33-34; idem,
Judaism and its History (2d ed.; New York: Bloch, 1911) 260-69. Geiger’s position was
ably summarized by S. Poznanski, “Anan et ses écrits,” REJ 44 (1902) 168-74; also B.
Revel, “Inquiry into the Sources of Karaite Halakah,” JQR ns. 2 (1912) 517-44; 3 (1913)
337-96. .

108For example, Abraham ibn Ezra, Ha-gedmah perush ha-Torah: 790 DPITXR 77 RN
- oM “this is the method of the ‘Sadducees,” like ‘Anan [ben David] and Benjamin
[al-Nahawandi] ..,” and the passage goes on to name other Karaite luminaries. Text
cited from Abraham ibn Ezra, Perushey ha-Torah (3 vols; ed. A. Weiser; Jerusalem:
Mossad Harav Kook, 1977) 1.2. Note also Abraham ibn Daud, Sefer ha-Qabbalah: R >
PIM 1Y YR 7Y DPITXN 15795 a0 13n “after the (Roman) destruction of the Temple,
the Sadducees languished until the advent of ‘Anan, who reinvigorated them.” Text
cited from A. Neubauer, Mediaeval Jewish Chronicles and Chronological Notes (2 vols.;
reprinted, Amsterdam: Philo Press, 1970) 1.64. See also Poznanski, REJ 44 (1902) 169-
71; Wacholder, Dawn of Qumran 156.

109Azariah di Rossi, Me'or ‘Enayim (3 vols; Vilna, 1866; reprinted, Jerusalem:
Magor, 1970) 1.90-97. See also Y.M. Grintz, “The Yahad Sectarians, Essenes,
Beth(e)sin,” Sinai 32 (1954) 11-43 (Hebrew); Y. Sussmann, “The History of Halakha and
the Dead Sea Scrolls: Preliminary Observations on Migsat Ma'ase Ha-Torah (4QMMT),”
Tarbiz 59 (1990) 11-76 (Hebrew).

10See 1. Ro§ Has. 1.15 (cf. b. Ro§ Ha3. 22b and Rashi ad loc); m. Hag. 2:4 (cf.
Bertinoro ad loc.); m. Menah. 10:3 (cf. b. Menah. 65a-b); b. Sabb. 108a (cf. Sop. 1:2); t.
Yoma 1.8 (cf. m. Yoma 5:1); m. Para 3:7.

11156 Wacholder, Dawn of Qumran 162-69.

112Eysebius, Historia ecclesiastica 6.16.3.

1130, Braun, “Ein Brief des Katholikos Timotheos I iiber biblische Studien des 9.
Jahrhunderts,” OrChr 1 (1901) 138-52, 299-313; O. Eissfeldt, “Der gegenwirtige Stand
der Erforschung der in Palistina neu gefundenen hebriischen Handschriften,” TLZ 74
(1949) 597-600; R. de Vaux, “A propos des manuscrits de la mer Morte,” RB 57 (1950)
417-29; A. Paul, Ecrits de Qumran et sectes juives aux premiers siécles de I'lslam (Paris:
Letouzey et Ané, 1969) 94-96.

114Ya'qiib al-Qirqisani, Kitab al-anwar wa-l-mardqib (5 vols,; ed. L. Nemoy; New
York: Alexander Kohut Memorial Foundation, 1939-43) 1.11-12; al-Biriini, al-Athar al-
bagiya ‘an-il-qurin al-khaliya (Chronologie orientalischer Vélker von Albérini [ed. C.E.
Sachau; reprinted, Leipzig: Otto Harrassowitz, 1923]) 284.6-11; al-Shahrastani, Kirab
milal wa-l-nihal (2 vols,; ed. M.S. Kilani; Beirut: Dar el-Marefah, n.d.) 1.216-18, where
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testimony about the “cave sect” is combined with information about the Yudghanites,
an eighth-century Jewish messianic movement; Judah b. Elijah Hadassi, Sefer Eshkol
ha-kopher (Eupatoria, 1836; reprinted, Westmead: Gregg International Publishers, 1971)
41b, §98. Qirqisani apparently relies upon the authority of Da’id b. Marwin al-
Mugammis, a ninth-century exegete who flirted with Christianity before returning to
the Jewish fold, for his information about this sect, whereas al-Biriini cites the famous
zindiq Abu ‘Isa al-Warraq as his source. The dependencies of al-Shahrastani and Judah
Hadassi are less clear, but probably go back ultimately to the former source. See A.
Harkavy, “Abid Yiasuf Ya‘qub al-Qirqisani on the Jewish Sects,” Ya'qib al-Qirqgisani on
Jewish Sects and Christianity: A Translation of "Kitab al-anwar" Book I, with Two
Introductory Essays (ed. B. Chiesa and W. Lockwood; Frankfurt am Main: Peter Lang,
1984) 58-59.

115,&&@,__,,1&;59{1 bigs | geawt Lty (ed. Nemoy 1.12 line 1). A recent compre-
hensive discussion analyzing the significance of this sect is J. Fossum, “The Magharians:
A Pre-Christian Jewish Sect and its Significance for the Study of Gnosticism and
Christianity,” Henoch 9 (1987) 303-44; see also the earlier studies of E. Bammel,
“Hohlenmenschen,” ZNW 49 (1958) 77-88; N. Golb, “Who Were the Magariya?” JAOS
80 (1960) 347-59. SM. Wasserstrom has prepared an important and revolutionary
analysis of al-Shahrastdni’s report on the Maghdariyya in light of certain traditions
contained in Sefer ha-Bahir, see his Judaism, Islam and Gnosis: Studies in Esotericism
(Albany: SUNY Press, forthcoming).

116Paramount in significance here are the intriguing reports referring to the
survival of a “book” (or “books™) authored by Zadok, founder of a Second Temple sect
who engaged in polemics with the Rabbanites. Note Qirqisani, Kitab al-anwdr (ed.
Nemoy) 1.11 lines 12-16: st L Uy O3, PITX palonbioy Ligbaall ol I )y das ey
el I GBS e 31 e PYTE, 1aS DU ey PPIER PIVRY Coiny OUST sl) DIMBIR J prdeals O gty N
ke oalally Gl I B o i 6T LS O3y Gl on Vo g bty e OO ety “After the
Rabbanites appeared the Sadducees; their leaders were Zadok and Boethus. They were,
according to the Rabbanites, pupils of Antigonus who succeeded Simeon the Righteous
and received instruction from him. Zadok was the first who exposed the Rabbanites
and disagreed with them; he discovered part of the truth and wrote books in which he
strongly rebuked and attacked them.” Translation cited from L. Nemoy, “Al-Qirgisani’s
Account of the Jewish Sects and Christianity,” HUCA 7 (1930) 326. Note also the
curious information relayed in a tenth-century Judaeo-Arabic manuscript commentary
to Exodus cited by Harkavy, “Qirqisani” 83 n.29, and Poznanski, REJ 44 (1902) 176-77:
«.. well known among the people are books of the Zadokites (!), but they contain
nothing which this man (Saadia Gaon) mentions. In the books of Zadok (are) things he
censured the Rabbanites for during the Second Temple (period), such as sacrifices and
the like.”

117Hava Lazarus-Yafeh (Intertwined Worlds: Medieval Islam and Bible Criticism
[Princeton: Princeton University Press, 1992] 132 n.5) has called attention to an
interesting narrative found in al-Ma‘stdi regarding the ninth-century Egyptian
governor Ahmad b. Tilan’s patronage of learned conferences featuring dialogues
among Jews, Christians, “philosophers, dualists, Bardaisanists, Sabaeans, Zoroastrians,
and Muslim mutakallim” (Muriij al-dhahab 2.391). Translation ibid., or Les prairies d'or
(5 vols;; ed. C. Pellat; Paris: Société asiatique, 1962- ) 2.304. As an indication of the
subjects discussed in such conferences, note the immediately preceding narrative
wherein a Coptic Christian levels criticism against the alleged Jewish practice of
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worshiping “the little lord called Metatron” (o, ,kk.) on Yom Kippur, one of the many
places where the entity “Metatron” appears outside of Jewish literature (contra CR.A.
Morray-Jones, “Transformational Mysticism in the Apocalyptic-Merkabah Tradition,”
JJS 43 (1992] 9, whose pronouncement is apparently based upon a misunderstanding of
P.S. Alexander, “The Historical Setting of the Hebrew Book of Enoch,” JJS 28 [1977]
180). For copious documentation of Metatron in non-Jewish sources, see especially
Wasserstrom, “Magical Texts” 163-66. An informative exposition of the inter-religious
intellectual cross-fertilization taking place within early ‘Abbasid Islam is provided by
Wasserstrom, “Sefer Yesira and Early Islam: A Reappraisal,” Journal of Jewish Thought
and Philosophy 3 (1993) 1-30; and see now the same author’s magisterial Between
Muslim and Jew: The Problem of Symbiosis under Early Islam (Princeton: Princeton
University Press, 1995).

18Jyde 14-15; Barn. 4:3, 16:5, 16:6.

119renaeus, Adversus haereses 1.20.1.

1200f fundamental importance for this issue is R.A. Kraft, “The Pseudepigrapha in
Christianity,” Tracing the Threads (ed. Reeves) 55-86. I rely on his insights for much of
what is stated in this paragraph.

1215ohn of Damascus and especially Theodore bar Konai provide valuable reports
about some of these later Syrian and Mesopotamian sects, occasionally providing
quotations from their “sacred” texts. For a comprehensive discussion, see J.C. Reeves,
“Theodore bar Konai and Syro-Mesopotamian Gnosis,” ANRW (forthcoming).

1225, Gero, “With Walter Bauer on the Tigris: Encratite Orthodoxy and Libertine
Heresy in Syro-Mesopotamian Christianity,” Nag Hammadi, Gnosticism, and Early
Christianity (ed. CW. Hedrick and R. Hodgson, Jr; Peabody, MA: Hendrickson, 1986)
287.

123ES. Drower, The Haran Gawaita and the Baptism of Hibil-Ziwa (Rome:
Biblioteca Apostolica Vaticana, 1953) 3.

124For a recent discussion, with copious bibliography, see Sinasi Giindiiz, The
Knowledge of Life: The Origins and Early History of the Mandaeans (Oxford: Oxford
University Press, 1994).

125 Acta Archelai 64.5: Tunc adsumit illos libellos et transfert €os, ita ut multa alia ex
semet ipso insereret eis, quae anilibus fabulis similia sunt. Text cited from Hegemonius,
Acta Archelai (GCS 16; ed. C.H. Beeson; Leipzig: J.C. Hinrichs, 1906) 93. The translation
is that of S.D.F. Salmond, ANF 6.231.

1261 de Beausobre, Histoire critique de Manichée et du manichéisme (2 vols.;
Amsterdam: LF. Bernard, 1734-39). See Reeves, Jewish Lore 24.

1271 T, Milik, “Turfan et Qumran: Livre des Géants juif et manichéen,” Tradition
und Glaube: Das frithe Christentum in seiner Umwelt (ed. G. Jeremias, H.-W. Kuhn, and
H. Stegemann; Gottingen: Vandenhoeck & Ruprecht, 1971) 117-27; idem, The Books of
Enoch 298-339.

1285uvnedn 8¢ tobTolg peTénelta & kakovpevog HAkal v X00VOlG PBATIAME®G
TQOLaVOL PETA TNV TOU CWTHEOG Tagovoiav, 0g 8yéveto yevdompopning (Panarion
19.1.4). Text cited from Adam-Burchard, Essener2 52.

129°000ato1 8¢ peteooay Gmd “lovdaionod eig TV 1@V Tapyaiov aigeowv,
olTiveg ovkET 0bte TovdaTot Hrdpxovaly obte Xolotiavol (Panarion 20.3.4). Text
from Adam-Burchard, Essener? 53.

BOSopyaiov ... t@v 81 xal Erkecaiov kaovuévay (Panarion 53.1.1). Text cited
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from AF.J. Klijn and G.J. Reinink, Patristic Evidence for Jewish-Christian Sects
(NovTSup 36; Leiden: Brill, 1973) 194,

131When this happens is unclear. Elchasai himself was Jewish, if Epiphanius can be
trusted (Panarion 19.1.5), and there is nothing in the preserved testimonies that
connotes a Christian orientation for the sect’s founder.

132References to the “commandments of the Savior” (1ag §vToAac TOL CWTNEOC)
are surely to Jesus, as CMC 91.19-93.23 illustrates.

133See Reeves, Jewish Lore, passim.

134The apt application of the term “symbiosis” to the intermingled currents of late
antique and medieval Near Eastern religiosities appears most prominently in the
influential studies of S.D. Goitein and H.J.W. Drijvers. For the former, see especially
the historical analysis provided by S.M. Wasserstrom, “Recent Works on the ‘Creative
Symbiosis’ of Judaism and Islam,” RelSRev 16.1 (1990) 43-47. Drijvers employs the term
when describing the religious influences active in late antique Edessa; see his “Edessa
und das jiidische Christentum,” VC 24 (1970) 4-33, at p. 5 (“eine Symbiose™); idem,
“Rechtgldubigkeit und Ketzerei im dltesten syrischen Christentum,” OCA 197 (1972)
291-308, at p. 303 (“eine Art Symbiose”).

135See Wasserstrom, Judaism, Islam and Gnosis (forthcoming); idem, Between
Muslim and Jew, portions of which Professor Wasserstrom has been kind enough to
share with me in manuscript form.
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CHAPTER THREE

THE APOCALYPSE OF ADAM

Text

[oVtlw mp@tolg 6] 'Adap [Og pavelpdtatal einev [Ev 1 drokardyel] avtod [6TL
£0e0on0a AYIVEAOV [ e e . AT IKOAVL o e ] O [ e e e o £unpoabev Tov Aaul
TQOL TEOTMIOV GOV OV EYM OV YIVAOK®. TOTE @ aVT® 8Yd eipt Baroapog 6
uéylotog AYYELOG TOV cpwt(')g 00ev SeEapevog ygé\uov TaLTA ANEQ TOL AIOKAAVITM
£v xaotn Kaeagmtatm kal pn q>ee\gop.evm kal onm un am&exopsvm xmgtg Kal
AM@V TAEICTOV OV autm ATEKAMVYEV EV '[‘I'[ ontaciat uaylotn 'yag nv n Jtagl
avtov 8ota. eBedpnaev 8¢ kali ... ] ayyéroug kali apxiotoalinyoulg xal Svvaueig]
peyilotag - 5 lines lost -] ov 0 ’A&ip. Kol YEYOveV 6négtegog TOQQ TACAG TAG
Sovupstg xal toug ayyekoog tng KTIOE®G. TOAAG SE Kal AALQ TOVTOIC TAQOIANTIA
OIAQYEL 8V TA TG Yoapalg avton.!

Translation

[Thuls has [the] first Adam [clearl]y said [in] his [apocalypse: ‘I saw an alngel
[..] [before] your raldiant] face which I do not recognize.’ Then he said to
him: ‘I am Balsamos, the greatest angel of Light. Therefore receive (and)
write these things just as I reveal them to you on exceedingly clean papyrus
which is unspoiled and which has not harbored worms.’

Moreover there were many other things which he revealed to him in the
vision. Very great was the glory that surrounded him. He beheld [..] angels
an[d high officlials [and] mig[hty powers] ... (5 lines lost) ... Adam and was
made superior to all the powers and angels of creation. Many other similar
things to these are in his writings.
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Commentary

[obtle mowtolg 0] "Adap [og pavelpdratal einev [Bv T dmokardyeil adtov “[Thuls
has [the] first Adam [clearlly said [in] his [apocalypsel” The editors’ res-
toration of the source cited here as an “apocalypse” of Adam has much to
commend it. Symmetry is maintained with the remaining four quotations of
works authored by the biblical forefathers, each of which is introduced as an
“apocalypse.” Moreover, the editorial frame-narrative explicitly appeals “to
how each one of the primeval patriarchs communicated his own revelation
(literally, ‘apocalypse’) to a select (group) whom he chose and gathered
together from that generation during which he appeared.”? As we have seen,
several testimonies survive regarding the existence of one or more
“apocalypses” of Adam among Christian and gnostic communities in late
antiquity.

Of especial interest in this particular clause is the apparent designation of
Adam as “first Adam”; i.e, “Adam the Protoplast,” the Greek reflex of the
common rabbinic titles WX DX or NP BIX . A similar title (awxwyr) is
employed by certain Manichaean Middle Iranian texts when speaking of the
first materially created human being: “And when the male creature was born,
they named him ‘the first human being,’ namely Géhmurd.”? This distinctive
nomenclature is necessary within the Manichaean system due to the prior
supernal “creation” of a heavenly prototype, Primal Man,* whose appealing
form, according to at least one early testimony, stimulates the subsequent
production of the human race by demonic archons.> We are thus presented
with a dual heavenly/earthly anthropos motif in Manichaeism that is
structurally parallel to the Adam Qadmon/Adam the Protoplast concept
found in certain esoteric strands of late antique and medieval Judaism, a
similarity that was presciently noted long before the publication of the
relevant Manichaean evidence by Louis Ginzberg.6 The point of origin for
this concept in Judaism is the curious dual notice of the creation of Adam in
the biblical cosmogony (Gen 1:26-27; 2:7), usually glossed by modern critics
as representative strands of two originally separate sources employed by the
author(s) of the biblical book of Genesis. The first report of Adam’s creation
comes to be viewed as the evocation of a “heavenly Adam” or “original
Adam” (po7p BIR) who serves as the model for the lineaments of the
subsequent “earthly” or “material” Adam of Gen 2:7. While the earliest
expression of this quasi-Platonic exegesis is found in Philo,” it is clear from
rabbinic sources that Philo is not totally indebted to Greek philosophical
speculation for his articulation of this interpretation. Traces of a similar type
of speculative exegesis manifest themselves within the aggadic literature,
sometimes there explicitly associated with heretical or heterodox circles
(minim).# Patristic writers also vouch for the popularity of the cosmic
anthropos scheme among a variety of late antique gnostic sects.® Given
Mani’s sectarian patrimony, which wove together a tapestry of threads
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emanating from Judaism, Christianity, and gnostic currents, it is not sur-
prising to find him conversant with this concept.

[6 88ecdonoa Gylyerov ... ... G5 IOAO oo o o d O L o oo o EUTEOCHEV TOL Aap
Ingod mpoo@mov cov ov Eye od yvdoxw “{I saw an alngel [..] [before] your
ra[diant] face which I do not recognize.” Greek v, assuming the editors’
restoration is accurate at this point, would reflect the common usage of
Syriac a in its function of introducing a quotation, here the initial citation
from the “apocalypse” of Adam. Due to this portion’s fragmentary state, one
might too hastily conclude that little of concrete import can be gleaned from
it. Presumably it contained a notice of the setting and initial events
associated with the angelophany experienced by Adam. Since Adam does not
recognize his visitor, it is apparently the first time that he has encountered
this particular entity.

A similar passage featuring the manifestation of unknown heavenly
entities before Adam appears early in the Coptic Apocalypse of Adam: “And
I (Adam) saw three men before me whose likeness I was unable to recognize,
since they were not the powers of the god who had [created us]” (65.26-
31).10 Here Adam’s initial puzzlement over the identity of his visitors is
justified. They were not agents of the demiurgic god (Sakla) who created the
material world, but rather emissaries of the “God of truth”!! who dwells in
heaven. They were dispatched in order to rouse Adam “from the sleep of
death,” and to teach him about “the acon and the seed of that man to whom
life has come,” as well as revealing to him the course of future events (66.2-
6; 67.14ff.). They are in other words “illuminators of knowledge” (76.9-10),12
divine messengers who impart gnosis regarding the actual circumstances sur-
rounding the fabrication of the material universe. This cluster of
anthropogonic motifs, which is characteristic of gnostic cosmogonic tra-
ditions, suggests an interesting possibility for the provenance of the Codex
fragment since there, too, Adam is confronted with an angelic visitor whose
identity is unknown to the seer. Does a gnostic anthropogony lie behind the
Codex account?

It might prove useful to recall that the Manichaean anthropogonic myth
attributed the creation of Adam (and Eve) to the cohabitation of Ashaglin
(i.e, Sakla), crown prince of the Realm of Darkness, and his consort Namrael:

Ashaqlin, son of the King of Darkness, said to the abortions: ‘Give me your sons
and daughters, and 1 will make for you a form like the one you saw.’ They
brought (them) and gave (them) to him. He ate the males, and the females he
gave to Nebriél his wife. Nebriiel and Ashaqlin then united together, and she
became pregrant from him and gave birth to a son, naming him Adam. She
(again) became pregnant and bore a daughter, naming her Eve.13

Adam the protoplast however subsists in a prostrate state of “deep sleep”14
until visited and aroused by Jesus the Splendor, who “showed him the
Fathers on high,” and “made him taste of the Tree of Life.”15 Jesus the
Splendor thus functions in Theodore bar Konai’s narrative as the Manichaean
counterpart to the heavenly “illuminators” of the Coptic Apocalypse of
Adam, an inversion of the role played by the serpent/Samael/Satan within
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the temptation-story of Jewish and Christian Adamschriften.16 These latter
traditions however do reserve a locus for the intervention of divine
emissaries, normally at the narrative point immediately after Adam’s re-
pentance for his disobedience. Impressed by Adam’s sincere remorse, QOd
dispatches one or more angels to impart to the protoplast useful information
that mitigates the severity of the curses laid upon Adam, Eve, and the
earth.17 In some of these texts, Adam also becomes privy to knowledge
about the future history of his descendants.

To which narrative tradition does our Adam fragment belong? Its poor
state of preservation prevents us from making any definitive decision, but
the motif of “non-recognition” hints at a gnostic, or at the very least
gnostically influenced, setting. We will need therefore to pay careful
attention when analyzing the remaining scraps of this citation to see whether
the Adam fragment retains further clues regarding its possible conceptual
affinities with a gnostic world-view.

ote E@n adTy- £YG el Bahoapog 6 pwéyiotag dyyerog tov gwtdg “Then he said to
him: T am Balsamos, the greatest ange! of Light.” Of especial interest here is
the disclosure of the identity of the revelatory angel, a motif that is
duplicated only once more in the series of “Jewish apocalypse” citati.o.ns
contained in the Codex. There (in the “apocalypse of Enoch”) the familiar
name of Michael appears, whereas here the strange cognomen “Balsamos” is
used. One should note also the distinctive epithet borne by Balsamos: he is
“the greatest angel of Light.” .

The sudden manifestation of an “angel of Light” to the unsuspecting
Adam is intriguingly reminiscent of a signal event in the life of the young
Mani. According to Manichaean $ources, Mani was first apprised of his
apostolic status by a succession of angelophanies featuring the revelatory
instruction and guidance of an entity termed the “Twin,”!® Mani’s heavenly
“duplicate”19 who is ultimately an emanation of the Light-Nous, “the F_at‘h‘er
of all the Apostles” (Kephalaia 35.22). A narrative description of the initial
visit of the Twin with Mani is supplied by Ibn al-Nadim in his valuable ac-
count of Manichaean teachings:

.. and when he (Mani) was twelve years old, a revelation came to him. According
to his account, (it was) from the King of the Paradise of Light, who is God Most
High from what he says about him. The angel who brought the revelation was
called al-Tawm, which is in Nabataean,20 and its meaning is “companion.”2!

Note that the language used to describe the source of Mani’s revelation
faintly echoes that used within the Adamic fragment: the term “Light” serves
as a circumlocution for the celestial realm in both accounts, even though it is
slightly expanded in the Arabic testimony (.. Paradise of Light),?? apq bth
angelic entities are dispatched from this realm to communicate (exph_c1tly in
Mani’s case, presumably in that of Adam, save that the information has
largely perished) valuable heavenly mysteries. The similarity of structure and
characterization suggests a possible redactional adjustment (or perhaps even
independent creation?) of Jewish pseudepigraphic fragments or works, such
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as this Adam fragment, to fit their new utilitarian employment within Mani-
chaeism, a practice that is clearly visible in the surviving Middle Iranian
versions of the Jewish Second Temple era Book of Giants.23 We must
therefore proceed with some caution in our examination, and allow the
cumulative weight of the background of the visible narrative traditions to
determine whether we are dealing with an authentic survival of Jewish
aggadic lore, a textual nugget that has been “lightly” manipulated, or an
overt Manichaean forgery.

Manichaean angel-lists recovered from Central Asia sometimes include a
figure designated “Bar-Simus” (br symws),2* a2 name whose form echoes that
of Balsamos, but it is unclear whether there is any connection between them.
A heavenly entity of similar name figures once in the collection of Greek
magical papyri published by Karl Preisendanz. Therein we read: sy &ipt &
REPUKAG £K TOL 0DQAVOD, Gvopd pot Bakodune “I am the one who is from
heaven; my name is Balsamés.”25 The feminine form of the name occurs
within a sales contract preserved among the Oxyrhynchus papyri hoard,
where it is borne by a servant from Osroene, the province of Edessa.26 That
circumstance suggests that the name may be of Syrian or north
Mesopotamian provenance. Probably the most widely accepted interpretation
of the name “Balsamos” views it as a Graecized form of the designation Y¥a
v “Baal Shamayin,” or “Lord of Heaven,” the ancient Syro-Phoenician
high god demoted (in this case) to archangelic rank.2” However, there are no
other discernible instances of analogous borrowings from the realm of Syro-
Phoenician paganism within nascent or, for that matter, mature Mani-
chaeism; rather, the Semitic roots of Manichaean ideology are demonstrably
Jewish or Jewish-Christian. Nevertheless, the name “Balsamos” does look like
a Semitic form with an appended Greek nominative masculine singular
inflection.

There is now a more plausible interpretation of the name “Balsamos” that
thoughtfully takes into account the actual religio-historical background from
which Manichaeism emerged. Burt Visotzky has offered the intriguing sug-
gestion that “Balsamos” may render the Hebrew expression aw Yva, literally
“possessor of the (divine) Name,”?8 thus making Balsamos equivalent to the
anonymous angel of Exod 23:20-23 (.. 137p2 *nw *3 ...) who is identified in
some strands of later tradition as Metatron,2? Yahoel,3® or Michael.3! His
self-declared status as “the greatest” (6 péyiotog) angel of the heavenly realm
strengthens this possible identity.32 Michael is frequently invoked within the
aforementioned Manichaean angel-lists, and is explicitly identified as a
revelatory agent in the angelophany experienced by Enoch that is quoted
later in the Codex (see Chapter Seven below). Moreover, there exists some
tantalizing evidence that Manichaeism was familiar with the angel designated
“Yahoel” as well. According to the fifth-century report of the Byzantine
heresiologist Theodoret, Manichaeans sometimes referred to the “Maiden of
Light,” an important heavenly entity within the Realm of Light, as “loel”
(lon)).33 This statement inspired Scholem to cite the Manichaean equation as
a suggestive prefiguration of the later kabbalistic identification of Metatron
and the Shekinah.34 Also of relevance is a valuable list of Manichaean
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mythological figures supplied by Priscillian, fourth-century bis}‘lop of Avil'ft,
wherein we find both the names “loel” and “Balsamus” mentioned.?3 Tbls
evidence suggests that two separate entities are signaled by these desig-
nations, a situation that is remarkably similar to the distinction drawn
between the angels Michael and Yoel in the Slavonic Vita Adae et Evae. On
the other hand, it is fairly certain that Michael and Yahoel (= Yoel) were
originally variant names for a single supernal entity. Perhaps then we shogld
view the name “Balsamos” as a type of esoteric designation for the chief
archangel, and understand his “true” identity to be an early refracti(?n f)f that
complex pattern of assimilations and combinations attested w1Fhm late
antique and medieval Judaism for the Michael/Yahoel/Metatron'enuty.36
Another factor that augments the connection of Balsamos in t.he Adgm
fragment with Michael or Yahoel is the demonstrable frequency with \ivh'lch
these latter names appear in some of the extant Jewish and Christian
Adamschriften. In the Latin Vita Adae et Evae,3? which is viewed ‘by some
as an early representative example of what was once (and to a certain extent
still is) a massive corpus of extrabiblical Adam traditions, le:hael displays a
narrative prominence that underscores his exalted positlor{‘ among the
heavenly hierarchy, one that may even approach the status of the. greatest
angel of Light” When God first created Adam, Michael compels his fellovz
angels to offer homage to the freshly fabricated “image of God the Lo'rd,
meeting resistance only from Satan and his associates (13:2-16:4). Eve gives
birth to Cain with Michael’s assistance (21:1-3), he instructs Ada.m in
agricultural science (22:2), and escorts a repentant Adam to the “Paradise qf
righteousness” into the very throne-room of God, where he learned th-at his
descendants would retain the privilege of serving Him (25:2-29:1). Michael
denies Eve and Seth access to oil from the Tree of Life, a remedy which they
hoped would alleviate Adam’s bodily sufferings, and forecasts the prqtoplast’s
death six days hence (41:1-43:2). When Adam dies, Michael (assisted by
Uriel) oversees the funeral arrangements, and the two archangels bu.ry both
Adam and the long-deceased Abel (46:2-48:7). Prior to Eve’s demls§, §he
informs her children of a prophecy imparted long ago by Michael predlctm’g
two universal cataclysms, first by water and then by fire (49:2-3). After EYe s
burial, Michael appears again in order to reveal to Seth proper mourning
procedure (51:1-2). o
The Greek Apocalypse of Moses and the Slavonic Vita Adge et que
parallel the Latin Vita in its emphasis upon Michael as a major angelic
character in the narrative movement of their respective plots. These two
Adam-books moreover include notice at certain points of another
interlocutor who converses with Adam, but who is distinguished from
Michael, named “Yoel” Clan}, Yoel), a name that is surely a by-form of .the
Hebrew Yahoel familiar from late antique magical and pseudepigraphical
literature.3® While in the Apocalypse of Moses the name “Yael” is u_sed to
address God himself (29:4; 33:5; compare Apoc. Abr. 17:11), the Slavonic Vita
understands the term as a designation for a separate angelic being: “Then we
heard Michael the archangel and Joel praying for us, and Joel the archangel
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was commanded by the Lord, and he took a seventh part of paradise and
gave it to us” (31:2; see also 32:2-3).39
Given the attested prominence of angelic actors like Michael and Yahoel
in extant Adam-books, some of whose traditions may go back to the first
century CE, and given further the inner connections and identifications
within Jewish esoteric lore among entities like Michael, Yahoel, and the later
Metatron, it seems possible to interpret the designation “Balsamos” as an
alternate cognomen for one of those archangels. If Visotzky is correct in his
reconstruction of its Hebrew origin, “Balsamos” would then most likely be
the angel Yahoel, since that name explicitly incorporates the divine
consonants. This is the most satisfactory explanation for the identity of the
mysterious Balsamos who reveals himself to Adam in our fragment.
Connections with Second Temple Jewish angelology are also visible in
the pregnant designation “greatest angel of Light.” The Greek phrase “angel
of light” is used once in the New Testament by Paul when he is describing
how Satan possesses the ability “to transform himself into an angel of light”
(2 Cor 11:14).40 At Qumran, where with regard to heavenly entities the
terms “angel” (X%0) and “prince” (W) are functional synonyms,*! a so-
called “prince of light” has been appointed by God to exercise authority over
the righteous, whereas Belial, “the angel of enmity” (mnvwn IR%n) , plots to
corrupt and lead astray all those who strive to adhere to God’s law.42
Extremely interesting, however, for our investigation of the language of
this Adam fragment is an Aramaic pseudepigraphon recovered from Qumran
known as 4Q‘Amram (4Q543-548).43 This curious work recounts a dream
experienced by ‘Amram, the father of Moses (Exod 6:20), wherein he be-
holds two angelic beings engaged in fierce combat for exclusive control of
his destiny. The frightened ‘Amram questions the combatants concerning
their identities and responsibilities, and learns that they exercise sovereignty
over “all the descendants of Adam.” His interlocutor informs him that while
“Melchiresa” rules “Darkness,” “I [rule the whole of light ..] from the heights
to the depths, I rule all of Light ...”"44 When ‘Amram asks for the name of
this “ruler of Light,” he indicates that he bears “three designations,” none of
which unfortunately are preserved in the manuscript. However, using
information gathered from other Qumran documents, Milik has plausibly
suggested restoring one of the missing names as “Melchizedek,” an
appellation that appropriately mirrors that of his wicked opponent
“Melchiresa’.” Support for his reconstruction is readily available from
another Qumran text (11QMelch)*5 wherein Melchizedek, the mysterious
royal priestly figure of Gen 14:18-20 and Ps 110:4, appears as an angelic
entity with eschatological significance.46 Milik goes on to propose possible
restorations for the missing names of the “ruler of Light” and the “ruler of
Darkness” (assuming from the principle of divine symmetry that the latter
bore three names as well)*’—“Michael” and “Prince of Light” for the “ruler
of Light”; “Belial” and “Angel of Darkness” for the “ruler of Darkness.”8
Of especial relevance here is the angelic “ruler of Light,” however
cleverly his cognomens might be restored. It is readily apparent that such an
important heavenly entity could fittingly be termed “the greatest angel of
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Light” (6 péyiotog dyyehog tob pwtds), and that we are essentially dealing with
the same being in these two separate narrative contexts: Balsamos; i.e.,
Yahoel or Michael in the Adamic fragment, and the “ruler of Light”; i.e.,
Michael/Melchizedek or the “prince of Light” in 4Q“Amram. It should also
be remarked that the stringent dualistic imagery employed throughout
4Q‘Amram eerily presages the ideology of gnosis,*? rendering such a text
attractive to those individuals or groups operating within this worldview.
Unfortunately, aside from a possible reference to the contents of 4Q‘Amram
by Origen,5° there is no evidence that this text ever circulated outside of
Qumran circles.

08ev detapevog Yodyov TadTa GrEQ 0Ol GIOKEAVRT® &V XGETH KabapwTdty Kal unf
¢Oelpopeve kal onta pi smdexopéve. “Therefore receive (and) write these
things just as I reveal them to you on exceedingly clean papyrus whicl_1 _is
unspoiled and which has not harbored worms.” As the editors of the editio
princeps rightly emphasize, the purpose of this injunction is to insure the
preservation of Adam’s testimony for future generations;3! a similar com-
mand occurs later in the “apocalypse of Enosh,” wherein Enosh is bidden to
inscribe his experience upon bronze tablets (CMC 54.11-17). They
furthermore direct attention to a number of analogous prescriptions for the
recording of divinely revealed information within roughly contemporaneous
Jewish pseudepigraphic texts, although none of them specifically enjoin the
scribal technique recommended here.52 The use of “clean papyrus,” i.e, blank
or previously unused, as a writing surface is however well attested within the
Greek magical papyri collection published by Preisendanz.53

A major criticism levelled against the so-called “ancestral religions” by
Manichaean sources is their unreliability with regard to the faithful
preservation and transmission of the teachings of their founders. Figures 31'1ch
as Jesus or the Buddha bequeathed no written testimonies for the edification
of later generations; the preservation of their words lay completely in the
hands of disciples, who could and did alter their formulation to achieve less
than honorable ends.54 In deliberate contrast to these predecessors, Mani
painstakingly supplied his followers with a scriptural canon that 'bore the
imprimatur of its founder. He composed the entire collection himself, a
group of works that came to be termed the “living scriptures.”s5 As a resqlt
of this emphasis upon authoritative written sources, and what is more, writ-
ten by the author from whom they purportedly stem, great esteem came to
be attached to the written word within Manichaeism, and the preparation
and dissemination of Manichaean scriptures became an important part of
their missionary enterprise. Manichaean scribes eventually achieve renown in
Islamicate civilization for their skills in the art of book production.56

Thus the notice in this fragment about the importance of the careful
preservation of Adam’s testimony in written form takes on aflded import in
the light of Manichaean attitudes about scriptural production and trans-
mission. Adam—like Mani—is bidden to insure the faithful preservation and
promulgation of his message by the preparation of an authoritative “book.”
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XIS Kal GAL®V TAEIOTwV &V adtd Grekdioyey v T Ontaciol psyion yae Av 1
neQl avtov 80ka. 80edpnoev 8¢ kali ... ayyérovg kali doxiotpaltiyoulg kai
Suvapeic] peyilotag ... 5 lines lost ...] ov & "Adap kai YEYOVEV UREQTEQOG QA TAGAC
Tag Suvapeis kal Todg Gyyéloug Thg kticewe “Moreover there were many other
things which he revealed to him in the vision. Very great was the glory that
surrounded him. He beheld [..] angels an[d high officlials [and] mig[hty
powers] ... (5 lines lost) .. Adam and was made superior to all the powers and
angels of creation.” It is unfortunate that the citation becomes exceedingly
fragmentary when we reach the point where a detailed description of the
sights witnessed by Adam must have occurred. An ascent-experience,
presumably facilitated by Balsamos,3” may be presupposed in these lines:
there is reference to an encompassing “glory” (80ta) of the type char-
acteristically encountered in the celestial realm,s8 along with vistas featuring
angels, archangels (?), and sundry heavenly entities. Moreover, a
transformation of Adam’s human status is reported wherein he “was made
superior to all the powers and angels.”s? This latter claim suggests a divine
restoration to Adam of the position he enjoyed among the heavenly entities
prior to his disobedience in the Garden, a lofty rank well exemplified by a
popular aggadic legend recounting the circumstances surrounding the ex-
pulsion of Satan from heaven:

It is for thy sake that I have been hurled from that place. When thou wast
formed, I was hurled out of the presence of God and banished from the company
of the angels. When God blew into thee the breath of life and thy face and
likeness was made in the image of God, Michael also brought thee and made (us)
worship thee in the sight of God; and God the Lord spake: ‘Here is Adam. I have
made thee in our image and likeness” And Michael went out and called all the
angels saying: ‘Worship the image of God as the Lord God hath commanded.’
And Michael himself worshipped first; then he called me and said: ‘Worship the
image of God the Lord” And I answered, ‘I have no (need) to worship Adam.’
And since Michael kept urging me to worship, I said to him, ‘Why dost thou urge
me? I will not worship an inferior and younger being (than I). I am his senior in
the Creation, before he was made was I already made. It is his duty to worship
me. ... And God the Lord was wrath with me and banished me and my angels

from our glory; and on thy account were we expelled from our abodes into this
world and hurled on the earth.60

Further interesting motifs are uncovered when one compares this relatively
terse narrative with the version of this tale that is preserved within the
Syriac Cave of Treasures, a text whose essential core (the so-called
Urschatzhohle) may date as early as the fourth century CE:6!

And God formed Adam with his (own) holy hands, in his (own) image and in his
(own) likeness. And when the angels beheld the image and glorious appearance
of Adam, they trembled before the splendor of his form, for they noticed that
the form of his face when lit with the splendor of glory resembled (that of) the
solar disk, and that the light of his eyes (was as bright) as the rays of the sun,
and that the form of his body shone like gleaming crystal. When he stretched
himself out and stood up at the center of the carth, he positioned his feet at the
very spot where the Cross of our Savior will be erected. There he donned royal
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garments, and had placed on his head a crown of glory, and was appointed king,
priest, and prophet. There also God set him upon the throne of kingship. All the
wild animals and winged creatures and cattle were gathered together (in order
to) pass before Adam, and Adam designated their names, and they bowed their
heads (before him) and worshiped him.
The angels and powers62 of heaven heard the voice of God when he spoke to
him: ‘Adam, I have appointed you (to be) king, priest, prophet, lord, chief, and
governor over all (those things) that have been made and created. To you alone 1
have given them, and to you I grant authority over everything that I have
created.’63 When the angels, archangels, thrones, dominions, cherubim, seraphim,
and all the powers of heaven heard [this declaration, all of the celestial ranks
praised and worshiped him (i.e., Adam)}.
However, when the leader of the lowest celestial rank saw that awesome power
had been given to Adam, he became jealous of him and refused to worship him
alongside the angels. He said to his powers: ‘Do not worship him, and do not
praise (him) in company with the (other) angels! Rather, it is more fitting that he
should worship me, since I (was created from) fire and spirit; I shall not worship
dirt (or) that which was formed from dust” While he thought these things, he
became rebellious and disobedient, and thus of his own free will voluntarily
separated himself from God, (and) was cast down and fell (from heaven), he and
the whole of his company. On the sixth day; i.e, Friday, at the second hour, they
were stripped of their glory. Hence his name (their leader) is called ‘Satan’
because he ‘turned away’ (from God), ‘Demon’ ( «#ar¢x ) because he ‘was cast
down,’ and ‘Devil’ { ®cun) because he ‘lost’ his garment of glory.4 And from
that time forth they (the satanic rank) became naked and of hideous appearance.
After Satan was expelled from heaven, Adam was elevated to ascend to Paradise
in a chariot of fire while the angels sang praises before him and the seraphim
chanted the Qedushah and the cherubim praised him, and with trumpet-blasts and
hymns Adam entered Paradise.%5

Both versions of this story emphasize that the newly created Adam possesses
a godlike status (by virtue of his endowment with the divine image and
likeness) that commands adoration and worshipful homage even from the
ministering angels themselves.66 However, the Cave of Treasures version
foreshadows the consequences that follow the willful disobedience of divine
directives: the rebellious angels forfeit their lofty position near the pinnacle
of creation and are moreover stripped of their “glorious garments,”67
luminous coverings that emulated (to some extent) the iridescence of heaven
itself that is illuminated by the divine “Glory.” Similarly Adam (and Eve)
shall subsequently share an identical fate after their transgression in Paradise:
a forcible expulsion (both physical and political) from their original abode
and status, coupled with the removal of the “garments of light” that signaled
their celestial status.6® They too shall henceforth sojourn upon earth “naked
and bare” of celestial accoutrement.5?

Hence the “apocalypse” fragment under consideration suggests a reversal
of Adam’s “earthly” (or even “earthy”) condition. The question is at what
point in the broad narrative context of the formulated Adam traditions does
the projected transformation occur? If the Adam fragment belongs among
those traditions transmitted within eastern Christian Adamschriften, it should
presuppose the same setting envisioned in works like the Apocalypse of
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Moses and Vita Adae et Evae: Adam no longer dwells in the Garden as be-
fore, he must now labor strenuously to procure sustenance for himself and
his family (although neither Eve nor their progeny are featured in this
fragment), and if the narrative tone of the aforementioned writings was
maintained here, he feels intense remorse for his disobedience of God’s
command. For this reason the Adamschriften characteristically portray
Adam as engaged in intensive ascetic exercises of penance. Their rigor seems
designed to awaken the sympathy of God for the sufferer, which in turn may
lead to a restoration of good relations with God. The usual result of these
entreaties is an angelophany which produces some mitigation of what seem
to be hopelessly harsh conditions.

The appearance of Balsamos to Adam in our fragment may have been
prompted by a similar set of circumstances, especially if Balsamos is in fact
an esoteric designation for an entity like Michael or Yahoel. Yet there
remains a nagging problem with this line of interpretation, one that is
signaled by the final clause of this particular excerpt: “and (he) was made
sqpcrior\ to all the powers and angels of creation” (xai yéyovev UEQTEQOS TapA
naoag Tag Suvauelg kal Todg &yyEAOUS T7¢ KTigEw®S). Clearly the entities whom
Adam surpassed in honor and prestige were demiurgic beings, as in Apoc.
Adam 64.16-19: “for we were higher than the god who had created us and
the powers with him.”70 The Adam fragment echoes, it would appear, those
gnostic currents that held that Adam (at least his material body) was created
by one or more “lower” angelic entities.

When read from that interpretive stance (i.e., as a “gnostic” an-
thropogony), the Adam fragment begins to resemble the Manichaean
anthropogonic myth briefly outlined above. Prior to the visit of the emissary
from the Realm of Light, Adam has knowledge only of that environment in
which “the powers and angels of creation” have placed him. The arrival of
Balsamos (who would thus correspond to Jesus the Splendor) awakens Adam
to his true status within the created order: he reveals to Adam the Realm of
Light and its inhabitants (the ~=aiz hennee of Theodore bar Konai’s
testimony), and elevates him to a position of superiority vis-d-vis the archons
of Darkness (perhaps implied in Theodore bar Konai’s account by the
consumption of fruit from the Tree of Life).! Indeed, reference to this ex-
perience may have once been present in the Adam fragment, inasmuch as
five cpmplcte lines of text have been lost at precisely this point in the
narrative.

Given the recurrent appearance of identifiably gnostic, even Manichaean,
motifs in the surviving lines of our Adam fragment, it seems logical to
conclude that this textual citation stems (at least in its present form) from a
gnostic milieu, perhaps drawn from that collection of “books which they (the

so-called Gnostics) call revelations of Adam” (Epiphanius, Panarion 26.8.1),
or perhaps adapted from the vast storehouse of traditional Jewish and/or
Christian Adamic lore. While, as we have seen, there are some verbal and
conceptual affinities between our fragment and portions of the Coptic
Apocalypse of Adam, they are by no means variant recensions of a2 common
Grundschrift. Further, the intriguing hints at mature Manichaean themes and



78 CHAPTER THREE

mythologoumena that I have repeatedly identified above suggest a
redactional process, one that has consciously accomodated what may have
been originally a classical Gnostic or even “non-gnostic” Adam fragment to
its “new” ideological environment. This means then that the CMC Adfim
fragment cannot be accepted as an authentic specimen of Jew'lsh
pseudepigraphic discourse. While it may have originated in sucl:x a setting,

~ perhaps as early as the Second Temple period, its present formulation even in
this fragmentary state betrays its gnostic genealogy.

oA 8E Kol GAAa TOVTOL TaQATANOIN DILAEYEL BV TATS Yoagailc avtov “Many
other similar things to these are in his writings.” Presumably the “things”
referenced here are items like angelophanies, revelatory discourses,
descriptions of visionary experiences and/or ascents to heaven, and written
records of the wisdom mediated through such encounters. Extant Adam-
schriften are replete with material of this sort.

APPENDIX: A TREASURY OF MANICHAEAN ADAM TRADITIONS

1. Theodore bar Konai, Liber Scholiorum (ed. Scher) 317-18:
Then the abortions took counsel together and recalled the form(s) of the
Messenger that they had seen and said, “Where is the form(s) that we saw?’
And Ashaqliin,”2 son of the King of Darkness, said to the abortions: ‘Give me
your sons and daughters, and I will make for you a form like the one you
saw.” They brought (them) and gave (them) to him. He ate the males, and the
females he gave to Nebriiél?3 his wife. Nebriiél and Ashagqlin then united
together, and she became pregnant from him and gave birth to a son,
naming him Adam. She (again) became pregnant and bore a daughter,
naming her Eve.74

He (then) says that Jesus the Splendor approached the unsuspecting
Adam and roused him from the sleep of death,’s that he might be delivered
from the great spirit.76 As (when) one who is righteous discovers a man
possessed by a strong demon and calms him by his skill, so likewise it was
with Adam when the Beloved One”” found him prostrate in deep sleep. He
roused him and shook him and woke him, and chased away from him the
deceptive demon, and bound apart from him the great (female) archon.”®
Then Adam examined himself and recognized who he was, and (Jesus)
showed him the Fathers on high,’ and (revealed to him) regarding his own
self (ie, Jesus’s) all that into which he (i.e., Jesus) had been cast—into the
teeth of leopard(s) and the teeth of elephant(s), swallowed by voracious ones
and absorbed by gulping ones, consumed by dogs, mixed and imprisoned in
all that exists, bound in the stench of Darkness.?® He (Mani) says that he
(Jesus) raised him (Adam) up and made him taste of the Tree of Life.#1 Then
Adam cried out and wept, and raised his voice loudly like a lion that roars
and tears (prey). He cast (himself down) and beat (his breast) and said, “Woe,
woe to the one who formed my body, and to the one who bound my soul,
and to the rebels who have enslaved me.’82

2. Ibn al-Nadim, Fihrist (apud Flugel, Mani 58-61);

(Heading:) The Beginning of Sexual Reproduction According to the Teaching
of Mani.

He (Mani) said, ‘Then one of those archons, the stars, urgent force, desire,
lust, and sin had sexual intercourse, and the result of their intercourse was
the first man, who was Adam. That which produced this (was the union of)
two archons, male and female.?3 Then intercourse took place once more, and
its result was the beautiful woman,34 who was Eve.’
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He (Mani) said, ‘When the five angels#5 saw the divine Light and
Goodness which Desire#6 had plundered and bound as captive within those
two who had been born, they asked al-Bashir (= the Messenger), the Mother
of Life, Primal Man, and the Living Spirit to send to this first-born creature
someone to release and deliver him, to teach him knowledge and piety, and
to deliver him from the satans.’

He (Mani) said: ‘They thus sent Jesus, along with (another) deity.87 They
approached the two archons, confined them, and rescued the two who had
been born’ .

He (Mani) said: ‘Then Jesus came and spoke to the one who had been
born, who was Adam, and explained to him (about) the gardens (of Paradise),
the deities, Gehenna, the satans, earth, heaven, sun, and moon. He also made
him fear Eve, showing him how to suppress (desire) for her, and he forbade
him to approach her, and made him fear to be near her, so that he did (what
Jesus commanded). Then that (male) archon came back to his daughter, who
was Eve, and lustfully had intercourse with her.3® He engendered with her a
son,89 deformed in shape and possessing a red complexion,?® and his name
was Cain, the Red Man. Then that son had intercourse with his mother,9! and
engendered with her a son of white complexion, whose name was Abel, the
White Man. Then Cain again had intercourse with his mother, and
engendered with her two girls, one of whom was named Hakimat al-Dahr92
and the other Ibnat al-Hirs.93 Then Cain took Ibnat al-Hirs as his wife and
presented Hakimat al-Dahr to Abel, and he took her as his wife.94

He (Mani) said: ‘In Hakimat al-Dahr there was a residue of the Light of
God and His Wisdom,%5 but there was none of this (present) in Ibnat al-Hirs.
Then one of the angels9 came to Hakimat al-Dahr and said to her, “Watch
yourself, for you will give birth to two girls who will fulfill the pleasure of
God.” He had sexual intercourse with her and she gave birth because of him
to two girls, and she named one of them (Rau)-Faryad and the other Bar-
Faryid.97 When Abel learned of this, rage filled (him) and grief overcame
him.9% He said to her, “From whom did you produce these two children? I
think they are from Cain; it was he who consorted with you!”?? Although she
described to him the form of the angel,19? he left her and came to his
mother, Eve, and complained to her about what Cain had done.19! He said to
her, “Have you heard what he did to my sister and wife?” When Cain
learned this, he went to Abel and struck him with a rock, killing him.102
Then he took Hakimat al-Dahr for a wife’

Mani said: ‘Then those archons and this al-Sindid!?* and Eve were
distressed at (the behavior) they saw (exhibited) by Cain. Al-Sindid then
taught Eve magical syllables!® in order that she might infatuate Adam.10
She proceeded to act (by) presenting him with a garland from a flowering
tree,196 and when Adam saw her, he lustfully united with her,!97 and she
became pregnant and gave birth to a handsome male child1®® of radiant
appearance.!09 When al-Sindid learned about this, he was distressed and fell
ill, and said to Eve, “This infant is not one of us; he is a stranger.”1!® Then
she wished to kill him, but Adam seized him and said to Eve, “I will feed him
cow’s milk and the fruit of trees!”!!! Thus taking him he departed. But al-
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Sindid sent the archons to carry off the trees and cattle, moving them away
from Adam. When Adam saw this, he took the infant and encircled him
within three rings. He pronounced over the first {ring) the name of the King
of the Gardens, over the second the name of Primal Man, and over the third
the name of the Living Spirit. He spoke to and implored God, may His name
be glorified, saying, “Even though I have sinned before you, what offense
has this infant committed?” Then one of the three (invoked deities) hurried
(to Adam bearing) a crown of radiance, extending it in his hand to Adam.!12
When al-Sindid and the archons saw this, they departed (and went) away.'113

He (Mani) said, ‘Then there appeared to Adam a tree called the lotus, and
milk flowed from it, and he fed the boy with it. He named him (the boy)
after its name, but sometime later he renamed him Shathil (ie., Seth).114
Then that al-Sindid declared enmity against Adam and those who were
born,!15 and said to Eve, “Reveal (yourself) to Adam; perhaps you may
restore him to us.” Then she made haste and seduced Adam, who lustfully
united with her. When Shathil saw him, he admonished and rebuked him
(Adam), and said to him, “Arise, let us go to the East, to the Light and
Wisdom of God.”116 So he left with him and resided there until he died and
came to the Gardens (of Paradise).!!” Then Shathil with Rau-Faryad and Bar-
Faryad and Hakimat al-Dahr, their mother, practiced siddiqut,!18 following
one way and one path until the time of their deaths, but Eve, Cain, and Ibnat
al-Hiris went to Gehenna’119

3M79841Rii33-Vii+ M7982R+V + M 7983 1R + V:120

[Title]: The discourse about Géhmurd (i.e., Adam) and Murdiyanag (i.e.,
Eve).121

(§37)122 Then that Az,123 the one who had been deceived, was filled with
great anger. She began wishing (to take) step(s), and she thought, ‘I shall
form two creatures, male and female, corresponding to the two forms,
female and male,124 of the god Narisah!25 which I saw, so that they can
(eventually) be my clothing and covering. I would control them ..,'26 and
these [two creatures?]127 shall not be taken away from me, and I shall not iet
them experience deprivation and suffering.’128

(§38) Then that Az was clothed with all those progeny of the demons that
had fallen from heaven to earth; (actually) that male arch-fiend and female
arch-fiend!29 {[who] were lion-shaped,!3? (and who) were lustful, wrathful,
wicked, and thievish. And she (temporarily) made them her own covering
and clothing;!3! inside these she was lustful.

(§39) And even as formerly (when) Az herself in that blackness of hell,
her own lair, had taught lewd behavior and sexual copulation to the demons
and demonesses, wrathful demons, monsters, and arch-fiends, both male and
female,132 so too Az again began teaching lewd behavior and sexual
copulation in the same way to those other monsters and arch-fiends, males
and females, who had fallen from heaven to earth!3? so that they would
become sexually aroused, copulate by joining together their bodies, and give
birth to dragon!34-children. Az could (then) take away and consume that
progeny, and form from them two creatures, 2 man and a woman.
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(§40) Thus the monster and the arch-fiend, the male one and the female
one, taught all (the others) lewd behavior and sexual copulations, and (those
others) joined their bodies together. They gave birth!35 to children and
nurtured them. They (then) gave their own children to those two leonine
arch-fiends, the male one and the female one, who were gserving as) clothes
for Az, and (who were consequently) lustful. And Az (in their guise)
consumed their children, and those two monsters, the male one and the
female one, became (even more) lustful and were impelied to copulate. They
joined their bodies together, and (from) that mixture!36 which clothed them,
(which) was from the children of the monsters and arch-fiends which she had
eaten, she constructed and made in accordance with her own desire a body in
male form, with bone(s), nerve(s),}37 flesh, blood vessel(s), and skin.

(§41) And a soul was bound in that body, (the former deriving) from that
light and beauty of the gods!3% which had become mixed in the children of
the monsters through the eating of fruit and bud(s).!3% And in it (the body)
were arranged their (the monsters’) desire and lust, lewd behavior and sexual
drive, enmity and slander, envy and wickedness, anger and impurity,140 ill-
humor and stupor, spiritual corruption and skepticism, stealing and lying,
robbery and the doing of evil deeds, obstinancy and falsehood (?),14? (the
urge for) vengeance and conceit (?), sorrow and grief, pain and ache, poverty
and want, disease and decrepitude, stench and thievishness (?).142

(842) And in correspondence with the (types of) speech and voice
possessed by those monstrous abortions, from whom she had formed that
body, she (Az) gave to that creature (those languages), so that it could speak
and comprehend every kind of speech.143

(843) And (it was) in accordance with that male form of the gods (i.e., the
male aspect of Narisah, or the Messenger) which she had seen in the
vessel144 that she shaped and formed it (the first man).145 Moreover she (Az)
bound to him (the first man) connection(s) and link(s) from above, from the
sky—from monsters, arch-fiends,!4¢ constellations, and planetsi4’—so that
wrath, lust, and wickedness would rain down on him (the first man) from the
monsters and constellations, and permeate his mind so that he would become
more thievish, more monstrous, more greedy, and more lustful.148 And when
the male creature was born, they named him ‘the first human being,’14?
namely Géhmurd.

(§44) Then the two leonine arch-fiends, the male one and the female one,
again consumed some of the children of their colleagues, and they were
filled (with the urges for) lewd behavior and sexual activity. And they joined
their bodies together.

(845) And that Az, who had filled them with those children of the
monsters, the ones whom they had eaten, then shaped and formed in the
same way another body, which was female, with bone(s), nerve(s), flesh,
blood vessels, and skin. And a soul was bound in that body, (the former
deriving) from the light and beauty of the gods which had become mixed in
the children of the monstrous abortions through (the eating of) fruit and
bud(s). And ‘in it (the body) were arranged their (the monsters’) desire and
lust, lewd behavior and sexual drive, enmity and slander, envy and
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wickedness, anger and impurity, ill-humor and stupor, spiritual corruption
and skepticism, stealing and lying, robbery and the doing of evil deeds,
obstinancy and falsehood (?), (the urge for) vengeance and conceit (?), sorrow
and grief, pain and ache, poverty and want, disease and decrepitude, stench
and thievishness (?), and it was totally filled (with) evil belief and wickedness
of every kind, more so than Géhmurd.

(§46) And in correspondence with the (types of) speech and voice
possessed by all those monstrous abortions, from whom she had formed (that
body), she (Az) gave to that female (those languages), so that she could speak
and comprehend every kind of speech.

(§47) And (it was) in accordance with that female form of the gods (i.c.,
the female aspect of Narisah, or the Maiden of Light) which she had seen in
the vessel that she shaped and formed it (the first woman). Moreover she
(Az) bound to her connection(s) and link(s) from the sky—from the
constellations and planets—so that wrath, lewdness, and wickedness would
rain down on her (the first woman) from the monsters and constellations,
and permeate her mind (so that) she would become more thievish and sinful,
lewd and lustful, and (thus) she (the woman) could deceive the man by
lust.150 Then from these two creatures would be born (children) in the
human world, and they too would be greedy and lustful, behave angrily,
vengefully, and ruthlessly, and afflict water, fire, tree(s), and plants.151 They
would worship greed and lust, accomplish the desire(s) of the demons, and
would (finally) go to Hell.

(§48) When that female creature was born, they named her ‘the female
one of the glories,” namely Murdiyanag.

(§49) And when those two creatures, male and female, were born in the
world, and had been nurtured and grew up, then Az and the demonic arch-
fiends were extremely joyful.'s? The ruler of the arch-fiends!5? assembled
the monsters and arch-fiends, and (then) said to those two people, ‘For your
sake I have created earth and sky, sun and moon, water and fire, tree(s) and
plants, and animals, so that you will be made happy in the world and rejoice
and be glad, and will (then) do what I desire.’154

(§50) And (the ruler) appointed a dragon,!55 monstrous and terrible, (as)
guardian over those two children (the first human couple) in order ‘to guard
them and not permit anyone to lead (them) away from us, since these
monsters and arch-fiends are afraid of the gods and fear that they (the gods)
may come upon us and smite us or bind us, for these two children were
formed and shaped after the form and shape of the gods.’

(§51) Then as that first man (Géhmurd) and ‘the female one of the
glories’ (Murdiyanag), the first male and female persons, began living on
earth, Az awoke in them. Rancor filled them, and they began to clog up
springs, to injure tree(s) and plants, to be raging (?) on earth, and to be
greedy. They were not afraid of the gods, and they had no knowledge (of)
those Five Light-Elements!56 which are distributed throughout the world,
and (so) they constantly tormented them.!57
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4. Sundermann fragments:158

a. M 4500

Recto column I

1. ..

2. ..

3. a lecherous word

4. he (Saklon) spoke to her (Murdiyanag)
5. and immediately!59 she was

6. burning with lust, and he

7.0 ] among all (7)160

9.1 ] (G&)hmulrd]

3.0 tlhus he said:161

4.9 ] how to endure (?)
5.and [

6. he has made us joyful,

7. and from us
8.he has (M [ T

Verso column I

1. ..

2. portrayed (7 [ |

3. the angels [ ]
4. ..

5. invoked a name (?) [ ]
6. these angels

7.1 ] and the other
8.[ ] of (7) Géhmurd

Verso column II
1.
2.1 1 Mlulrdiylanag]
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3L }and naked

4. before Géhmurd [ ]

5. she stood [ ]

6. and was adorfned with?] magical charmst62
7.and [ ]

8. when Geéhmurld ]

9. then he [ ]

10. ...

11. ..

M 5566 and M 4501

Recto column I

1. ..

2.0 }in anger. And

3. they came after [him]. Then he

4. immediately (brought) that child

5. forward and placed (him) on the ground
6. and drew seven lines!63 around

7. the child.164

8. And he [invoked] over (him)

9. the name of the Living and

10. Holy One.165 And he spoke thusly:

11. 9 J and escaped (?)
12.{ 1 were all
13...0166

Recto column II

1. ..

2.0 1 desirous. Then

3.0 1 they stood

4. and from afar (his) son

5.0 1, in order that when
6. Gehmurd removed him from
7. those lines, then they

8. could kidnap!67

9. him. [ ]
10. Gehmurd turned [his] face [ |
11. to the Realm of Light.168

12. And he spoke thusly:169

13 youlpl)..l T

Verso column [

1. ..

2. ..

3. and str{ong]

4. ..

5.0 ] was made

85



86

CHAPTER THREE

6.[ ] also that curse and
7. oafth ] he annulled

8.1 ] that child milk

9.[ gilven.17 And

10. Gehmurd [bent himself] down
11. and lifted that child

12. up from the ground

13. [and] said:17!

Verso column II

1...

2. {Glo, that [ ]

3. and the filth of death

4. throw into the springs

5. of water, so that if

6. that child should drink (lit. “taste”) (from there)
7. he would immediately die.” And he
8. ordered the female demonesses

9. ‘that no one

10. of you [ 1

13...0

M 5567

Recto column I

1. And eighty years, as long as

2. Murdiyanag no longer was in contact
3. with him, he lived in righteousness.173
4. And (even) during those many

5. years when Murdiyanag

6. was near Géhmurd,

7. she did not become

8. pregnant by him. And

9. all the powers [ 1
10.1 1 were suffering.

11. ..

Recto column II

1. ..

2. and plant(s) [ 1

3. type [ ]

4. ..

5.

6. became pregnant (7)174
7. ...

8.and [ 1

ysis.
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Verso column I

3.0 elnd

Verso column II

1. and [ land
2. then Murdiyanag was

3. grieving (?).175 And

4. before Saklon and

5. before all the powers

6. of Sakion she swore

7. a mighty oath and

8. said: “You (pl) [ ]
9. by this [ ]

10. thing [ 1

3.0 least177

Page 2 of M 4502 and the whole of M 4503 too fragmentary for anal-

M 2309

Verso

1.{ I when he arranged

2. the gswdg-world, 178 the cornerstone of

3. earth and heaven, and he apportioned in it
4. four worlds, and in those four

5. [worlds (?) land ten
6. [heavens (?) 1
Recto

L[ Ithe twelfth: pain and [ J179
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2. And when those first two
3. destructive creatures were born, Adam and[ 1Eve,

4, people {

5.

M 8280

Recto column 1

LI ] those two

2. ..

30 ] the sinful Eve

4.1 ] Adam from the religion!80

5.1 ] the third time and

6.[ 1 purity

Recto column I

1. humans, animals (?), [ ]

2. like the seed [ 1

M 1859 .
Too fragmentary for reconstruction, but the names Saklon and Sethel

(§ytyl) appear.

NOTES

1ICMC 48.16-50.7. Text cited from L. Koenen and C. Romer, Der Kéoiner Mani-Kodex
.. Kritische Edition (Opladen: Westdeutscher Verlag, 1988) 30-32.

2CMC 47.3-11: Og &1¢ ExacGTOg TOV TQOYEVECTEQPWV RaTéEQWV TAV 18iav
anoxaloyw ESeifev 11 Eavtov skhoYn, v 8EeAEEato kal guviyayey kat gxelvny
v yeveav kad NV epav,

3M 7982V i lines 21-24: ‘wd &' k'n nr d'm z'd "ygy5 nwxwyr w'm nyys'd ‘y xwd
gyhmwrd. Text cited from the edition of M. Hutter, Manis kosmogonische Sabuhragan-
Texte: Edition, Kommentar und literaturgeschichtliche Einordung der manichdisch-
mittel persischen Handschriften M 98/99 I und M 7980-7984 (Wiesbaden: Otto Har-
rassowitz, 1992) 89; also M. Boyce, A Reader in Manichaean Middle Persian and
Parthian (Leiden: Brill, 1975) 73. See F.C. Andreas and W.B. Henning, “Mitteliranische
Manichaica aus Chinesisch-Turkestan, 1,” SPAW (1932) 197 n.2; corrected by W.
Sundermann, Mitteliranische manichdische Texte kirchengeschichtlichen Inhalts (Berlin:
Akademie-Verlag, 1981) 97 n.1.

“The entity Primal Man was “evoked” { 4a) by the Mother of Life, who was in
turn the first evocation of the Father of Greatness, the ruler of the Manichaean Realm
of Light. Primal Man plays a very important role in the Manichaean cosmogonical
drama, and so his name is attested in practically every linguistic tradition from which
we possess Manichaean texts or testimonies. See J.C. Reeves, Jewish Lore in
Manichaean Cosmogony: Studies in the Book of Giants Traditions (Cincinnati: Hebrew
Union College Press, 1992) 201 n.22. The Middle Iranian texts encode him as “the lord
Ohrmizd,” or “the god Ohrmizd.”

SActa Archelai 8.3: T0Te TOlVUV Kai 1} VAN G@’ £QVTNG EKTIOE TQ QUTA, Kal
OUVAMOUEVOV ADTOV GO TIVOV GEYOVIWV, EKGAECE TAVIAC TOVE TV GpYOVI®MV
KEWTIGTOVS Kal EAaBEV QiU adT®V AVa piav SUVANLV Kal KATETKEDATE TOV
avlpwmov 1oV xata v 15éav 100 mEWTOL avOPOV EKEIVOD Kal ESNTE TNV
Yuxnv &v adT. See also ibid. 12.1-2; wepl 8¢ Tov “ASay n@G SKTIGON, AEYEL OVTWG: OTL
0 aimd)v Sevte, kal Itou']omuev Eivegmnov Kar sikova ﬁuetégav kal kad’ 6poim0w q
xof qv m&opev uogcpnv A0XWV E0TLY, 0 EINAOV TO1G ETEQOLG agxouow o1, Sevts,
501e pot Ex 1oL q)o)rog ob ekaBop.ev Kai n:om(m)usv avlpwrov Kata IT]V numv 1OV
AOYOVIWY, HopPHY, Kad' v £1Souev, 6 E0TL MPWTOE AVOPWIOS: KOl 0VTWE EXTIOE
oV &vegmnov. Texts cited from Hegemonius, Acta Archelai (GCS 16; ed. C.H. Beeson;
Leipzig: J.C. Hinrichs, 1906). Another early source, the polemical treatise of Alexander
of Lycopolis, may also testify to the idea that Primal Man served as a model for the
demonic creation of corporeal Adam. See his Contra Manichaei opiniones disputatio
(ed. A. Brinkmann; Leipzig: Teubner, 1895) §§4 and 23, and the remarks of G. Fliigel,
Mani: seine Lehre und seine Schriften (Leipzig, 1862; reprinted, Osnabriick: Biblio
Verlag, 1969) 342; C.H. Kraeling, Anthropos and Son of Man (New York: Columbia
University Press, 1927) 23-24. By contrast, authentic Manichaean sources and the later
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testimonia identify the androgynous Third Messenger and/or the Maiden of Light as
the prototypical “form(s)” copied in human creation; see the discussion below. While
almost all students of Manichaean lore accept the authenticity of this latter tradition,
the antiquity of the former concept (the Acta Archelai are pre-350 CE; Alexander circa
300 CE!) dictates that it be accorded some respect.

SL. Ginzberg, “Adam Kadmon,” JE 1.182. Some classical Gnostic texts feature
among their rosters of heavenly aeons an entity designated “Geradamas” (Ap. John
8.24; Steles Seth 118.26; Zost. 6.23, 13.16, 51.7; Melch. 8.6), a name that G.G. Stroumsa
has persuasively explained as rooted in the Greek rendering (0 yeponog dSapag) of bR
1 p. See his Another Seed: Studies in Gnostic Mythology (NHS 24; Leiden: Brill, 1984)
51 n.63.

7E.g., L.A. 1.31-32, 53-55, 88-96, 2.4; Op. 69-71, 134-47; Quaest. in Gen. 1.4, 2.56.

8A. Altmann, “The Gnostic Background of the Rabbinic Adam Legends,” JOR 35
(1944-45) 371-91, reprinted in idem, Essays in Jewish Intellectual History (Hanover,
NH: University Press of New England, 1981) 1-16; K. Rudolph, “Ein Grundtyp
gnostischer Urmensch-Adam-Spekulation,” ZRGG 9 (1957) 1-20. See now the recent
discussion of J.E. Fossum, The Name of God and the Angel of the Lord (WUNT 36;
Tiibingen: J.C.B. Mohr, 1985) 266-91. Fossum, e.g., calls attention to ¢. Sanh. 8.7 (Zuck.
428); WMLYPI WY NN MY PR DYPHR 1Y XYW MMAKD R A0 MNKI kN3 DR “Adam
was created last (in the Genesis 1 account of creation); why was Adam created last? So
that the minim could not assert that he (Adam) shared with Him in his (creative)
work.” Note also A.F. Segal, Two Powers in Heaven: Early Rabbinic Reports about
Christianity and Gnosticism (SJLA 25; Leiden: Brill, 1977) 111-15.

9See the references adduced by F.H. Borsch, The Son of Man in Myth and History
(NTL; Philadelphia: Westminster, 1967) 55-59, as well as Kraeling, Anthropos and Son
of Man, 38-54.

10Translation cited from The Nag Hammadi Library in English (3d ed; ed. JM.
Robinson; San Francisco: Harper & Row, 1988) 279.

11 Apoc. Adam 65.11. Compare the identical designation of this entity found in
Mani’s Shabuhragan, as quoted by al-Biriini: “Thereupon this revelation has come
down, this prophecy in this last age through me, Mani, the messenger of the God of
truth (G=J)i 41 to Babylonia” (Chronologie orientalischer Volker von Albérini [ed. C.E.
Sachau; reprinted, Leipzig: Otto Harrassowitz, 1923} 207.12-13). Note also Acta Archelai
12.4-5: tov 88 AaAnoavia petd Mwbotng kal Tov Tovdatev Kal @V 1lEgEev 1OV
Hoxovia AEYEL E1val ToD OKOTOUS .. 0DK @V dinbeiag B£6¢. Hra TobTo OBV oot £’
2keTvov EATILOVGT TOV BEOV TOV HETA Mwiotmg Aarfoavia Kal 1OV IgoenTidv, uet
adTod £X0001 Sebnvat, OTL ovk NATIoaY &1l Tov deov 17¢ alndeiac. This appellation
for the Father of Greatness is moreover used frequently in Coptic Manichaean lit-
erature; for a sampling of representative citations see especially P. Van Lindt, The
Names of Manichaean Mythological Figures: A Comparative Study on Terminology in
the Coptic Sources (Wiesbaden: O. Harrassowitz, 1992) 10-12.

12These entities are perhaps to be numbered among the “angels of the great light”
who shall dwell with the descendants of Seth in “a holy dwelling-place” after the
Flood (72.1-15).

13Theodore bar Konai, Liber Scholiorum (CSCO scrip. syri, ser. II, t. 66; ed. A. Scher;
Paris: Carolus Poussiclgue, 1912) 317.9-15: Caaxs w3 mis o alaxr
~hia \C\JA 3 1as o o aaluba o Aaard = aom &SV.:.:.J
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Soma hahise am lar iat o) asco auho o akaiea ,d V\_.n(
M) o0 b ns o alaareo arfisa a) omo m ot his izl
o dmar hiso his halo M 50 P mmar hico Kin cas hallo .
Translation adapted from Reeves, Jewish Lore 192-93; see the Appendix below for a
detailed discussion of this passage.

14Note that here the slumber of Adam is termed the “sleep of death” (v
ha=ny) , just as in Apoc. Adam 66.2-3. References to Adam’s “sleep” are presumably
reflexes of Gen 2:21a: Jw™ BIKR %Y AT DOAYR 2 YoM . Visionary experiences associated
with this “sleep” betray dependence upon the LXX version of Gen 2:21a: kai 8meBakev
0 Bed¢ Exoracty émi 1oV Adap xal Vveoev. See also LXX Gen 15:12; Jub. 14:13;
Apoc. Abr. 15:2ff; Gen. Rab. 175 (= 44.17).

15Theodore bar Konai, Liber Scholiorum (ed. Scher) 317.15-28. Ibn al-Nadim in his
Fihrist transmits a similar tradition: “{Various entities of the Realm of Light request
that there be sent someone] to release and deliver him (Adam), to teach him know-
ledge and piety, and to deliver him from the satans. He (Mani) said: They thus sent
Jesus, along with (another) deity. They approached the two archons (ie., the demiurgic
pair), confined them, and rescued the two who had been born. He (Mani) said: Then
Jesus came and spoke to the one who had been born, who was Adam, and explained to
him (about) the gardens (of Paradise), the deities, Gehenna, the satans, earth, heaven,
sun, and moon.” Text translated from the edition of Fligel, Mani 58.15-59.7. See also
Reeves, Jewish Lore 205 nn.54-55 and the Appendix below.

16 An intermediate position between the characteristically “gnostic” and *“non-
gnostic” anthropogonic narratives is present in Sefer ha-Bahir §200 (ed. Margalioth =
Scholem §141), where Samael bears ultimate responsibility for the material fabrication
of humanity (4 la classical Gnostic literature) even though God was the actual agent of
creation (@ la Genesis). The language of this pericope is very reminiscent of gnostic
discourse: X3¥ 5 BY WPt YW YR0D 07 DAY TR MA 220 KINYT KOV |7 KOR PR WoRw
..131 v n%v» “His students asked: ‘Why do we have a body of fabricated (matter)?
How did this happen? He said to them: ‘Samael the wicked went and conspired with all
of the heavenly hosts against his Master ...”" The reply of the teacher is simply a
quotation (from Pirge R. El. 13-14) of the aggadic narrative of the temptation of Adam
by Samael. What is striking here is the juxtaposition of the students’ query, pregnantly
posed in the anti-cosmic terminology of gnosis, with “non-gnostic” exegetical lore. By
employing this rhetorical frame, the author(s) of Sefer ha-Bahir attribute the material
body, nuanced as undesirable, to the impious machinations of Samael, a name which is
(hardly coincidentally) one of those accorded the demiurge in classical Gnostic lit-
erature. See Ap. John 11.15-19; Hyp. Arch. 81.3-4, 94.25-26; Orig. World 103.18; Trim.
Prot. 39.26-27.

17Note the roles played by Michael, Yahoel, and Raziel in the texts examined
below.

18Greek ouluyog; Coptic sais; Middle Persian nrjmyg; presumably Syriac e .
For a discussion and analysis of the sources that incorporates the evidence of the
Codex, see Henrichs-Koenen, ZPE 5 (1970) 161-89.

19CMC 17.12-16: $Hp8n EumpogBiv pov 8keTvo to ede1déatatov Kal péyiatoy
katontpov tlob mposdltov plov] “there appeared before me that most beautiful and
greatest mirror-image of [my facel.” Translation adapted from that of The Cologne
Mani Codex (SBLTT 15; ed. R. Cameron and A.J. Dewey; Missoula, MT: Scholars Press,
1979) 19. Compare Acts Thom. 112 (part of the so-called “Hymn of the Pear1”) for a
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similar use of the “reflection” metaphor, and see the discussion of Henrichs-Koenen,
ZPE 19 (1975) 79 n41*,
20In this context, the term “Nabataean” signifies “Aramaic™; more specifically, the
eastern Aramaic dialect(s) of Mesopotamia. See T. Noldeke, “Die Namen der ar-
amiischen Nation und Sprache,” ZDMG 25 (1871) 122-28.
211bn al-Nadim, Fikrist (apud Fligel, Mani 50.10-13): e >yl o5t Low 3,20 i 4 r. (WH
olinny Loy 2, e (oot (= s 0s o il LI OISy Wy L LSl pay 520t Ol e (a3
oA
22Compare the expression used of the same entity in Ibn al-Nadim, Fihrist (apud
Fligel, Mani 56.12): , ) rJL; ¢l “King of the World of Light.” Note too that the word
for “king” (4iL) can also be read “angel.”
23See W.B. Henning, “The Book of the Giants,” BSOAS 11 (1943-46) 52-74; Reeves,
Jewish Lore.
24M 20: xwd'y br symws “the lord Bar-Simus” (text apud Boyce, Reader 192); M 4b:
pywhysn 'y br symws “invocation of Bar-Simus” (Boyce, Reader 191); M 1202: brsymws
frystg “Bar-Simus the angel” (Boyce, Reader 189), M 196: mrsws nrsws nstyqws y'qwb
'wd gptynws s'ryndws ‘'wd "hryndws syt 'wd brsymws (§w)b'n’'n nyw'n “Marsus, Narsus,
Nastiqus, Jacob and Qaftinus, Sirindus and Ahrindus, Seth (?) and Bar-Simus, good
shepherds”, cited by W.B. Henning, “Two Manichaean Magical Texts, with an Excursus
on the Parthian Ending -éndéh,” BSOAS 12 (1947-48) 51. See also A. Christensen, L’Iran
sous les Sassanids (Copenhagen: Levin & Munksgaard, 1936) 186, and especially the
remarks of W. Fauth apud H.-J. Klimkeit, Hymnen und Gebete der Religion des Lichts:
Iranische und tiirkische liturgische Texte der Manichder Zentralasiens (Opladen:
Westdeutscher Verlag, 1989) 208 n.4.
25PGM 1V.1020; note also XI1.495. Translation cited from The Greek Magical Papyri
in Translation (ed. H.D. Betz; Chicago: University of Chicago Press, 1986) 58.
26p. Oxy. 3053 (dated 252 CE) lines 14-16, wherein we learn of the purchase of ...
SovAnv dvopant Baloausav ... Text cited from F, Millar, The Roman Near East, 31
BC - AD 337 (Cambridge, MA: Harvard University Press, 1993) 556.
27See B.A. Pearson, “The Problem of ‘Jewish Gnostic’ Literature,” Nag Hammadi,
Gnosticism, and Early Christianity (ed. C.W. Hedrick and R. Hodgson, Jr; Peabody, MA:
Hendrickson, 1986) 28 n.77; Al. Baumgarten, The Phoenician History of Philo of
Byblos (Leiden: Brill, 1981) 149-51, 185-86.
28B. Visotzky, “Rabbinic Randglossen to the Cologne Mani Codex,” ZPE 52 (1983)
298.
29See, e.g., b. Sanh. 38b, cited by Rashi ad Exod 23:21: ow> www NbLD 7 1K DM
"MW R*U@PAS LD 137 . As Scholem has remarked, this explanation is “incom-
prehensible” unless it originally referred to the name Yahoel. See G. Scholem, Jewish
Gnosticism, Merkabah Mysticism, and Talmudic Tradition (2d ed.; New York: The
Jewish Theological Seminary of America, 1965) 41; idem, Major Trends in Jewish
Mysticism (3d ed,; reprinted, New York: Schocken, 1978) 68.
30Apoc. Abr. 10:9. The revelatory connection between Yahoel (?xv*) and Abraham
survives in a twelfth-century manuscript emanating from the Hasidei Ashkenaz; see
Scholem, Major Trends 366 n.108, where the relevant passage is transcribed.
31Cf, Ibn Ezra ad Exod 23:20: Y#>'» X I8%m7 wn . Note the occurrence of the
curious name “Besam’el” (xn03) in a Jewish amulet of unknown provenance (Syria or
Lebanon?) next to that of “Michael” in J. Naveh and S. Shaked, Magic Spells and
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Formulae: Aramaic Incantations of Late Antiquity (Jerusalem: Magnes Press, 1993)
Amulet #18 line 5 (p. 58).

32Compare the exalted status of Metatron in 3 Enoch (Schifer §15): b3 BN 2 I
13973 *DW °3 MR B3I Y0 Mend Y3 “and he (God) proclaimed me ‘the lesser
YHWH’ in the presence of all his retinue in the heavenly heights, as it is said ‘for My
Name is in him’ (Exod 23:21).”

B Haereticarum /abularum compendlum 1.26 (PG 83, col. 380A): xal tov uav A6au
Bnglouogcpov K‘(lGBT]Val mv 8¢ Edav ayuyov kal amvntov mv 8¢ aggevmnv
nagBivov, Nv Tov cpmtog 0voua§ou01 Buyatsga kal Tonh RxQosayopehovoLY,
petadovval gaot m Eou kal {whg xat @wt0. See F.C. Baur, Das manichdische
Religionssystem nach den Quellen neu untersucht und entwikelt (Tiibingen: C.F. Osiander,
1831) 151; W. Bousset, Hauptprobleme der Gnosis (Gottingen, 1907; reprinted,
Géottingen: Vandenhoeck & Ruprecht, 1973) 76-77. Note that the androgynous “virgin”
Barbelo sometimes bears the name “loel” or “Iouel” in Coptic gnostic texts: Gos. Eg.
44.27; 50.2; 53.25; 55.22; 56201 59.23; 62.6; 65.23; Zost. 52.14; 54.17; 57.15; 62.12; 63.11;
125.14; Allogenes 50.20; 52.14; 55.18, 34; 57.25; and note the remarks of M. Scopello,
“Youel et Barbélo dans le traité de I'Allogéne,” Colloque international sur les textes de
Nag Hammadi (Québec, 22-25 aoit 1978) (ed. B. Barc; Québec: Les Presses de
I'Université Laval, 1981) 374-82. This is surely no coincidence, particularly when one
considers that the Manichaean “Maiden of Light” is likewise endowed with male and
female attributes in order to “seduce” the archons. The correspondence warrants fur-
ther investigation.

34G. Scholem, Origins of the Kabbalah (Princeton: Princeton University Press, 1987)
187. Scholem considers the similarity “hardly more than a coincidence” (ibid.). Note
also idem, “Shekhinah: The Feminine Element in Divinity,” On the Mystical Shape of
the Godhead: Basic Concepts in the Kabbalah (New York: Schocken, 1991) 140-96;
Scopello, “Youel et Barbélo” 380-82.

35See H. Chadwick, Priscillian of Avila: The Occult and the Charismatic in the Early
Church (Oxford: Clarendon, 1976) 94.

36See Scholem, Major Trends 68-69; idem, Jewish Gnosticism 41-51; and especially
the remarks of P.S. Alexander, “The Historical Setting of the Hebrew Book of Enoch,”
JJS 28 (1977) 161-67. Yahoel seems to be a predecessor of Metatron, to whom he is
eventually assimilated (3 Enoch 48D:1 [Schifer §76)), while Metatron is originally
identical with “the prince” Michael. The oldest (fourth century?) attestation of the
latter identification appears in the Visions of Ezekiel, for which see 1. Gruenwald,
“Re’uyot Yehezq'el,” Temirin: Texts and Studies in Kabbala and Hasidism, Volume I
(ed. I. Weinstock; Jerusalem: Mossad Harav Kook, 1972) 101-39, at p. 130.

371 cite from the edition of LS.A. Wells, “The Books of Adam and Eve,” APOT
2.123-54.

38Apoc. Abr. 10:4, 9; 17:11 (here as in Apoc. Mos. a designation of God himself); Bib.
Ant. 26:12; Sefer ha-Razim: A Newly Recovered Book of Magic from the Talmudic
Period (ed. M. Margalioth; Jerusalem; American Academy for Jewish Research, 1966)
83 line 38; 89 line 140; 3 Enoch 48D:1 (§76 Schifer); J.A. Montgomery, Aramaic
Incantation Texts from Nippur (Philadelphia: The University Museum, 1913) #25 line 4
(as read by J.C. Greenfield, “Notes on Some Aramaic and Mandaic Magic Bowls,”
JANESCU 5 [1973] 155-56); 1. Naveh and S. Shaked, Amulets and Magic Bowls:
Aramaic Incantations of Late Antiquity (Jerusalem: Magnes Press, 1985) Bowl #5 line 8
{(p. 160).
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39APOT 2.134.

40kqi 00 Balpa, adtdc Yap O TaTavig RETAOYNKATIleTaL £ig dyyEAOV PWTOG.
Interestingly, this very verse is paraphrased in the Latin Vita: “then Satan was wroth
and transformed himself into the brightness of angels” (9:1; translation from APOT
2.136).

41probably due to the influence of the book of Daniel, where angels of the nations
are designated “princes.” See Dan 10:13, 20-21; 12:1.

421QM 13:9-10: %21 p[¥ 123 AnAlnmy WIMYY ANTPD IRD MRD MW A5AEK? unbeR MK PN
nbwnna nek mn; 1QS 3:20: 1YY MR 23773 pIX M3 M nhwnn ok W 1 ; CD 5:17-19: %
MR AR YR YWD MBI YRR DR 200 DR Y93 Bp*1 DYIRN W T3 JINRY AR T0Y Qs

431 T. Milik, “4Q Visions de ‘Amram et une citation d’Origéne,” RB 79 (1972) 77-97,
P.]. Kobelski, Melchizedek and Melchireia* (Washington, DC: Catholic Biblical
Association of America, 1981) 24-36; K. Beyer, Die aramdischen Texte vom Toten Meer
(Gottingen: Vandenhoeck & Ruprecht, 1984) 210-14.

4493 by vw MK YWY R [ XN 1 Yy vhwn] M KWR S0 By uien 1M
xm . Text and suggested restorations cited from edition of Beyer, Texte 212 lines 15-
16. The designation “Melchiresa®” (¥ *>%n) for the ruler of Darkness is preserved in
line 13.

45For the latest transcription of this text, see E. Puech, “Notes sur le manuscrit de
XIQ Melkisedeq,” RevQ 12 (1987) 483-513.

46Milik, RB 79 (1972) 85-86; idem, “Milki-sedeq et Milki-reSa’ dans les anciens
écrits juifs et chrétiens,” JJS 23 (1972) 95-144. The apotheosis, so to speak, of
Melchizedek can be traced from late antique Jewish pseudepigrapha (2 Enoch) and the
New Testament Epistle to the Hebrews (7:1-10) through various gnostic formulations
into the Muslim world. See Segal, Two Powers 193-95; B.A, Pearson, “The Figure of
Melchizedek in Gnostic Literature,” Gnosticism, Judaism, and Egyptian Christianity
(Minneapolis: Fortress, 1990) 108-23; S.M. Wasserstrom, “Jewish Pseudepigrapha in
Muslim Literature: A Bibliographical and Methodological Sketch,” Tracing the Threads:
Studies in the Vitality of Jewish Pseudepigrapha (SBLEJL 6; ed. J.C. Reeves; Atlanta:
Scholars Press, 1994) 97; G. Vajda, “Melchisédec dans la mythologie ismaélienne,” JA
234 (1943-45) 173-83. A prime candidate for the transmission of this motif is the sect
dubbed “Melchizedekians” by Christian heresiographers; see Epiphanius, Panarion 55,
and the discussion of Fossum, Name of God 183-88. There exist some intriguing hints
within rabbinic tradition that Melchizedek shall serve as eschatological high priest; see
b. Sukk. 52b; 'Abot R. Nat. A 34 (ed. Schechter 50b); and in general, Kobelski,
Melchizedek 68-70.

47 An interesting parallel to this portion of 4Q‘Amram is found in Ap. John 11.8-19,
wherein the initial demiurgic activity of Yaldabaoth is described: “... but he did not
send forth from the power of the light which he had taken from his mother (ie.,
Sophia), for he is ignorant darkness. And when the light had mixed with the darkness,
it caused the darkness to shine. And when the darkness had mixed with the light, it
darkened the light and it became neither light nor dark, but it became dim. Now the
archon who is weak has three names. The first name is Yaltabaoth, the second is
Saklas, and the third is Samael.” We behold here an arrestingly similar sequence of
motifs to those of the Qumran document: a description of the relationship between
light and darkness, followed by a three-fold identification of a supernal entity.
Translation of the passage from the Apocryphon of John is cited from Nag Hammadi
Library3 (ed. Robinson) 111.
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48Milik, RB 79 (1972) 86. The designations “Prince of Light” and “Angel of
Darkness” are actually used in Qumran sectarian literature; see above. Belial is “le nom
traditionnel du chef des mauvais esprits,” and is also attested at Qumran, although a
viable alternative might be Mastema, the name borne by the head of the evil spirits in
Jubilees, and which also is found in Qumran literature. Michael is of course well
attested as the principal archangel, and the possible invocation of his name here is
further abetted by hints of an assimilation or identification of the figures of Michael
and Melchizedek in sectarian literature. This fusion is made conceptually possible
through the idea that Michael functions as heavenly high priest: see b. Hag. 12b; b.
Menah. 110a; b. Zebah. 62a. For the possibility that this identification already appears
at Qumran, see AS. van der Woude, “Melchisedek als himmlische Erlosergestalt in den
neugefundenen eschatologischen Midraschim aus Qumran Hohle XL” OTS 14 (1965)
354-73; C. Newsom, Songs of the Sabbath Sacrifice: A Critical Edition (Atlanta:
Scholars Press, 1985) 37-38. P.S. Alexander (JJS§ 28 [1977] 162 n.12) quotes a late
rabbinic text that explicitly states their identity.

49The following features are quite suggestive: Light and Darkness imagined as
“realms” or “principalities,” each with a “ruler”; the division of humanity between
these two “realms”; those who belong to Darkness characterized as “foolish” or
“wicked,” while the “sons of Light” are “wise” or “righteous”; the latter are destined to
receive further “illumination” through the impartation of “knowledge” (¥y7w), while
the “sons of Darkness” can anticipate the terrors of “Death” and “Abaddon”; the locus
of the “realm of Light” is “to the north.” This last motif corresponds with the sacral
cosmology of both classical and Mesopotamian systems of gnosis; see Reeves, Jewish
Lore 177-78 n.24 and the discussion in Chapter Five below.

50Milik, RB 79 (1972) 86-92. His suggestion, while ingenious, remains dubious.

51Henrichs-Koenen, ZPE 19 (1975) 49 n.89.

52As. Mos. 1:16-18; Adam and Eve 50:1-2; Josephus, Ant. 1.70-71 are probably the
most relevant.

S3Henrichs-Koenen (ZPE 19 [1975] 49 n.89) cite PGM IIL.18; IV.78; VIL193, 703;
XXXV1.70-71, 102. Regarding the importance of “new” or “fresh” materials in magical
praxis, see also Naveh-Shaked, Amulets 88-89.

54F C. Andreas and W .B. Henning, “Mitteliranische Manichaica aus Chinesisch-
Turkestan, II,” SPAW (1932) 295 n.3.

55Middle Persian nlbylg'ln] zyndg'n (M 5794 1 V lines 11-12), Text cited from Mir.
Man. IT 296; see also Boyce, Reader 30.

36See for example the remarks of al-Jihiz excerpted in K. Kessler, Mani:
Forschungen iiber die manichdische Religion (Berlin: Georg Reimer, 1889) 366.

57Note the psychopompic roles of Michael in the Latin Vita Adae et Evae 25:2-3,
and of Yaoel in Apoc. Abr. 15:3-5.

58ee 2 Enoch 13:27 (short); Apoc. Abr. 15:6: “And I (i.e., Abraham) saw in the air,
on the height to which we went up, a great light, which is indescribable.” Translation
cited from that of A. Pennington, “The Apocalypse of Abraham,” AOT (Sparks) 379.

59B.A. Pearson has noted the similarity of this transformation to Apoc. Adam 64.14-
19: “and we (Adam and Eve) resembled the great eternal angels, for we were higher
than the god who had created us and the powers with him.” See his “Jewish Sources in
Gnostic Literature,” Jewish Writings of the Second Temple Period (CRINT I1.2; ed. M.E.
Stone; Philadelphia & Assen: Fortress & Van Gorcum, 1984) 451. By contrast, G.W.
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MacRae has stated that the CMC Adam fragment has “nothing in common with the
Nag Hammadi work” (OTP 1.710). This judgment is profoundly wrong.
60Latin Vita Adae et Evae 13:1-14:3, 16:1 (APOT 2.137). See also the Questions of
Bartholomew 52-55 (apud E. Hennecke, New Testament Apocrypha [2 vols; ed. W.
Schneemelcher; Philadelphia: Westminster, 1963-65] 1.500), and Qur’an 2:34; 7:11-13;
15:29-35; 17:61; 18:50; 20:116; 38:71-78. An exemplary discussion of this motif is that of
H. Speyer, Die biblischen Erzihlungen im Qoran (reprinted, Hildesheim: Georg Olms,
1988) 54-58; see also L. Ginzberg, The Legends of the Jews (7 vols,; Philadelphia:
Jewish Publication Society, 1909-38) 5.84-86 n.35. According to Pirge R. El. 14, Samael
and his host were cast out from heaven because he successfully deceived Adam, an
expulsion which in terms of the narrative chronology established by Genesis 2-3 occurs
later than the banishment envisioned by the aforementioned texts. Rev 12:7-9 foresees
an eschatological recapitulation of Satan’s rebellion where once again he and his
angelic allies will be driven from the presence of God. 2 Enoch 29:4-5, 31:3-6 (long
version) are also cognizant of the tradition of the fall of Satan(ael), although here the
expulsion occurs on the second day of the week of creation; i.e., prior to the
fabrication of Adam.
61A_ Gotze, “Die Schatzhohle: Uberlieferung und Quellen,” Sitzungsberichte der
Heidelberger Akademie der Wissenschaften, Phil.-hist. K. 4 (1922) 1-92. For the most
recent useful discussions, see Su-Min Ri, “La Caverne des Trésors: problémes d’analyse
littéraire,” IV Symposium Syriacum 1984: Literary Genres in Syriac Literature
(Orientalia Christiana Analecta 229; ed. HJ.W. Drijvers, et al.; Roma: Pont. Institutum
Studiorum Orientalium, 1987) 183-90; D. Bundy, “Pscudepigrapha in Syriac Literature,”
SBL 1991 Seminar Papers (Atlanta: Scholars Press, 1991) 759-62; ME. Stone, A History
of the Literature of Adam and Eve (SBLEJL 3; Atlanta: Scholars Press, 1992} 90-95.
62Note that this syntagm ( ehalisa irlon ) parallels the supernal vocabulary
of the Adam fragment (10 SUVAPEI Kai TOUG AYYEAOUG).
63Compare 2 Enoch 30:11-12 (long): “.. I placed him on earth, a second angel,
honourable, great and glorious, and 1 appointed him as ruler to rule on earth ..” (APOT
2.449).
64The Syriac text does not disclose the name of the rebel angel prior to his
disobedience. The Arabic version published by Bezold (p. 17 lines 4-10; see the next
note) identifies him as “Satan” (Otk.i)t), and records that after refusing to honor Adam,
his names became “Satanaél” (J..LbL) and “Iblis” (1), the latter sobriquet of course
the common Qur’anic designation for Satan. Note however Arabic Cave of Treasures
(ed. Bezold) p. 3 line 7, where his original name would appear to be “Satanaél,” and
compare 2 Enoch 31:4-5. Note also the additional references supplied by H.E. Gaylord,
“How Satanael Lost His ‘“-el’,” JJS 33 (1982) 303-309. According to the Tafsir of al-
Tabari, Iblis was named ‘Azazil (. ) before his fall, a tradition clearly reliant upon
t.he Enochic tale of angelic perfidy rather than the strand evidenced above. The
identical tradition of Azazel's primeval rebellion would seem to be presupposed in the
Apocalypse of Abraham; see chaps. 13-14, 20-23. For further discussion and references,
see A. Netzer, “The Story of Adam in the Bereshit-Namah of Shahin,” Proceedings of
the First European Conference of Iranian Studies, Part 2: Middle and New Iranian
Studies (ed. G. Gnoli and A. Panaino; Rome: Istituto italiano per il medio ed estremo
oriente, 1990) 499-502; Wasserstrom, “Jewish Pseudepigrapha” 101-103.
65Text translated from the Western manuscript tradition presented in La Caverne
des Trésors: les deux recensions syriaques (CSCO 486, scrip. syri t. 207; ed. Su-Min Rj;
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Louvain: E. Peeters, 1987) 17-23 (2.12-3.8 according to the stichometry of P. Riessler,
Altjudisches Schrifttum ausserhalb der Bibel [Augsburg: B. Filser Verlag, 1928] 942-
1013). Compare also the eclectic edition of C. Bezold, Die Schatzhéhle »Mé&'arath
Gazzé« (Leipzig, 1883-88; reprinted, Amsterdam: Philo Press, 1981) 12.7-18.7.
66Compare 'Abot R. Natan A 1 (ed. Schechter 3a): WK1 DR W 1103 13 793 >3
171323 PUAM IMR ARM PR KD 7YY PRI W3 1Y PRI INRTPY PIY nwn aKYD1 9733 20 R
3 #’pnn “R. Judah b. Bathyra said: Adam the protoplast would recline in Gan ‘Eden
and the ministering angels would wait upon him, roasting meat and chilling wine for
him. The serpent came and saw it, and noticed his ‘glory,” and became jealous of him.”
The Qumran references to the eventual recovery of the o m2> “glory of Adam”
probably allude to Adam’s original “lordly” status; cf. 1QS 4:23; CD 3:20; 1QH 17:15;
note also 4Q504 frg. 8 line 4: n3JM3> mmva nne® walx bIX . Latter text and restorations
cited from DJD VII 162.
67Heavenly entities are garbed in luminous garments—this is a leit-motif of Jewish
apocalyptic tradition. See for example 2 Enoch 9:17-19 (short): “And the Lord said to
Michael, Take Enoch and take off his earthly garments, and anoint him with good oil,
and clothe him in glorious garments ... and I looked at myself, and I was like one of the
glorious ones, and there was no apparent difference.” Translation taken from A.
Pennington, “2 Enoch,” AOT (Sparks) 337-38.
68There is a persistent tradition within both Jewish and Christian (especially Syriac)
circles that Adam and Eve wore “garments of light” prior to their succumbing to the
blandishments of the serpent. Note Apoc. Mos. 20:1-2: “And in that very hour my eyes
were opened (i.e., when Eve partakes of the forbidden fruit), and forthwith I knew that
I was bare of the righteousness with which I had been clothed .. and I wept and said to
him (the serpent): ‘Why hast thou done this to me in that thou hast deprived me of the
glory with which I was clothed?”; ibid. 21:6: “And to me he saith, ‘O wicked woman!
what have I done to thee that thou hast deprived me of the glory of God?” (APOT
2.146-47); Pirge R. El. 14 (ed. Luria 33b): before Adam fell, he was cloaked with “a
cloud of glory” (13> 13v) . See also 3 Apoc. Bar. 4:16: “Know therefore, O Baruch, that
as Adam through this very tree obtained condemnation, and was divested of the glory
of God ..” (APOT 2.536); even Apoc. Adam 64.6-12: “When god had created me out of
the earth along with Eve your mother, I went about with her in a glory which she had
seen in the aeon from which we had come forth” (Nag Hammadi Library3 [ed.
Robinson] 279). Gen 3:21 (@wa%» My mn> 1nwx 0IXY D*nYR 2 w¥") has had some role in
the spread of this motif; cf. Tg. Ong. and Tg. Ps.-J. to that verse. See also Gen. Rab.
20.12: % nM 2h3 W¥D TRD 37 YW nmna “In R. Meir’s Torah manuscript they found
written ‘garments of light” For references to this motif within Syriac Christian
literature, see S. Brock, “Some Aspects of Greek Words in Syriac,” Synkretismus im
syrisch-persischen Kulturgebiet (ed. A. Dietrich; Gottingen: Vandenhoeck & Ruprecht,
1975) 98-104; idem, “Jewish Traditions in Syriac Sources,” JJS 30 (1979) 221-23; idem,
The Luminous Eye: The Spiritual World Vision of Saint Ephrem (rev.ed.; Kalamazoo,
MI: Cistercian Publications, 1992) 85-97.
69Cave of Treasures (ed. Ri) 35 (4.15-17).
70Nag Hammadi Library3 (ed. Robinson) 279.
71Such an understanding could emerge from a close reading of Gen 3:22: = “px»
Y m oK1 0na Y0 D2 AP YT AW 15 AN ¥ 2 nTd 1 TNRD 7 DA 17 DN5K “And
God said: ‘Behold, Adam is as one of us, knowing good and evil; and now, lest he
stretch forth his hand and take also from the Tree of Life and eat and thus acquire
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immortality ...”” Adam thus already enjoys equality with the demiurgic entities;
consumption of fruit from the Tree of Life, it is implied, would elevate him above
them. Consumption of this fruit is promised to the “victorious” among the church at
Ephesus in Rev 2:7; comparison with the other rewards promised to the “victorious” in
Revelation 2-3 demonstrates its superlative value. The concept of a heavenly Tree of
Life (and concomitant Tree of Death) plays an important role in Manichaean
cosmology. For a recent discussion, see J.C. Reeves, “Jewish Pseudepigrapha in
Manichaean Literature: The Influence of the Enochic Library,” Tracing the Threads (ed.
Reeves) 187-91. :

72\c\l.n_r.|\’. Note the similar transcription §klwn in the Middle Iranian fragments
translated below, as well as the ninth-century testimony of al-Jahiz, Kitab al-hayawan
(apud Kessler, Mani 368): Llogli sy 0448 oo L5V, “and narratives about Saglin and
Hummamah.” For the latter testimony, see now the remarks of C. Pellat, “Le

témoignage d’al-Jahiz sur les manichéens,” The Islamic World From Classical to"

Modern Times: Essays in Honor of Bernard Lewis (ed. C.E. Bosworth, et al; Princeton,
NIJ: Darwin Press, 1989) 274. (A)saqliin is a transparent survival of the name “Sakla(s),”
a popular designation for the demiurgic archon of classical Gnostic literature which is
usually interpreted as deriving from Aramaic k%50 “fool™; cf. G. Scholem, “Jaldabaoth
Reconsidered,” Mélanges d'histoire des religions of ferts a Henri-Charles Puech (Paris:
Presses Universitaires de France, 1974) 411; B. Barc, “Samaél-Saklas-Yaldabadth:
recherche sur la genése d’un mythe gnostique,” Collogue international (ed. Barc) 123
n.4. Note especially‘the testimony of Michael the Syrian: ~\am A osa maa
Lotz oma cama pimad ama \ale “they (the Manichaeans) say that
Adam and Eve stem from Saql3, the ruler of Hyle, and from Nebragl” (Chronique de
Michel le Syrien, patriarche jacobite d’Antioche, 1166-1199 [4 vols,; ed. J.-B. Chabot;
reprinted, Bruxelles: Culture et civilisation, 19631 4.118 [text]); also Kephalaia 137:15-
22; 138:1-5,17-18, wherein Saklas is termed “the archon who is the ruler of the
[abortions].” For both “Sakla” and “Nebruel” as angelic rulers of “chaos and Hades,” see
Gos. Eg. 57.5-58.21. Priscillian also mentions “Saclas” and “Nebroel”; see Chadwick,
Priscillian 94.

73There exist several variant spellings for this name (/ lard=0s / Lird=ans
L<ains 7 laizms ); of. Scher’s critical apparatus at the bottom of p. 317, as well as
the note above on Asaqliin. “Nebriiél” would seem to be the best reading; note the
references above to the testimonies from the Coptic Gospel of the Egyptians, the list
of Priscillian, and the Chronicle of Michael Syrus. Some sources attempt to link this
name with that of Nefoa8, or biblical Nimrod (Gen 10:8-11); see Reeves, Jewish Lore
204 n.53. For the possible equivalence of Nebraél with the Mandaean demonness
Namrus; i.e., Riha, see Bousset, Hauptprobleme 28, 48; M. Lidzbarski, Das
Johannesbuch der Mandder (2 vols.; Giessen: A. Tépelmann, 1905-15) 2.62 n.3; K.
Rudolph, Die Mandder (2 vols; Gottingen: Vandenhoeck & Ruprecht, 1960-61) 1.184
n.5. Middle Iranian sources 1efer to Nebriiél as “Pé&sis”; see M. Boyce, “Sadwés and
Pésiis,” BSOAS 13 (1949-51) 910-11.

74The traditions preserved within this paragraph are closely paralleled in an
unpublished Sogdian Manichaean fragment (M 7800) which Professor Werner
Sundermann has kindly shared with me. The fragment reads as follows: “They ate fruit
from the forest. And when the abortions fell they began to drink water from the wells
and to cat fruit from the trees. And they remembered the beauty of the sfun-gold. They
began to look out (for him). Thereupon the Enthymesis of Death, the Greed, dressed in
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the two abortion demons, Saqlin and Pésis, and in Saqlin’s voice she glave comlmand
{to the olther abortions: “You, do not look upwards, for your elnemy] (?) it is. But now,
do go, and you, male and female ones, copulate, and fulfill one with the other [lu]stful
desire. Give birth to children, and one by one bring me your abortions, and I will make
one likeness, so that you do not need to look upwards to the sky.” And the abortions
accepted the command, and so they did. They brought eighty thousand abortions
before Saqliin and Pésiis. And they received them, and they brought com[pletely] the
descendants (?). And Saqliin devoured [forlty thousand abortions, and Pésiis forty
thousand. And they copulated with each other, and thus they said: ‘The spiritual
thought, we have it towards the suln]-god, so that what will be born from us [will
resemble] the gods [of sun and moon (7)) The English rendering is that of Professor
Sundermann. Regarding the expression “Enthymesis (§vO0unoig) of Death,” see Sun-
dermann, “Some More Remarks on Mithra in the Manichaean Pantheon,” Etudes
mithriaques: Actes du 2¢ Congres international, Teheran, du 1€T au 8 septembre 1975
(Acta Iranica 17; Leiden: Brill, 1978) 490-91.

75Compare Apoc. Adam 65.26-66.8: “And | saw three men before me whose likeness
I was unable to recognize, since they were not the powers of the god who had [created
us]. They surpassed [..] glory, and [..] men [..] saying to me, ‘Arise, Adam, from the sleep
of death, and hear about the aecon and the seed of that man to whom life has come,
who came from you and from Eve, your wife.” Translation cited from Nag Hammadi
Library3 (ed. Robinson) 279.

76Gos. Eg. 57.16-17 terms Saklas “the great [angel]” (restored from NHC 1V 27);
57.17, 21-22 terms Nebruel “the great demon.” Passages cited from Nag Hammadi -
Library3 (ed. Robinson) 214. In the Manichaean version of this scene, Jesus plays the
role often assigned the serpent (“instructor™), “spiritual” Eve, or Epinoia of Light in
classical gnosis. Compare the remarks of I. de Beausobre, Histoire critique de Manichée
et du manichéisme (2 vols., Amsterdam: J.F. Bernard, 1734-39) 2.453.

7TRegarding this designation, see 1.C. Reeves, “An Enochic Citation in Barnabas 4:3
and the Oracles of Hystaspes,” Pursuing the Text: Studies in Honor of Ben Zion
Wacholder on the Occasion of his Seventieth Birthday (JSOTSup 184; ed. 1.C. Reeves and
J. Kampen; Sheffield: Sheffield Academic Press, 1994) 269-72.

78The restriction of the demiurgic archons by the heavenly messenger(s) is
mentioned also by Ibn al-Nadim; see below. According to the Middle Iranian version of
the anthropogonic narrative, Az stations a “dragon” to guard the first human couple
(Mir. Man. I 200 lines 21ff.).

79Note CMC 34.1-9, which recounts in maddeningly fragmentary form an analogous
“awakening” of Mani by his heavenly Twin: .. t@v] 100 pwtoc nATEPWV KAl TAVIA
TQ FLYVOuEVD 8V TOTG TAOLOWS GIEKAALITE pot. Gventvie 8 abd Tahiv TOV KOATOV
10V Klovog xal Tov¢ matépag kal Ta o8évn 1o drkipdtata [1o dlrokpurtopeve Elv
aOT® TOUTQ ... “.. of the Fathers of Light and all those things taking place in the
Vessels he revealed to me. Moreover he disclosed the ‘Womb of the Column,’ the
‘Fathers,” and the mighty powers concealed iln it (ie., the ‘Column’?)] ....” Text cited
from Koenen-Rémer, Kritische Edition 20. Compare the roster of supernal secrets
disclosed to Adam by Jesus in the testimony of the Fihrist below.

80As several scholars have suggested, this would appear to be a reference to the
infamous Jesus patibilis (“suffering Jesus”) doctrine of Manichaeism. See Augustine,
Contra Faustum 202, 11; F. Cumont and M.-A. Kugener, Recherches sur le manic héisme
(Bruxelles: H. Lamertin, 1908-12) 48; A. Adam, Texte zum Manichdismus (2d ed.; Berlin:
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W. de Gruyter, 1969) 22 n.72; and especially H.-C. Puech, Le manichéisme: son
fondateur - sa doctrine (Paris: Civilisations du Sud, 1949) 82-83, 175 n.342. Formerly
thought to be a “local” (i.c, North African) Manichaean teaching, it is abundantly clear
that the concept enjoyed wider currency. For traces of this doctrine in Sogdian and
Chinese Manichaica, see S.N.C. Lieu, Manichaeism in the Later Roman Empire and
Medieval China (2d ed.; Tiibingen: Mohr, 1992) 287. See also the final lines of M 7983 |
V ii: 'wd ‘ymy§'n pnz'n ‘'mhr'spnd'n ky $hr pdys wnyrd ‘ystyd ny ‘Sn'synd 'ws'n 'nwd'n
bySynd (Boyce, Reader 74), with Mir. Man. I 201 n.1.

81Given the numerous connections with classical gnostic motifs, one might expect
“Tree of Knowledge” here instead of “Tree of Life.” Yet from a literary standpoint, it
could be plausibly argued that Jesus himself assumes in this narrative the function of
the “Tree of Knowledge.” Compare Acta Archelai 11.1 (= Epiphanius, Panarion
66.29.1), where the claim is explicitly made that Manichaeans identify Jesus with the
Tree of Knowledge: 10 8¢ &v mapadeld® @utov & ov yvwgilovot 10 kaiov, adtdc
£0710 'Inoobg <koi> M YVOOL AdTOY, 1| 8V T® koo, compare Epiphanius, Panarion
66.54.2. Text of Acta Archelai cited from Hegemonius, Acta Archelai (GCS 16; ed. C.H.
Beeson; Leipzig: J.C. Hinrichs, 1906). Note also LP. Couliano, The Tree of Gnosis:
Gnostic Mythology from Early Christianity to Modern Nikilism (San Francisco:
HarperCollins, 1992) 170.

82Translation modified from Reeves, Jewish Lore 192-93,

83Unlike Theodore bar Konai and kindred accounts, no proper names are provided
here. Fligel suggests that the male is “desire” and the female “lust” (Mani 248).

84For the corporeal beauty of Eve, see also Irenacus, Adv. haer. 1.30.7. Note Eve’s
epithet in the Middle Iranian tradition below: the “female one of the glories.”

85Presumably the five “members” of the Realm of Light referred to in the previous
section; see Fliigel, Mani 249,

86perhaps to be equated with Az of the Middle Iranian sources? See below.

87Jesus comes alone in Theodore. Some have speculated that the anonymous “deity”
who accompanies Jesus here is the “Friend of the Lights” (i ¥ «.>) mentioned ear-
lier in Ibn al-Nadim’s account (Fligel, Mani 55.2). See R. Reitzenstein, Das manddische
Buch des Herrn der Grésse und die Evangelieniiberlieferung (Heidelberg: C. Winter,
1919) 90 n.1; A.V.W. Jackson, Researches in Manichaeism (New York, 1932; reprinted,
New York: AMS, 1965) 282.

88Compare M 4500 recto I lines 3-7 below, which may recount the same scene as
here.

89The divine, or rather, demonic patrimony of Cain stems directly from a creative
exegesis of Gen 4:1, which reads: hk WX *n%3p DRM PP DR T9M 9N WK MR DR Y7 DIRM
» . Compare Tg. Ps.-J. to the same verse, with the exegetical additions italicized: o
»7 ROKYD 1Y RIIY AR MR PP Y ATYM DRVIYRY RoRYRY nmn MRt menneR M n ¥ “And
Adam knew that Eve his wife was ravished by an angel, and she became pregnant and
gave birth to Cain, and exclaimed, ‘1 have created a man with an angel of the Lord.”
Note also Pirge R. El. 21 (ed. Luria 48a): na2wn an*nw ¥7° 10 MWK MR AR ¥ 0IkM “And
Adam knew Eve his wife .. (Gen 4:1a). What is (the meaning of) ‘knew™? (He knew)
that she was pregnant.” Prior to this statement, the cause of Eve’s pregnancy is
exposed: Y371 nX 7927 DI AYYI 99 MK PP AR AN wmn 3o by k3 “He came to her
riding upon the serpent, and she conceived Cain, and afterwards Adam had sexual
relations with her, and she conceived Abel” (text of this passage taken from the less
corrupt witness preserved in Yalq.; see Theodor’s note to Gen. Rab. 18.6 [1.169]). The
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“he” of this passage was Sammael; cf. Pirge R. El. 13 (ed. Luria 31b); Perush Yonatan to
Gen 4:1; and the variant targum text transmitted by Recanati that Luria quotes (48a
n.8): Xoxn YXpo o k2YNAD M “for she was impregnated by the angel Sammael.” The
tradition is quite old: cf. John 8:44; 1 John 3:12 (... K&iv éx 1ob movngov fv ...); Ap.
John 24.15-25 (where both Cain and Abel are engendered by Yaldabaoth with Eve);
Apoc. Adam 66.25-28; Irenaeus, Adv. haer. 1.30.7-8; Epiphanius, Panarion 39.2.1-2;
40.5.3ff.; Theodore bar Konai, Liber Scholiorum (ed. Scher) 319-20 (on the ‘Audians).
For a thorough discussion, with further references, see Stroumsa, Another Seed 38-53.
Vita Adae et Evae 18:4; 21:3 hint that Adam is not the father of Cain, although this is
nowhere explicitly stated.

90According to Latin Vita Adae et Evae 21:3, the new-born Cain is “lucidus”
(“shining™), a feature which often suggests divine filiation in these narrative contexts;
compare Apoc. Mos. 1:3, where Cain’s appellation “Adiaphotos” should probably read
“Diaphotus” (Ginzberg, Legends 5.135 n.6). For further discussion of the motif of
infantile luminosity, see below. 1 Enoch 85:3-4 portrays Cain and Abel as “black” and
“red” bulls respectively. In Pirge R. El. 21, although Cain’s appearance is not described,
it is distinctive enough to preclude human parentage: XX R*NNNA 12 7% RYW N7 ANRT
p*¥n 1o “and she saw that his (Cain’s) appearance was not of earthly but of heavenly
origin.” Cain’s “deformed” appearance stems from his archonic parentage, beings often
depicted by classical gnostic sources as “formless” (Trim. Prot. 39.23-24) or cven
theriomorphic (Orig. World 100.7, 24-26; 119.17-18; Hyp. Arch. 87.28-29; 94.14-17; Ap.
John 10.8-9; 11.26-34; 24.16-19; Gos. Eg. 574 [1D. ,

91The idea that Cain and Eve were involved in a sexual relationship may be
connected to the obscure legend of the “first Eve.” See Gen. Rab. 22.7 (ed. Theodor-
Albeck 1.213): P»n va mwRIn MR %y w3 anm “(What were they fighting about?)
Judah in the name of R. (Judah) stated: they were contending for the ‘first Eve.”” No
earlier gnostic sources seem to be familiar with the “incestuous intercourse between
Cain and his mother Eve” (Stroumsa, Another Seed-150, but see Irenaeus, Adv. haer.
1.30.1-21), although the status of Cain as an archon is attested, and the motif of
archonic desire for and union with Eve and other mortal women is a common one in
classical gnosis. See Irenaeus, Adv. haer. 1.30.7; Pseudo-Tertullian, Adv. omn. haer. 2;
Hippolytus, Refutatio 5.26.23; Epiphanius, Panarion 39.2.1-7; 40.5.3; 40.7.1.

92Ljterally “Wise (One) of the Age.” Fligel suggests that she corresponds to the
figure of Sophia in classical gnostic sources (Mani 260).

93Literally “Daughter of Greed.”

94 According to one tradition recounted in Pirge R. El 21, Cain and Abel each
possessed a twin sister whom they married (ed. Luria 48a-b). An older tradition,
already extant in Jub. 4:1, posited only one sister, Awan, whom Cain marries after the
murder of Abel (4:9). Note also T. Adam 3:5, where Cain kills Abel in order to take
sole possession of their sister Lebuda. The older version is also visible in Pirge R. El.
21 (ed. Luria 49a): 8% %311 Yw snmn noxw v 7p 5w 1253 2% 7w nkip 70033 IR PATY 07
WX DR APKY MR Y37 N AR MK WX DUWII 7597 MEIXN INWR annw K9k 1y “R. Sadoq said:
Tremendous jealousy and hatred collected in the heart of Cain because the offering of
Abel was accepted, and not only this (provoked such emotions), but his (Abel's) wife
who was his twin was (the most) beautiful among women. Cain thought, ‘I will kill
Abel my brother and take his wife for myself.”

95Note the use of this phrase below in Seth’s recommendation to his father
regarding where they should dwell.
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96This does not seem to be an archon, and the episode possesses a distinct non-
Manichaean flavor.
97Literally “Go for help” and “Bring help” respectively. These are Persian names,
which suggests that the source utilized by Ibn al-Nadim stems from Iranian traditions.
See Fliigel, Mani 261-62; Stroumsa, Another Seed 151.
98Reverting to a Hebrew pun (%aK/%3n) ?
99Here begins a series of intriguing correspondences with the narrative structure of
one popular Second Temple Jewish legend about the auspicious birth of the biblical
hero Noah. According to this story, the marvelous appearance and/or behavior of the
infant Noah arouse his father Lamech’s suspicion that the child is the fruit of an illicit
liasion between his wife and an angelic being. Note the initial lines of the so-called
Genesis Apocryphon (1QapGen): “Then I considered whether the pregnancy was due to
the Watchers and Holy Ones ... and I grew perturbed about this child. Then I, Lamech,
became afraid and went to Batenosh, [my wife ... saying,] ‘Everything will you
truthfully tell me ... you will tell me without lies .. you will speak truthfully to me and
not with lies .. (1QapGen 2:1-7); compare I Enoch 106:1-7. Similarly, when Abel
beholds “his” newborn children, he immediately accuses his wife of adultery with Cain,
who (it should be noted) plays the role of a heavenly archon in this Manichaean text.
For other instances of Cain’s archonic status, see Ap. John 10.34-36; 24.15-25; Gos. Eg.
58[15-17). Translations of 1QapGen are based on the textual edition of J.A. Fitzmyer,
The Genesis Apocryphon of Qumran Cave I: A Commentary (2d rev. ed.; Rome: Biblical
Institute Press, 1971).
100Compare 1QapGen 2:14-18: ““I swear to you by the Great Holy One, by the Ruler
of Healven] that this seed is yours, that this pregnancy is from you, that from you is the
planting of [this] fruit .. [and that it is] not from any alien, or from any of the
Watchers, or from any heavenly being ... I tell you this truthfully.”
101Compare 1QapGen 2:19-21: “Then I, Lamech, ran to Methuselah, my father, and
[communicated] all this to him {so that he might consult Enoch] his father, and come to
know everything with certainty from him .. because they (the angels) reveal
everything to him.” While no reason is given for Abel’s consultation with Eve, its
placement here as an element of the plot suggests an ultimate dependence upon this
Noachic birth-narrative.
102For the slaying of Abel with a rock, see Jub. 431; Gen. Rab. 22.8: 1382 10 1127
v (Theodor-Albeck 1.214, and see Theodor’s notes ad loc.), Tanhuma, Bereshit §0:
... TR NYNIAN MR MYPRD MnXD 2 7wy VAN PR Pirge R. El 21: % 1nxna w3 128 l'IP'?
WM San (ed. Luria 49a); Tg. Ps-J. Gen 4:8; n°%up1 n'ngna KK yaw »mnK 7an Yy PP oY ;
Cave of Treasures (ed. Ri) 46-47 (5.29); al-Ya‘qiibi, Ta'rikh (Ibn Wadih qui dicitur al-
Ja'qubi historiae ... (2 vols; ed. M.T. Houtsma; Leiden; Brill, 1883]) 1.4 lines 10-11; al-
Tabari, Ta’rikh ar-rasul wa-l-muliik (Annales quos scripsit Abu Djafar Mohammed ibn
Djarir at-Tabari [15 vols; ed. M.J. De Goeje; reprinted, Leiden: Brill, 1964-65]) 1.138
lines 17-18.
103A name or designation otherwise unattested in Manichaean or heresiological
sources. The word seems to mean “powerful one” or “mighty one.” See the remarks of
Fliigel, Mani 262-63. Stroumsa is undoubtedly correct in viewing him as equivalent to
Saklas or ASaqlin (Another Seed 149-50).
1040rig. World 123.8-11; cf. Ap. John 29.16-30.11, where the archons introduce
humanity to various metals and the technology for their employment. Although
magical arts are not specifically mentioned in the latter citation, they do form a part
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of the instructional curriculum in I Enoch 7-8, the source which lies behind these
passages. See B. Pearson, “The Figure of Seth in Manichaean Literature,” Manichaean
Studies: Proceedings of the First International Conference on Manichaeism (ed. P.
Bryder; Lund: Plus Ultra, 1988) 149.

105Note that the archetypal Genesis narrative (Gen 2-4) has been inverted in its
Manichaean analogue: the temptation and corruption of Adam now transpires after the
story of Cain and Abel. Al-Sindid thus performs the role of the serpent in the original
myth.

106The Tree of Knowledge in the original myth.

107The correlation of Adam’s corruption with sexual union with Eve is an ancient
tradition. See Ibn Ezra ad Gen 3:6; Apoc. Adam 67.1-14; cf. Orig. World 119.15ff.

1085..> Yo, . Compare the wording of the Syriac Cave of Treasures narrative of the
birth of Seth (ed. Ri 49 [6.2]): P3¢ woard Kima\ ia)\ «isar dur) hala
“and she bore Seth the handsome man, a man like Adam (his father).” So too the Book
of the Bee: parda mhamas Caax v Al “she bore Seth the handsome in the
image of Adam (his father).” The latter text is cited from The Book of the Bee
(Anecdota Oxoniensia, Semitic Series 1.2; ed. EA.W. Budge; Oxford; Clarendon, 1886)
29 line 9.

109  yminosity at birth within Jewish aggadah normally marks the child so endowed
as a chosen agent of God; see especially b. Sota 12a (Moses), but contrast Vita Adae et
Evae 21:3 (Cain). Seth’s radiance in this Manichaean narrative is reminiscent of the
Shi‘i doctrine of the transmission of the Nir Muhammadi, according to which
Muhammad’s pure ancestors (among whom is numbered Seth) each radiated light from
his forehead. See al-Mas'udi, Muriij al-dhahab wa-ma'adin al-jawhar: Les prairies d’or
(9 vols.; ed. C. Barbier de Meynard and P. de Courteille; Paris: Imprimerie imperiale,
1861-77) 1.68; U. Rubin, “Prophets and Progenitors in the Early Shi‘a Tradition,”
Jerusalem Studies in Arabic and Islam 1 (1979) 43-45. However, an incandescent Seth
is known outside of an Islamicate context; see the testimony of the Byzantine historian
Cedrenus cited apud M.R. James, The Lost Apocrypha of the Old Testament: Their Titles
and Fragments (London: SPCK, 1920) 9. The motif ultimately derives from an exegesis
of Gen 5:1-3: Seth reflects the primal bx 71113, which the latter forfeited as a
consequence of the “fall”; cf. Gen. Rab. 12.6. Unforfunately the extant lines of
1QapGen do not retain a description of the newborn Noah. Note however the
appearance of Noah given in I Enoch 106:2: “his body was white like snow and red
like the flower of a rose, and the hair of his head (was) white like wool ... and his eyes
(were) beautiful; and when he opened his eyes, he made the whole house bright like
the sun so that the whole house was exceptionally bright.” Translation taken from that
of Knibb, AOT (Sparks) 314. Noah’s coloration as both “white” and “red” peculiarly
echos the ascription of these same colors above to Abel and Cain respectively.

110An obvious allusion to Gen 4:25: nw *> MY MWW NX XIPM 13 T9M NWKR AKX MY DX I™
°p 197 %3 Y37 NN Ak ¥ oYk Y.

111This is a puzzling response to Eve’s murderous intention. However, M 528
Fragment II produces the suspicion that Ibn al-Nadim’s narrative is truncated at this
point: “(R) ... he appeared before Saqlon, and addressed him thusly: ‘Command that she
give him milk immediately” Then Saqlon sought to make Adam an apostate from the
(correct) religion (V) .. (lacuna of approximately 20 lines) ... he saw the demons. He
then quickly laid the child on the ground, and drew (around him) seven times a very
wide circle, and prayed to the gods ...” We learn from this fragment that Eve had
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apparently decided to kill the child by starving it. Adam thereupon appeals to Saqlon
to force Eve to nurse the infant, unaware that the archon desires the child’s demise as
well. When Adam finally realizes this, he takes the child in order to feed him himself.
Text of M 528 Fragment 1l cited from W.B. Henning, “Ein manichéisches Bet- und
Beichtbuch,” APAW 10 (Berlin, 1936) 48.

112Note Homilies 61.23, which refers in a broken context to one “crowned like
Sethel.” It is possible that the “crown of radiance” (.4 J.1S1) mentioned here is
destined not for Adam but Seth. On the other hand, the Syriac Cave of Treasures
explicitly records the coronation of Adam: JawhhrCa hasls >80\ gal ook
o hoaoeiha s max.is “There he donned royal garments, and had placed on
his head a crown of glory ..” (ed. Ri 19 [2.17]).

113This same legend of Adam’s resorting to magical praxis in order to protect the
young Seth from demonic attack also appears in the Middle Iranian fragments (M 5566
+ M 4501) recently published by Sundermann; see below. There however Adam
inscribes seven circles, as opposed to the three mentioned here. This legend must also
lie behind the curious invocation preserved on Montgomery, Aramaic Incantation Texts
#10 lines 3-4 (emended in accordance with JLN. Epstein, “Gloses babylo-araméennes,”
REJ 73 [1921] 40): 923z 121 P 19 [P7Iw 1o oaneiy 592 nw’ ARETp DIK 72007 RDAR KAR3
UL 1 “with that seal with which Adam the protoplast sealed his son Seth, and he
(i.e., Seth) was delivered from dlemons), devils, tormentors, and satans.” For further
discussion, see J.C. Reeves, “Manichaica Aramaica: Adam, Seth, and Magical Praxis”
(forthcoming).

114This episode provides an aetiological explanation for the designation “Sethel,”
the usual name for this personage within Syro-Mesopotamian gnostic circles. According
to this tradition, the name “Sethel” (here JL& ) derives from a midrashic transposition
and manipulation of the consonantal phonemes of the child’s original name, “Lotis”
(b,

115 A distorted reflection of Gen 3:15a: 79 1°21 WA PP AWKD P31 933 NPUK 72K .

116 A reflex of Gen 3:24, wherein Adam and Eve are involuntarily expelled from the
Garden. Here, by contrast, Adam and Seth voluntarily separate themselves from further
temptation. .

117 According to Vita Adae et Evae 48:6, both Adam and Abel were buried in
Paradise.

118] ¢, the Manichaean precepts. See the discussion of Fligel, Mani 271; H.H.
Schaeder, Iranische Beitrdge I (reprinted, Darmstadt: Wissenschaftliche Buch-
gesellschaft, 1972) 282-85; Puech, Le manichéisme 143-44 n.238.

119Compare the summary of the Manichaean version of the Adam and Eve
narrative that is supplied by Augustine, De morib. Manich. 19.73: “Talis apud vos opinio
de Adam et Eva: longa fabula est, sed ex ea id attingam, quod in praesentia satis est.
Adam dicitis sic a parentibus suis genitum, abortivis illis principibus tenebrarum, ut
maximam partem lucis haberet in anima et perexiguam gentis adversae. Qui cum sancte
viveret propter exsuperantem copiam boni, commotam tamen in eo fuisse adversam
illam partem, ut ad concubitum declinaretur: ita eum lapsum esse atque peccasse, sed
vixisse postea sanctiorem.” Text cited from Fliigel, Mani 265-66.

120The editio princeps is F.C. Andreas and W.B. Henning, “Mitteliranische
Manichaica aus Chinesisch-Turkestan, 1,” SPAW (1932) 193-201, henceforth
abbreviated as Mir. Man. I. Revised editions of the Middle Persian text are provided in
Boyce, Reader 71-74 (§§37-51), from which the present translation has been prepared,
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and Hutter, Manis kosmogonische Sabuhragan-Texte 81-99. This latter work is
henceforth cited as Hutter, SbT.

121The first human couple according to the lightly Iranized version of the
Manichaean anthropogonical myth. GEhmurd is actually the name of the Iranian
Urmensch (Gaydmard), not the ersten Menschen, as is understood here. Cf. Mir. Man. |
197 n2. The names “Adam” ('d’'m) and “Eve” (hw'y) are employed twice below in M
2309 (= Mir. Man. I 191 n.2) and M 8280. Note also W. Sundermann, Mittelpersische
und parthische kosmogonische und Parabeltexte der Manichder (Berlin: Akademie-
Verlag, 1973) 76 n.1 for two further fragmentary occurrences of the name “Adam.”
This work will henceforth be cited as Sundermann, KuP.

122Fpr ease of reference, the translation is paragraphed in tandem with that of
Boyce’s Reader.

123The demoness “Greed” or “Lust,” sometimes termed m'd cy dyw'n “mother of the
demons” (Sundermann, KXuP 63 line 1195). She is “.. the covetous and pernicious
principle of matter, ... the producer of the powers of darkness, and the exciter of greed
and concupiscence, she is what was called Hyle by Mani himself.” The description is
that of Sundermann, “Some More Remarks on Mithra” 490. In the present account, she
plays the role of the creator of humanity. For further information regarding her, see
Jackson, Researches 106-108. : '

124Middle Persian dw dys. The fabrication of the first human couple in accordance
with two gender-specific divine “forms” or “images” would seem to be grounded in a
literal exegesis of Gen 1:26-27: DIRT AR DRYR X137 ... NNIRTO WAYYD DX MUY DFIYR 0KN
BNR XT3 72P9) 121 IR X713 ©°AYR BY¥3 wY¥s . The employment of two different nouns to
connote the divine “image” in 1:26, plus the repetition of the word %% in 1:27a, may
have encouraged speculation that “two forms” (dw dys) were required for the
production of “male” and “female” (1:27b). See also Hutter, $bT 92-93 n.20.

125Narisah (= Mazdean Neryosang) is a messenger deity whose role here cor-
responds to that of the Messenger in Theodore’s account, or to that of al-Bashir in Ibn
al-Nadim. See Mir. Man. [ 192 n.6. Theodore’s discussion of Zoroastrianism has “Narsa”
{ s ) created by Hormuzd in order to thwart the evil machinations of Ahriman
(Liber Scholiorum (ed. Scher] 297.7-12). In Zoroastrian tradition (Bundahishn §14),
Neryosang is instrumental in preserving a portion of the spilled seed of the slain
Gayomard, the prototypical Urmensch. The first human couple (MaSya and Mashyana)
eventually sprout from another portion absorbed by Spandarmat (Earth). Convenient
translations of the relevant portion of Bundahishn §14 can be found in R.C. Zaehner,
The Teachings of the Magi: A Compendium of Zoroastrian Beliefs (reprinted, New
York: Oxford University Press, 1976) 75-79; Textual Sources for the Study of
Zoroastrianism (ed. M. Boyce; Chicago: University of Chicago Press, 1984) 51-52. See
also the remarks of Cumont-Kugener, Recherches 61-63; J. Duchesne-Guillemin,
Religion of Ancient Iran (Bombay: Tata Press, 1973) 41, 218-20.

126This line is damaged; the translation follows the suggested restoration in Mir.
Man. I 193 V Iline 11.

127Restoration in Mir. Man. [ 193 V I line 15. The phrase “two creatures” (dw d’'m)
consistently designates the first human couple.

128 Apparently a reference to the emotional distress felt by the abortions subsequent
to the sudden removal of the Messenger’s pleasant form(s). See the initial line of
Theodore bar Konai’s testimony quoted above, as well as Mir. Man. I 192-93 R 1I lines
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6-15. By modeling the first human couple after the forms of the Messenger, the
abortions are insured constant access to those pleasurable sights.

129 Asréstar; a class of demonic beings. The male and female dsréstar correspond to
Asqalin and Nebruel in Theodore’s testimony. See Mir. Man. I 194 n.2. Sometimes the
male asréstar is explicitly named Saklon (Sklwn), an obvious reflex of the Syriac
cognomen. See M 5567 below, as well as Sundermann, KuP 55 line 1046.

130This depiction betrays the classical gnostic roots of Manichaean mythology. See
Ap. John 10.8-9; Hyp. Arch. 94.14-17; Orig. World 100.7, 24-26. On the popularity of the
lion-image in Manichaean demonology, see Baur, Das manichdische Religionssystem 57-
59.

131Compare the language of M 7800 cited above: “Thereupon the Enthymesis of
Death, the Greed (i.e., Az) dressed in the two abortion demons, §aq11'm and Pésiis ...”

132The original inhabitants of the Realm of Darkness prior to the mingling of Light
and Darkness; cf. Mir. Man. I 194 n.3.

133A different set of demons, monsters, etc. who are often referred to in parallel
accounts (such as Theodore’s above) as “abortions.” The didactic activity of Az is thus
consistent with her original nature as a primal expression of Lust or Greed.

134Middle Persian ‘wzdh’g; compare New Persian W3 ; “dragon”; 83 “AZdahak.”

135 plausible textual emendation; see Mir. Man. I 195 n2; Boyce, Reader 72.

136Middle Persian dyswys, literaily “mixture,” referring here to the unsanctioned
mingling of Light and Darkness. See Mir. Man. I 195 n.4; Sundermann, KuP 15 n.12;
Hutter, S6T 99-100.

137See Henning, BSOAS 11 (1943-46) 63 n.1.

138Compare above Ibn al-Nadim, Fihrist (apud Fligel, Mani 58-59): &1, Wb JU
ot gl Cld 3 el y o st adzat il by dll 5 L) 31 “He (Mani) said, *“When the
five angels saw the divine Light and Goodness which Desire had plundered and bound
as captive within those two who had been born ...” Cf. Bousset, Haupt probleme 49-50.

139Sce Acta Archelai 83 (= Epiphanius, Panarion 66.26.3): xal | bAn G’ Eautig
EKTI08 T0 QUTQ, KOl CLAGPEVOV abT®dV GO TIVOV GEXOVI®Y .. Theodore bar Konai,
Liber Scholiorum (ed. Scher) 317.3-6: < ,am hu) s aars Jusd wAma ima
alasa emilas Mo 101 AN\ Ll mhio o1 F180¥ 00 oan 9 Nsln
ralies ods alaa i s “He says that these daughters of Darkness were
previously pregnant of their own nature, and when they beheld the beautiful forms of
the Messenger, their embryos aborted and fell to the earth. These ate the buds of the
trees.” Both of these parallels are cited in Mir. Man. I 196 n.1. See also the opening
lines of M 7800: “They ate fruit from the forest. And when the abortions fell they
began to drink water from the wells and to eat fruit from the trees.”

140See Mir. Man. I 205 s.v. nx; Hutter, $6T 100-101.

14180 Klimkeit; Andreas-Henning, Asmussen, and Boyce do not hazard a guess here.

142Compare Sundermann, KuP 30-31 lines 459-62.

143 According to ancient Iranian tradition, linguistic variegation is of demonic
origin. See Hutter, SbT 102. One also thinks of the deleterious effects of the Tower of
Babel episode (Gen 11:1-9). '

144y literally “vehicle” (see W.B. Henning, OLZ 12 [1934] 751). The “vessel” is the
sun. Note Alexander of Lycopolis, contra Manich. §4 (ed. Brinkmann 7 lines 6-8): kxal
eikova 88 dv AMe EwpacBal towadny, 016V 0Tt 1O Tob dvlpmmov e1dog; Acta
Archelai 13.2; ... xal 6 TEeOP<E>VING O TOLTOG O 8V 1 peyare TAolw; Kephalaia
20.17-18; 25.20-22; 28.15-22; 87.27-28; Evodius, De Fide 17, cited in Cumont-Kugener,
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Recherches 57-58 n.2. See Theodore bar Konai, Liber Scholiorum (ed. Scher) 316.11-14:
i1 mhio o A /AN L m &mmﬁzz Spyo al v@m asa
< Rhaiso «'-un aoxs b \psaain o a Neia hansa  “When
the vessels (i.e., sun and moon) moved and reached the midst of heaven, the Messenger
then revealed his male and female forms and became visible to all the archons, the
sons of Darkness, both male and female.” See further Sundermann, KuP 63 nn.11-13.

145Compare Sundermann, KuP 32 lines 502-516.

146 A reference to those denizens of Darkness who were captured and “fastened
upon” the heavens during the cosmogonic process. For discussion of this motif, see
Reeves, “Jewish Pseudepigrapha" 185-87.

1470bserve that, as in Mandaeism, the “constellations and planets” are condemned
as baleful influences upon terrestrial existence. Note also M 178: “The twelve
constellations (signs) and the seven planets they made rulers over the whole Mixed
World, and set them in opposition to each other” (W.B. Henning, “A Sogdian Fragment
of the Manichaean Cosmogony,” BSOAS 12 [1947-48] 313; also Klimkeit, Grosis 236).
See also Kephalaia 87.33-88.33; 168.12-16.

148The “connection(s)” (nwnysn) and “link(s)” (pywn) mentioned in this passage
correspond to the “root(s)” (0ilag) of Acta Archelai 9.4-5 and the lihme of the Coptic
Manichaean texts; see Kephalaia 88; 118.3; 119.8-20; 120ff.; 125; 213-16. Klimkeit fails
to recognize this motif, and hence his translation of this section is flawed; I am grateful
to Jason BeDuhn for alerting me to this problem. With regard to these “connections”
linking organic life with demonic entities, see W.B. Henning, “An Astronomical
Chapter of the Bundahishn,” JRAS (1942) 232 n.6; idem, BSOAS 12 (1947-48) 313 n.8;
Sundermann, KuP 29 n.58; Hutter, S6T 103.

149Middle Iranian nwxwyr; see Mir. Man. I 197 n.2. Compare Hebrew pwxsn bar, or
Adam the protoplast.

156Compare Acta Archelai 12.2 (= Epiphanius, Panarion 66.30.6): tnv 5¢ Ebav
Opoiwg EKTIgav, SOVIEg avTh 8K TG mBUNIag aUTOV TEOG 10 EaraTROML TOV
’Abday “they (the archons) created Eve also after like fashion, imparting to her of their
own lust, with a view to the deceiving of Adam.”

151Compare Ibn al-Nadim, Fikrist (apud Fliigel, Mani 63.11-12): 2, W1, .1l
<Ay “water, fire, trees, and earth (2),” adopting the reading supplied by mss L and V
for the third item, and the textual emendation suggested by C. Colpe for the fourth. Cf.
N. Sims-Williams, “The Manichaean Commandments: A Survey of the Sources,” Papers
in Honour of Professor Mary Boyce (Acta Iranica 24-25; 2 vols.; Leiden: Brill, 1985)
2.577 n.33. As support for “earth,” note Acta Archelai 10.8 (= Epiphanius, Panarion
66.28.9): kal €1 TIC MEQIRATEL Xopal, BAGITTEL TV yRv. See also al-Biriini, Chronologie
(ed. Sachau) 207.22: oLy oWy i “fire, water, and plants.”

152Compare Sundermann, KuP 30 lines 456-59; 31 lines 480-82.

153Contra Hutter (ST 96 n.31), it is by no means clear that this “ruler” (s'r'r) is
identical with Az it is possible that Saklon is meant. The Middle Persian word
probably renders Syriac rdvu\;nr(, itself a borrowing of Greek apxovia. See

Reeves, Jewish Lore 203 n.37. /

154Compare Gen 1:28-30: 7was paRA nX X5 137 YI0 BAYR BRY RN DY DK T
Y7 Y 3wy Y5 Nk DY “nny N BYRYR MR PARD DY NwmIn 1N Y31 DMwR MY &R N3 TN
ooRwn MY Yo% KA nen Y3 abaxh nm 0% ¥ ¥ Py vvb 13 WK PR YD NNy pIRn B a5 Yy wn
19 *n*1 nYoRY 2wy P Y5 NR NN WY 13 WK YR Yy wen 9%, So too Couliano, Tree of
Gnosis 169; Hutter, SbT 92-93 n.20.
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155A reflex of the serpent in the Genesis narrative? Note also the references to the
dispersal or binding of Adam’s guardian(s) in the Syriac and Arabic traditions cited
above. )

156 pnz'n 'mhr’s pnd'n; literally “five Amahraspands™; compare Sundermann, KuP 15
lines 48-49: mhr'spndn rwsn'n “Light Elements.” Whereas in Zoroastrianism the
Amahraspands, or “Holy Immortals,” are conceived as lesser deities (usually six in
number) who assist Ahura Mazda in the creation of the physical universe, the term is
employed here to denote the “five elements” of the Realm of Light that constituted the
battle-armor of Primal Man. When the latter entity was defeated by the forces of the
Realm of Darkness during their initial engagement, the hosts of Darkness consumed his
armor, thereby ingesting the “five elements.” The eventual recovery of these “ele-
ments” is the goal of Manichaean cosmogony. .

157For other translations of this passage, see Mir. Man. I 193-201; J.P. Asmussen,
Manichaean Literature (Delmar, NY: Scholars Facsimiles and Reprints, 1975) 128-31;
Klimkeit, Grosis 232-34; Hutter, $bT 81-104.

158Sundermann, KuP 70-77. As Sundermann indicates (p. 70), the contents of these
fragments closely parallel the material found in Ibn al-Nadim’s narrative recounting
the Manichaean version of the story of Adam and Eve. They thus confirm the essential
veracity of his testimony.

159amwys'n. See W.B. Henning, “A List of Middle-Persian and Parthian Words,”
BSOS 9 (1937-39) 83.

160Compare Ibn al-Nadim above: “Then that (male) archon came back to his
daughter, who was Eve, and lustfully had intercourse with her.”

161Sundermann (KuP 71 n.2) suggests that GEhmurd is the speaker.

162A reference to the garland-scene recounted by Ibn al-Nadim above? Compare
that narrative: “Al-Sindid then taught Eve magical syllables in order that she might
infatuate Adam. She proceeded to act (by) presenting him with a garland from a
flowering tree, and when Adam saw her, he lustfully united with her.” For the meaning
of Middle Persian j'dwgy, see Henning, BSOS 9 (1937-39) 83.

163Middle Persian g5. See the remarks of Sundermann, KuP 127.

164The child is of course Seth. The Fihrist account speaks of only three circles.

165In the Fihrist, it is the names of the King of the Gardens, Primal Man, and the
Living Spirit.

166[n addition to the Fikrist account and the possible Aramaic incantation bowl
reflex, this episode possesses a Sogdian paraliel (M 528); see Henning, “Bet- und
Beichtbuch” 47-48. For comparative evidence, see 1. Gruenwald, Apocalyptic and
Merkavah Mysticism (Leiden: Brill, 1980) 185 and his n.15.

167Middle Persian rb'y'nd, > rbwdn. See Henning, BSOS 9 (1937-39) 87.

168 jterally “the Upper Height” (b'ryst 'brdr).

169This threatening episode is severely truncated in the Fihrist narrative.

170Compare Ibn al-Nadim: “Then there appeared to Adam a tree called the lotus,
and milk flowed from it, and he fed the boy with it.”

171Tp judge from the similar movement of the Fihrist’s narrative, the naming of
Seth probably occurred here.

172According to the Fikrist version, Eve resolves to kill Seth at the behest of al-
Sindid, but Adam rescues the child before any harm can come to him, Perhaps this
Middle Iranian version supplied information about one or more assassination attempts.

173'rd’yy. This term is equivalent to siddigit above in the Fihrist. This apparently
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refers to the time when Adam and Eve were first created. Jesus warns Adam to avoid
Eve’s company, and initially (at least) he enjoys success.

174Note the wording of Recto column I lines 7-8.

1758¢e Sundermann, KuP 74 n.11.

176Here Eve becomes a willing accomplice in the seduction of Adam. Perhaps this is
the setting for Eve’s instruction in magical syllables.

177Compare Ibn al-Nadim above: “When Shithil saw him, he admonished and
rebuked him (Adam), and said to him, ‘Arise, let us go to the East, to the Light and Wis-
dom of God.™

178]dentified by Sundermann as the “fifth earth”; Manichaean cosmology char-
acteristically posits “eight earths” and “ten heavens.” See Sundermann, KuP 38 n.3; 57
line 1060.

179See §41 above?

1801¢ from the precepts of Manichaeism.



CHAPTER FOUR

THE APOCALYPSE OF SETHEL

Text

opotwg 8¢ kal TnBnh 0 VoG AbTOL OVT® YEYEAPEV EV TN GROKAADYEL ABTOL AEYWOV
oT1 Nvoita Tovg SpBaAoNg oy kol §0eENoa ENTPOTBEY ToV TEOTMTOV pov [dyye]
Aov ob ovk nduvalpmv avalmlyeapnoat 0 [EEYYOS ... AAO TL Ul.... .... doTloanat [....
.......... ] uot- [ v wd 00 Ol e ] 01 L ] L I 6nn]vixa tof)tow
nxgoaoaunv, £XGQT} HOV n Kug&m Kai ustatgann n q:govnmg xal 8YEVOUNY QG £1C
TRV peylotwy ayyekmv sxuvog o ayyskog mv xelga avToy 8l tnv Ssglav pov. Oeig
xal BEEWOE pe Gro Tob Koopov & 00 SYEVVNONY Kal ARAVEYKEV EIC ETEQOV TOXOV
KAVY PUEYIOTOV. TIKOVOV BE £k TV OMGOEY pov B0pOPOL LEYITTOV 8K TWV G YYEL®OV
gxeivav v xalteheyla 8v] 1§ xooule adtdv draghovimy [kal .. . vitov. 18lov
8 . . &v]egm[n ----- at least two lines missing] n[oxx& 8¢ métou; nuga]nxﬁma
skexen sv talg ygacpatg ab1ov, Kal mg ngn:ayn O’ KELVOL TOD QYYELOD QRO
KOOWOL £iG KOOUOV Kal ATEKAAVYEY abTH) HEYIOTA RLOTAQELA THG MEYAAWOOVRC.]

Translation

Also Sethel his son has similarly written in his apocalypse, saying that ‘I op-
ened my eyes and beheld before me an [anglel whose [radiance] I am unable
to (adequately) represent ... ... .. {liglhtning ... ... ... .. to me .. (3 lines lost) ...
[Whlen I heard these things, my heart rejoiced and my mind changed and I
became like one of the greatest angels. That angel placed his hand upon my
right (hand) and took me out of the world wherein I was born and brought
me to another place (that was) exceedingly great. Behind me I heard a loud
uproar from those angels whom [I lleft behind [in] the world which thely
poslsessed ... (at least 2 lines missing) ..’
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Mlany things simillar to these are described in his writings, and as he was
transported by that angel from world to world, he revealed to him the awe-
some secrets of (divine) majesty.

Commentary

Guotm 58 xai TneMA & vidg abTod obTw Yéyoagey &v 11 Grokardyet abtov “Also
Sethel his son has similarly written in his apocalypse.” The employment of
the name “Sethel” in lieu of “Seth” is a peculiar characteristic of both Mani-
chaean and Mandaean literature. In the present fragment, the use of the
phrase “his (i.e, Adam’s) son” (6 vidg adtob) to modify the name “Sethel”
echoes the manner in which this figure is typically introduced in Syro-
Mesopotamian gnostic literature when speaking of biblical genealogical
succession.2 It assures the uninitiated reader that the biblical forefather Seth
(Gen 4:25-26; 5:3-8; 1 Chr 1:1; Luke 3:38) and the personage termed Sethel
who occupies an identical position in the chain of ancestors are in fact one
and the same. Given the frequent use of the epithet “his son” or even “his
firstborn son” in tandem with the proper name, one might speculate that the
use of the name “Sethel” for this forefather was a relatively recent in-
novation which required occasional verbal reinforcement. Caution however
must temper such speculation, for an individual named “Sethel the deacon”
already appears among Mani’s earliest circle of disciples.? The name is thus in
use in Mesopotamia during the mid-third century; how much earlier this was
the case remains obscure.

The origin of the designation “Sethel” is also unclear. One interpretation
understands “Sethel” to be a theophoric formation,* perhaps constructed to
enhance its referent’s standing as an entity created “in the image and likeness
of God” (Gen 5:3) who, unlike his father, never forfeited that status.
Structurally the name appears to consist of the proper name “Seth” plus a
variant of the popular Semitic angelic termination (i)'¢l.> The fact that the
present “apocalypse” explicitly mentions his elevation to angelic status (51.1-
6) lends credence to this hypothesis. Such an analysis is reinforced by the
occurrence of the figure of a “heavenly Seth” as a divine being within so-
called Sethian gnosticism, although within that trajectory the name “Sethel”
does not appear. An analogous conception of an exalted Seth, perhaps
dependent upon this idea, does play a role in Mandaeism$ and in certain
strands of Manichaean tradition. Although the name Sethel designates within
these latter traditions the biological son of Adam,’ it can simultanéously
connote a heavenly entity to whom prayers and hymns of praise might be
addressed. For example, Psalm-Book 144.1-146.13 features a hymn extolling
“Sethel our Savior,” wherein a supernal Sethel, termed “the giver of life to
souls,” is successively lauded by the constituent deities and personified
components of the Manichaean cosmos, by the Manichaean apostles (in-
cluding Mani himself), and finally the members of the Manichaean
community. Here the name “Sethel” would appear to denote the Light-Nous,
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or the heavenly Apostle of Light, the celestial entity that has repeatedly
manifested itself upon earth in the figures of the heralds. This concept is thus
akin to the aforementioned idea found in certain classical gnostic com-
positions that posits a “heavenly Seth” as the ultimate revealer of gnosis or as
an “angelic” savior-figure.

An alternative way of analyzing the development of the name “Sethel”
has recently been posited by G.G. Stroumsa. Rather than viewing “Sethel” as
a theophoric formation, Stroumsa points to several midrashic word-plays that
treat the name “Sethel” as if it were derived from the Hebrew root »nw “to
plant.”8 The ultimate origin of this exegesis was a creative reading of the
Hebrew text of Gen 4:25: *2 Dw 7> A W HX XN 13 720 IDWR DX TW DIR ¥
TP 177 3 Y27 nnn ook v oAk “And Adam knew his wife again, and she
bore a son. She named him Seth, ‘because God has granted me another seed
in place of Abel, whom Cain killed.” By reading the crucial phrase *2 nw as
one word (%nw) and translating the clause in a literal fashion, the result is:
“she named him Seth, ‘because God planted (for) me another seed ...”” Seth
thereby acquired the by-name »nw, Lhx (ie., “the one planted,” or simply
“plant”), passive forms of the same verbal root as generated in Aramaic and
Syriac. A

Despite its ingenuity, there remain certain problems with this proposal.
The Hebrew sources which illustrate the “planting” metaphor in conjunction
with Seth are late and obscure, whereas the name “Sethel” is demonstrably in
use by the mid-third century. Stroumsa suggests that the derivation of
“Sethel” from Ynw may have been known to Philo, but the relevant citations
(Post. Cain. 10, 170; Quaest. Gen. 1.78) are extremely ambiguous. His ci-
tation of Mandaean examples only demonstrates that the Mandaeans
themselves were perfectly capable of perceiving the midrashic possibilities
inherent in a form like “Sitil”9—the root was after all a common one in
Aramaic dialects; it proves nothing about the ultimate generation of the
form.

More puzzling is Stroumsa’s appeal to the Manichaean protoplastic nar-
rative preserved by Ibn al-Nadim in the latter’s Fihrist as a further possible
example of knowledge about the “plant” derivation. In the section that
recounts the naming of Seth, we read: “Then there appeared to Adam a tree
called the lotus, and milk flowed from it, and he fed the boy with it. He
named him (the boy) after its name, but sometime later he renamed him
Shathil (i.e., Seth).”10 Stroumsa concludes: “Since the Manichaean source
clearly linked the child’s name to the growing of the tree, it probably
reflected the same Hebrew etymology (from the root Ynw) already known to
the Rabbis and perhaps to Philo.”1! But this explanation disregards the plain
meaning of the text. It only states that Adam initially named the child
“Lxtxs” in order to commemorate the miraculous suckling of the child with
the tree’s sap. Afterwards he reversed the consonants of the boy’s name to
form the name “Sxtx/” (i.e., Shathil). In other words, according to Ibn al-
Nadim, the name Sethel derives from a midrashic rearrangement and ma-
nipulation of the consonants of the word “lotus,”!2 the tree whose sap
initially nourished the infant Seth. Neither the root ?nw nor the concept of
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“one planted” play any discernible role in the construction of this particular
explanation, which simply functions as an aetiological explanation for the
curious designation “Sethel.”

There remains a third possibility for reconstructing the origin of the
curious designation “Sethel.” Perhaps the impetus for orthographic variance
was supplied by a homiletic desire to create a homophonic symmetry or
assonance among the names of the three biblical sons of Adam. Such an
explanation is not as fantastic as it might initially seem. The names of the
first two sons, Cain and Abel, are in fact so harmonized in Muslim tradition,
appearing there under the forms Qabil and Habil!3 The “-el” termination of
Sethel may thus not be the angelic suffix of the theophoric name theory, but
rather may reflect the residue of an attempt to reproduce the biblical
orthography of the name “Abel” (727) .14 Perhaps this harmonization process,
which is of uncertain age and origin,!5 was extended to embrace the
remaining biblical son of Adam, thus producing the series Qabil, Habil, and
Sathil (Sethel).

In addition to the enigmatic designation “Sethel,” the forefather Seth also
bore in certain gnostic circles the name “Allogenes” (CA)ioyevng); literally,
“the stranger” or “the alien.” It stems apparently from a Greek gloss to the
literal Septuagintal rendering of the Hebrew nk ¥71 of Gen 4:25, onégpa
fregov (“another seed”), a phrase understood exegetically as a\ioysvig
(“alien”) to emphasize both Seth’s “alien” status amidst a corrupt material
creation and the distinctiveness of his parentage vis-g-vis an alleged demonic
patrimony for Cain and Abel.16 In the course of his discussion of the
Archontic sect (Panarion 40), Epiphanius provides the following pertinent
testimony:

They (the Archontics) also use the work called The Strangers—for there are
books entitled thus .. These folk recount another tale, according to which, they
say, the devil came to Eve and united with her as a man with a woman and begot
on her Cain and Abel ... and in turn, they say, Adam united with Eve his wife and
begot Seth, his own physical son. And next, they say, the higher power
descended, accompanied by the ministering angels of the good god, and caught
up Seth himself, whom they also call “Allogenes”; carried him somewhere above
and cared for him for a while, so that he would not be slain; and after a long
time brought him back down into this world, having rendered him spiritual and
(only) <apparently> physical, so that neither <the creator> nor the authorities
and realms of the world-creating god could prevail over him. And they say that
he no longer served the maker and craftsman (of the world); but he ac-
knowledged the unnameable power and the higher, good god, serving the latter;
and that he revealed many things to the discredit of the maker of the world, the
rulers, and the authorities. <Hence> they have also portrayed certain books, some
written in the name of Seth and others written in the name of Seth and his seven
sons, as having been given by him. For they say that he bore seven <sons>, called
“strangers”—as we noted in the case of other schools of thought, viz. gnostics and
Sethians.17

This passage is of paramount importance for the interpretation, and
perhaps even the sectarian provenance, of our present “apocalypse” of Sethel.
In addition to the notice about the distinctive sectarian nomenclature for
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Seth (and his progeny), we also learn that the Archontics accorded Seth,
instead of Cain and/or Abel, recognition as the first biological descendant of
Adam and Eve. Seth subsequently experienced a corporeal transformation at
the hands of “the higher power,” a process which involved both heavenly
ascent and a temporary occultation. He ultimately returned to earth, but in a
non-physical form that was immune to the blandishments of the demiurgic
archons, and revealed to his contemporaries valuable information about the
supernal realms. The Archontics utilized a' number of literary works
attributed to Seth which presumably were based upon the teachings that he
allegedly promulgated upon his return from heaven.

The obvious similarity between Epiphanius’ outline of Archontic ideology
and the surviving contents of our fragment suggests that the CMC “apo-
calypse of Sethel” belongs within the orbit of this particular sectarian milieu.
However, certain difficulties attend a firmer resolution of this possible nexus.
Some scholars have questioned the actual existence of a separate sect of so-
called “Archontics,” since it is only Epiphanius, along with those writers
dependent upon his work, that record this name. Moreover, given the
numerous correspondences discernible within the information that he
supplies about the “Archontics” (Panarion 40) and the “Sethians” (Panarion
39), as well as certain antinomian “Gnostics” (Panarion 26), and given the
prominence of what is presumably the same “Sethian” group in the writings
of earlier heresiologists, it may be possible to argue that the Archontics were
simply a “local” branch of the broader movement that scholars term “Sethian
gnosticism.”18 Epiphanius himself informs us that the Archontics “were not
commonly found in many places, only in the province of Palestine. Yet they
have already somehow carried their poison into Greater Armenia.”’1% He
attributes its Palestinian roots to the perfidy of a certain hermit named Peter
who dwelt in a cave near Hebron, and its eastern expansion to one Eutaktos,
an Armenian traveler who after imbibing the “poison” of Peter subsequently
infected his homeland (Panarion 40.1.2-3).

Independent evidence for the spread of “Sethian” (Archontic?) writings
and doctrines into northern Mesopotamia occurs in the Scholion of Theodore
bar Konai during his discussion of the Edessene heretic ‘Audi and his
followers. The significance of this testimony for the eastern promulgation of
Sethian currents, which was first recognized by H.-C. Puech,20 requires that
we reproduce the report in its entirety:

Regarding the ‘Audians?!

‘Audi was leader of the deacons of the church in Edessa, (an office) usually
termed ‘archdeacon.” When the Nicene Council decreed the regulation that
members of the Church would not celebrate the paschal festival with the Jews,
he (continued) to follow the ancient customs, and contended that their rite was
the proper one to hold. He (therefore) separated himself from the Church, and
formed a group from those who agreed with him. And when he saw that he was
being blamed by many for opposing the decision of the synod, he added another
(reason) in order that he might seem to possess a pretext, saying that it was due
to the dissoluteness of the clergy, for they collected interest upon loans and
dwelt with women and committed adultery and frequented brothels—*for this
reason 1 separated from them. Yet it is well known that he was both headstrong
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and boastful—headstrong because he violated a canonical decree of the Church,
and boastful because he was infected by the disease of Pharisaic pride, for he
deemed himself to be more righteous than the rest (of the Church).

He accepted with the Old and the New Testaments also (certain) apocalypses
( &;&R ). He asserted that Light and Darkness were not created by God, and
he taught that God was composite and possessed in all respects the appearance
of a human being. He thinks this follows from the verse which states: ‘Let us
make humankind in our image and in our likeness’ (Gen 1:26). Since the Scrip-
tures use concrete (1) nouns about him (God), they seek to relate his
manifestations and his activities.22 :

Let us record (here) a small sample of the wickedness of ‘Audi. Writing in an
apocalypse which bears the name of Abraham,23 one of the creators speaks
thusly: ‘The world and the created order were made by Darkness and2# six other
powers.” It says moreover: ‘They beheld by how many divinities the soul is
purified, and by how many divinities the body was formed.’ It says further: “They
asked, “Who compelled the angels and powers to form the body?” And in an
apocalypse attributed to John,25 it says: ((As for) those rulers that I saw, my body
was created by them,” and it lists the names of the holy creators, when it says,
‘My wisdom created flesh, understanding26 created skin, Elohim created bones,
my kingdom created blood, Adonai created nerves, anger created hair,27 and
thought created the brain.’28 This (material) was taken from Chaldean doctrines.

How he reviles God by (ascribing to him) a sexunal relationship with Eve:

It states in the Book of the Strangers ( eainann ~oha ) with regard to the
character of God: ‘God said to Eve, “Conceive a child with me before the
creators of Adam come to you!™ And the rulers say in the Book of Questions:
‘Come, let us lie with Eve, for that one who is born will be ours!" It goes on to say
that ‘the rulers led Eve (away) and lay with her so that she could not come to
Adam. And the rulers say, according to the Apocalypse of the Strangers
( Zainaan m.\c\..lk) , ‘Come, let us cast our seed in her,29 and let us do it with
her first so that the one who will be born from her will be under our control’
And it says moreover: ‘They led Eve away from Adam’s presence and had sexual
intercourse with her.

Such are the polluted (doctrines) and wicked (teachings) which ‘Audi the
perverted one3? has produced against God, the angels, and the world!

This important testimony provides us with not only the titles of some of
the “apocalypses” used by the ‘Audians, but also a selection of quotations
allegedly copied from these works. It is readily apparent that the information
Theodore provides us is closely related to that contained in Epiphanius’
report about the Archontics. Both sects relied upon certain apocryphal
“books” or “apocalypses” which were nominally connected with the
forefather Seth and his descendents through the employment of the by-name
“Stranger(s)” CAAoyeviig, "AAAOYEVETS, ainau ), the latter designation simply
being a Syriac rendering of the Greek gloss. Both sects also embraced that
strand of Jewish tradition which interpreted Gen 4:1 as implying the im-
pregnation of Eve by a divine entity, identified there usually as Sammael.
Cain and Abel are thus not Adam’s “seed”; they are the progeny, the “seed”
of diabolic archons. Or, as the Apocalypse of the Strangers states in its
‘Audian recension: “Come, let us cast our seed in her, and let us do it with
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her first so that the one who will be born from her will be under our
control.™! The crucial phrase in this exhortation is “our seed” ( o), pre-
sumably deliberately constructed to echo the =i o (“another seed”)
of Gen 4:25 (Peshitta) that signals the unique status of Seth.

The CMC “apocalypse of Sethel” does not provide any passages that
pertain to the circumstances surrounding the birth of the alleged author.
Similarly, the citations from the Book or Apocalypse of the Strangers which
Theodore preserves do not indicate whether the work eventually discussed
the subsequent fortunes of Seth and his progeny, although the title would
seem to suggest that the book featured such a treatment. Moreover, the
summary of experiences recounted by Epiphanius, a discussion that is
apparently based upon the Archontic library of Sethian compositions, which
is in turn related in some fashion to the ‘Audian apocalypse, possesses several
points of correspondence with the paltry remains of the CMC apocalypse.
These overlaps will receive further attention as we proceed through the
commentary.

&éymv oL fivorta Tovg dpBaipols pov kol E0sdpnoa EuTEoofEy TOD TPOCHIOU ov [
dyyelhov ob odx RSvvalunv dvalwlypagioar 16 [payyoc ... ko Tt Ol .... aot]
0aTOl [ e T pote L e e ] “saying that T opened my eyes and beheld before
me an [anglel whose [radiance] I am unable to (adequately) represent .. ... ...
[liglhtning ... ... .. .. to me .. (3 lines lost).” As we have previously seen, the
use of Greek on to introduce direct discourse probably reflects the similar
employment of Syriac a in analogous contexts in that language. It is one of
the many linguistic features displayed by the Codex that suggests a
secondary translation from an eastern Semitic source.

The initial quotations from the “apocalypse of Sethel” are unfortunately
badly preserved. There is enough however to permit a reconstruction of at
least the broad outlines of the narrative. The citation opens with what ap-
pears to be a description of an angelophany experienced by Sethel. While the
\.vvord for “angel” has been largely reconstructed by the editors at this
juncture, its restoration is virtually certain, since 51.6 and 52.3-4 sub-
sequently refer to “that angel” (xetvog 0 &yyerog, §xeivov tob dyyérov). The
luminosity of the angel which Sethel beholds is so intense that he gropes for
the precise words to express its qualities, finally (apparently) settling on the
meteorological phenomenon of “lightning-flashes.”?2 This metaphor is not an
uncommon one in biblical hierophanic discourse. Daniel (10:6) sees a figure
whose face “was like the appearance of lightning” (p92 AXImD) ; similarly, the
women who visit the tomb of Jesus behold an angel qv 82 7 ei8¢a adTov og
aotpann “whose appearance was like lightning” (Matt 28:3). Ezekiel also
witnesses the flashing of lightning accompanying the sight of the celestial
retinue during the course of his so-called “chariot-vision”: B*R Mo M
NPRM PI3 KXY WRR 21 WRY 730 DPRT 12 moYann R0 0010bR IR0 MAvs WK YHnas
pran axamd 2w KXY “and (as for) the form of the beasts, their appearance
was like that of burning coals of fire; like the sight of torches it (the fire)
was moving among the beasts, and the fire was brilliant, and from the fire

spewed forth lightning. And the beasts flitted to and fro like lightning” (Ezek
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1:13-14).33 According to the Codex, Mani himself was even privy to an
angelophany that “once clame ?] in the manner of lightning ..."34
Unlike the fragments of the apocalypses of Adam and Enoch that are
cited in the Codex, the apocalypse of Sethel does not preserve the name (_)f
the angel who appears before the forefather. Given the extensive l.i«lcunae in
these opening lines, it is certainly possible that a proper name mlght have
originally figured in this passage,3S although if such were ‘Ehe case it Xvould
seem unlikely that the angel would simply be termed “that angel” two
subsequent times in the apocalypse. The better preserved apqcalypscs qf
Enosh and Shem maintain the anonymity of their respective angelic
interlocutors, but this feature is perhaps due to the relative paucity of
aggadic development, both Jewish and Christian, around thosel figlfres‘ By
contrast, there are extensive extrabiblical literary traditions which link one
or more specific angels with the careers of Adam and Enoch, and it is thus
hardly surprising that their name(s) occur(s) in their alleged apocalypses.
Since the postbiblical treatment of Seth is demonstrably much more comple?(
than the development afforded his father or his immediate descendants,. it
remains unclear which, if any, angel would be specifically associated with
this particular forefather. N
Finally, the initial phrase “I opened my eyes and tieheld ’before me ...
(Hivotta Todg dpBaiuode pov kai §6edonoa Epxgoadev Tov TQOOWAOV pov) is a
rather peculiar expression in this context, possessing no precise parallels in
biblical literature. Hierophanies there typically involve a process f)f pro-
longed ocular focus (“I beheld in my dream .. I continued watching my
dream ..”),36 or at least the movement of the seer’s attention from one fo'cal
point to another (I lifted my eyes and saw ..”).37 The phrase i.n question
suggests, however, that Sethel’s eyes were previoqs!y shut. Possibly Sethel
was asleep, and he was awakened by his angelic visitor, much as Jesus tt;z
Splendor rouses the sleeping Adam in the Manichaea.n a,r’lthro“polgo'ny; ?
Alternatively, the phrase may refer to a “metaphoncal or Spll‘ltl.lz‘il
opening of Sethel’s eyes; that is, he now can perceive supernaturfil verities
that were previously invisible to him. A possible parallel to this type of
“sight” occurs in Gen 21:19, where Hagar is “shown” a source of water that
will preserve the lives of herself and her son: B2 IK2 RIM 1:’1’:’57 nR oK npon
“and God opened her eyes, and she saw a well of water. As the medleYal
commentator Sforno acutely notes, “God granted her the insngl}t to recognize
the spot where water was, for she was hardly blind prior to this (episode).”3®
Similarly, when Elisha and his servant were seemingly doomeq to fall prey to
a vengeful force of Aramaean warriors, Elisha calmed the frightened youth
with a temporary experience of the gift of “spiritual sight”: X" Y@K boonm
N12°20 WX 397 D00 RYH T NI KON W PV IR 2 npe™ AR PIY IR X3 npb ’_”
vywx “and Elisha prayed and said, ‘Lord, open his eyes that he might see,
and God opened the eyes of the lad, and he looked and bcl}old,, the mountain
was filled with fiery horses and chariotry encompassing Ellsha’. (2 Kgs 6:1'7).
In the present case, the absence of a clear context precludes a firm resolution
of this issue.
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- omnlvika toVTOV fKEoAGAUNY, EXGoN 1oV f Kapdia Kai HETETEARY N POOVAOLS
xal éyevouny &g eig 1@v peyiotmv dyyérov “.. [Whien I heard these things, my
heart rejoiced and my mind changed and I became like one of the greatest
angels.” At least three lines have completely perished immediately before
Sethel’s statement. If the modern editors are correct in their surmise that
50.19 should be restored to read [Epn 5¢] po,%0 the missing lines featured the
actual message communicated by the angel to Sethel. Only the response of
Sethel to the angelic pronouncement survives.

This passage indicates that Sethel underwent a transformation from
human to angelic status. We have already encountered a similar motif in the
surviving fragments of the CMC “apocalypse” of Adam, wherein Adam “was
made superior to all the powers and angels of creation” (CMC 50.1-4). In the
latter instance, Adam’s transformation seemed to be linked to certain
traditions regarding his original lofty stature within the divine world as the
image of God, a position which he forfeited by his disobedience in the
Garden, but which he eventually regained in the World to Come4! Seth’s
transformation is indebted to a certain extent to the same motif, since Gen
5:3 explicitly states that he too bore “his (i.e., God’s) image and likeness.”*2
Yet a significant gulf separates the experiences of Adam and Seth. Adam lost
his status as “image,” but it was ultimately restored to him: a portrayal of his
reinstatement via the imagery of metamorphosis and elevation seems
entirely appropriate. However, at least according to the traditional narratives,
Seth never relinquishes his status as “image and likeness,” and in fact must be
viewed as the conduit of this particular attribute to subsequent generations
of humanity.#? He does not require rehabilitation. Thus a transformation-
story featuring Seth as protagonist must possess a deeper rationale.

Gnostic exegetes detected a disturbing textual tension within the terse
biblical narrative regarding Seth. On the one hand, Seth was the biological
son of Adam and Eve, engendered through their sexual intercourse (Gen
4:25). For gnostic interpreters, who disparaged sexuality and procreation as
degenerate activities devised by the demiurgic archons, his body was there-
fore a material entity, fully subject to the corrupt whims of the demiurgic
archons, the actual fashioners of Adam and Eve (Gen 1:26-27). Yet, on the
other hand, the biblical narrative explicitly asserts that Seth was not simply a
human being. He was literally “another seed” (also Gen 4:25); that is to say
from the gnostic perspective, “not of the seed of the archons” like Cain and
Abel, his older brothers.#4 From whose “seed” then does Seth materialize?
According to the Bible, it is undoubtedly Adam’s. Gnostic exegesis also seems
to accept this patrimony,*> even though some trajectories at least toy with
the notion that celestial entities normally resident in the pleroma are
involved in the production of Seth.46 Since the biblical narrative sequence
dictates the physical engendering of Seth after the corruption of Adam, the
“image” must be re-implanted within humanity by the deity(s). Therefore
while Adam may indeed be responsible for the body of Seth, the “image”

.associated with Seth (and originally Adam) derives from the heavenly realm.

Like his putative progenitor, Seth combines within his person two disparate
qualities: he is a corporeal being who bears the “image” of God. This status
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reinstates the hybrid position that Adam occupies prior to his own
disobedience and subsequent forfeiture of the “image.”

Given this circumstance, Seth is potentially subject to the same cor-
ruptive forces that overwhelmed his father. What is worse—the demiurgic
archons are now cognizant of the existence of an alien presence within their
world, one that is striving to thwart and ultimately overturn material
creation. The archons are keenly aware that Seth is the current physical
representative of that supernal infiltration; he is recognizably “another seed,”
arroyevig. Grave perils thus threaten Seth as long as he retains his present
condition of vulnerability.

Illustrative of this type of narrative exegesis is the aforementioned
testimony of Epiphanius regarding the teachings of the so-called Archontics
about Seth:

And in turn, they say, Adam united with Eve his wife and begot Seth, his own
physical son. And next, they say, the higher power descended, accompanied by
the ministering angels of the good god, and caught up Seth himself ... carried him
somewhere above and cared for him for a while, so that he would not be slain;
and after a long time brought him back down into this world, having rendered
him spiritual and (only) <apparently> physical, so that neither <the creator> nor
the authorities and realms of the world-creating god could prevail over him*7

This valuable report actually resolves at least two distinct conundra em-
bedded within the surviving fragments of the Codex “apocalypse” of Sethel.
First, as the immediately following fragments of this “apocalypse” express it,
Seth was transported bodily from earth “to another place (that was)
exceedingly great” (51.11-12) via the agency of an anonymous angel. His
sudden removal produced much consternation among “those angels whom [I]
left behind in the world which [they posslessed.” (51.15-18). These latter
“angels,” as their epithet makes clear, are none other than the scheming
demiurgic archons mentioned by Epiphanius above (the creator, authorities,
realms). Moreover, their tantrum becomes intelligible: they realize that Seth
has escaped (at least temporarily) their clutches. If Epiphanius’ information
about the teachings of the Archontics is to be trusted, it would appear that
Seth risked assassination by the archons or one of their human agents as long
as he remained in the material world. While the “apocalypse” fragments
presented herein are silent regarding this specific threat, it is surely
interesting to observe that a largely identical tradition concerning a plot by
the archons to kill the forefather Seth survives in the tenth-century Muslim
encyclopaedist Ibn al-Nadim’s collection of Manichaean legends,*® as well as
in the Aramaic incantation bowl tradition#® and in Middle Iranian sources.>?

Second, and perhaps more importantly given our present context, we also
learn from Epiphanius why Seth required a bodily transformation. As long as
Seth retained his current material form, he could conceivably fall victim to
the same types of temptations that led his father Adam astray. In order to
insure Seth’s safety, “the higher power .. rendered him spiritual and (only)
<apparently> physical,”s! thus releasing him from the constrictive bonds of
human flesh. No longer a corporeal entity, Seth was now immune to the
alluring blandishments of the rulers of this world.
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A thematically cognate version of this particular motif appears to be
present in a literary source reproduced by the anonymous Christian compiler
of the eighth-century Syriac Chronicle of Zugnin.52 This textual fragment,
which displays some intriguing indications of a heterodox provenance,’3 is
closely related to the material transmitted by Pseudo-Chrysostom (the Latin
Opus Imperfectum in Matthaeum) on the visit of the Magi to Bethlehem54
and the so-called “Prophecy of Zardaist” regarding the eventual birth and
career of Jesus.33 Therein we read:

These princes (i.., the Magi) received instructions and laws and even books from
their ancestors, each generation receiving them from the one preceding, deriving
ultimately from Seth, the son of our forefather Adam. For Adam revealed to
Seth, his own son,36 and declared to him about his (Adam’s) original majesty
prior to his transgressing the commandment and his expulsion from Paradise, and
he warned his son Seth not to transgress against righteousness like he (had done).
Seth received the instruction of his father with a pure heart, and he was protected
by the integrity and favor of the Exalted Lord of Greatness. It was granted to
Seth that he might inscribe a book and promulgate wisdom and invoke the name
of the Lord (cf. Gen 4:267), the Lord of every soul that seeks the Living One. It
was due to him (Seth) that a book first appeared in the world, one which he
inscribed in the name of the Exalted One. And Seth entrusted the book which he
wrote to his descendants, and it was handed down in succession to Noah, one
who also happened to be righteous, the one who escaped the waters.57

The curious allusion to the preservation of Seth’s “purity” via the direct
intervention of the “Exalted Lord of Greatness,” a title moreover that is
intriguingly reminiscent of those granted the supreme deity in Mandaeism
(“Lord of Greatness”) and Manichaeism (“Father of Greatness”),5% suggests
that this narrative presents a lightly sanitized version of what were originally
sectarian traditions expounding the authoritative transmission of gnosis from
Seth to his worthy descendants. The latter groups emphasized Seth’s exalted
status as a heavenly entity in his own right (“another seed,” Allogenes), or
alternatively, his ascent to heaven and personal instruction there, as surety
for the information which he revealed to subsequent generations. More
orthodox interpreters grounded Seth’s authority in that of his biological
father in order to distance Seth from these suspicious supernal associations.5?

There is consequently no need to situate the transformation of Seth, or
for that matter the similar alteration in status predicated of Adam, among
the superficially analogous traditions involving bodily metamorphosis that
occur in both biblical and extrabiblical literature.5 To judge from the extant
evidence, this motif is primarily prophylactic in function, although the idea
of a bodily transformation as “reward” for exemplary service; i.e., a species
of apotheosis, is occasionally visible in the sources. A temporary trans-
formation in status serves to protect human visitors touring the heavenly
realms from bodily harm, and insures that the celestial region will not be
contaminated by the plethora of impurities produced and borne by corporeal
beings.6! Seth’s experience, however, varies significantly from these patterns.
The integrity of heaven is not under assault. Nor does Seth risk attack while
temporarily sequestered in the celestial heights. Rather, Seth courts archonic
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malice as long as he retains his corporeal form upon earth. Ironically, he
must undergo a transformation and assume quasi-angelic status in order to
return and live unmolested among material beings.

£xkeTvog 0 Ayyehog TV Xe1pa abTob §1 TR Se£1av pov Btic kol EEwaE pe 6o Tod
KOopOL 8¢ 0D yevvneny kol dnfveykev eic E1egov TOMOV mavy péywotov “That
angel placed his hand upon my right (hand) and took me out of the world
wherein 1 was born and brought me to another place (that was) exceedingly
great.” The actual notice of Seth’s ascent occurs after his experience of
corporeal transformation, a succession of events which is the reverse of the
pattern typically exhibited in ascent apocalypses.62 Assuming (for the
moment) the text’s essential integrity, it would appear that Seth underwent
his metamorphosis while still resident upon earth. Interestingly, an identical
narrative sequence would seem to be present in the Coptic Gnostic tractate
Allogenes (NHC XIL3): a heavenly emissary appears before the seer (whose
cognomen significantly is “Allogenes™; i.e., a popular by-name of Seth), the
seer is transformed, and he then ascends to heaven.63

As we have seen, the Archontic sect promulgated a distinctive set of
traditions regarding the occultation of Seth which includes an ascent-
experience. In addition to that material, there are several other isolated
notices featuring his ascension. The aforementioned Allogenes tractate is
certainly cognizant of this motif, although it is admittedly unclear whether
the title character represents Seth or one of his spiritual descendants. The
Byzantine chronographer George Syncellus, a valuable tradent of numerous
“lost” pseudepigraphic fragments,64 records that “in the year 270 of (the life
of) Adam,$s Seth, having been taken up by angels, received instruction
regarding the transgression which the Watchers were going to commit and
the future Flood of water and the coming of the Savior.”66 According to this
tradition, Seth spent forty days among the angels before returning to earth
and teaching his contemporaries the mysteries imparted to him in heaven.5?
The affinity between this notice and the CMC fragment is obvious, although
nothing is said in the former passage about a bodily transfiguration of the
forefather.5® The source from which Syncellus cites this tradition seems to be
related to both Enochic literature (the fall of the Watchers)6® and to those
Adamschriften that ascribe a proleptic knowledge of the Flood and the birth
of Christ to Adam.” The latter cycle of writings characteristically reduce the
role of Seth to that of a recording scribe: he simply transcribes Adam’s
prophecies and archives them for a future age. Interestingly, the Syncellus
passage maintains Seth’s status as a revelatory authority, generically aligning
it with texts emanating from a sectarian provenance.

Finally, Mandaean literature contains a curious passage that relates an
ascension of “Sitil, son of Adam.” Therein the “Life,” supreme among those
entities who inhabit the Mandaean Realm of Light, decides that the time for
Adam’s death has arrived. Accordingly he dispatches Saurél, the angel of
death,’! to summon Adam’s soul back to heaven. But in a comic sequence
reminiscent of the dialogues found in T. Abr. 16-20 and Deut. Rab. 11, Adam
refuses to die,’2 offering instead his son Sitil as a substitute. Sitil also is
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reluctant to leave his body, but eventually his respect for the will of the
deity prompts him to overcome his fears. Casting off his “torso of flesh,” he
dons a “garment of radiance” and “turban of light,” whereupon “winds, winds
took up Sitil, son of Adam; storms, storms carried him away, lifted him up
and placed him in a great cloud of light”73 Sitil entreats the heavenly entities
to grant Adam a glimpse of the marvelous world which he rejected by his
initial refusal to die, and Adam accordingly enjoys such a vision. Regretting
his recalcitrance, Adam now summons his son to return to earth so that he
(Adam) can take Sitil’s place in the heavenly realms. But Sitil rebukes Adam
for his refusal to heed the initial command, and instead of returning proceeds
onward:

Winds, winds took away Shitil, the son of Adam, storms, storms led him away,
made him ascend and placed him near the watch-house of Shilmai,’4 the man,
the treasurer, who is holding the pins of splendour by his hand and the keys of
Kushta on (his) two arms. They opened for him the gate of the treasure house,
lifted up for him the great curtain of Truth, brought him in and showed him that
vine whose inner part is splendour, whose sides are light, whose heels are water,
and whose branches Uthras, whose leaves are the lanterns of light, and whose
seed is the great root of souls.”5

The use of “winds” and “storms” as the agencies of ascent is formulaic in
Mandaean literature: identical language is used, for example, of the suc-
cessive ascents of Dinanikht the scribe.76 However, this mode of aerial
travel is reminiscent of the ascension of Enoch recounted in I Enoch 14:8-9:
“.. and in my vision the winds spread (‘their wings’ under?) me and bore me
up and carried me into heaven.””” Note that the physical transformation of
Seth prior to his ascent correlates with the sequence of events indicated by
the CMC fragment. Moreover, the cosmic “vine” (x33) which he beholds
during this experience is consonant with the revelation of “awesome secrets”
(néyiota puotiowa) mentioned later in our fragment.7®

The language employed in the “apocalypse” suggestively echoes that
found within these analogues. Seth’s removal is effected by the angel’s
grasping of his “right hand” in order to lift him physically from the surface
of the earth. This particular mode of transport from earth to heaven is
perhaps exegetically dependent upon Ps 73:23-24, a passage whose im-
plications for the mechanisms of human ascent were noticed by at least one
traditional commentary:79 PN 7135 MK NN DRI PN T2 NR 9 TR MR
“for I am always with You; you grasped my right hand (and) led me into
your counsel,80 and afterwards granted me glory.” The same means of
conveyance emerges in / Enoch 71:3: “And the angel Michael, one of the
archangels, took hold of me by my right hand, and raised me, and led me
out”®! from the material realm to heaven. One might note that the use of the
“hand” without further qualification also figures in the ascent mechanism of
Asc. Isa. 7:3-9: “And I was looking at him (the angel) when he took me by
the hand .. and we went up, he and I, into the vault of heaven .82

Aside from the obvious physical leverage wielded by such an action, it
seems likely that the Manichaean emphasis upon the symbolic salvific
character of the “right hand” has governed the construction of this scene.
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According to Kephalaia 39.19-24, prior to the fabrication of the material
universe, Primal Man was delivered from his captivity among the hosts of
Darkness by the supernal entity known as the Living Spirit, who “extended
to him the ‘second right hand’ (and) removed him from the conflict.”83 The
ideology behind the Mandaean ritual termed kusitd, or the exchange of a
hand-clasp with the right hand between priest and layperson, is also relevant
here.84 This ceremonial gesture is aetiologically based upon a similar grip
featured in a mythological account of the redemption of Adam, and comes
to serve as a symbol for communion with the Realm of Light85 The
grasping of the “right hand” by the heavenly being is thus not simply a
functional gesture; rather, it physically expresses a perceived unity of being
between the deity and the privileged human. Note, for example, the
following text from the Mandaean Left Ginza: “They seized Adam by his
right hand and took (him) up and established him in his heavenly abode, the
place where the Great (Life) dwelt.”86 A related instance occurs later in the
same work within a hymn:

The Life knew about me,

Adam, who slept, awoke.

He took me by the palm of my right hand
And gave a ... () into my hand.

He threw light into the darkness,

And the darkness was filled with light.
On the day when light arises,

Darkness will return to its place.?7

As Rudolph has perceptively noted, the kusta motif signals a recognition of
the embodied soul as a displaced being of Light, and presages its eventual
installation within its true home. When viewed from this perspective, the
clasping of Seth’s right hand and his sudden removal from the material plane
assume a more profound significance in the present context.’8

The description of the heavenly realm as a “place (that was) exceedingly
great” parallels the one found in 1QH 3:19-22 quoted above, where thi
supernal height is depicted as Wn Y Mwn “a plain of limitless expanse.
Compare also CMC 53.11-12, where Enosh beholds, among other sights, “a
flat plain” (cuyxvag nedadag).

Tixovov 88 &k T@v SmaBEV pou BoglBoY HeYiaTOL £k TAV &y'yé).mv‘éxeiw?v ov xaltel
rewyla 8v] 1@ xooplw adtdv draglxoviay [kal ... . vitwv. 8oV 8 ... . av]egwl-—-—
at least two lines missing] “Behind me I heard a loud uproar from those angels
whom [I 1left behind [in] the world which thely posslessed ... (at least 2 lines
missing) .. As noted above, the tone of this passage suggests a dualistically
constructed setting. The angels who “possess the world” are presumably
demiurgic archons; they control the world because they are its creators.89
Their “loud uproar” signals their rage over the successful escape of the
righteous Seth from their corruptive clutches. This passage appears to form
part of the same trajectory evidenced by Epiphanius in his recountal of the
traditions about the life of Seth which were preserved among the Archontic
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sect (Panarion 40.7.1-3). Moreover, this same “escape-motif” may be echoed
in Zost. (NHC VIIL1) 4.20-31:

When he (the angel of the knowledge of eternal life) had said this [to mel, I very
quickly and very gladly went up with him to a great light-cloud. I cast my body
upon the earth to be guarded by glories. I was rescued from the whole world and
the thirteen aeons in it and their angelic beings. They did not see us, but their
archon was disturbed at [our] passage .90

While the angels remain unaware of the seer’s removal, their ruler
experiences some discomfort, the precise nature of which (verbal?) remains
unclear due to the fragmentary state of the text at this juncture. Given the
strong likelihood that the title character “Zostrianos” (i.e., Zoroaster) is sim-
ply Seth in oriental guise,9! it appears possible that an identical complex of
traditions lies behind the Archontic, ‘Audian, Manichaean, and Nag Hammadi
textual witnesses..

n[okka 8¢ ‘[ODTOIQ naga]uknma sksxen gv mu; ygaq;alg avtov xai coc_; ngna'yn or’
EKELVOD TOD GYYEAOL QO Koopoo elg kOouov kal anekdlvyev autm péylota
wvoThgla Thg peyarwovvng “Miany things simillar to these are described in his
writings, and as he was transported by that angel from world to world, he
revealed to him the awesome secrets of (divine) majesty.” The shift in pro-
nominal referent indicates that the formal first-person “citation” of the
“apocalypse” ended within the lacuna preceding the present passage. The
remainder of the fragment stems undoubtedly from the redactor of this
section of the Codex, presumably Baraies.

The phrase “in his writings” (v tai¢ yoapaic adtov) indicates that mul-
tiple “books of Seth” containing valuable revelatory material were
potentlally available for the purpose of authenticating the present

“apocalypse of Sethel.” This is not a surprising claim. As we have repeatedly
seen, there are numerous testimonia to the popularity of allegedly Sethian
compositions during late antiquity. Moreover, to judge from their proliferate
composition, transmission, and translation of a wide variety of
Adamschriften, Syro-Mesopotamian religious communities took a special
interest in the literary vocation of this particular forefather.

The reasons for this fascination are not difficult to discern. Seth, like
Adam his father, bore “the image of God” (Gen 5:1-3); his ill-fated brethren
lacked this essential imprimatur. The Syriac Cave of Treasures, that rich
depository of oriental exegetical lore, relates: “Then Adam had sexual
intercourse again with Eve, and she became pregnant, and gave birth to Seth,
a handsome (child), mighty and perfect like Adam. He was the ancestor of
all the mighty ones before the Flood.”92 In other words, Seth was a type of
Adam redivivus, a regenerated Adam who reprises the virtues of his
prototype save for his regrettable lapse in the garden. Such a status enjoys
inherent privileges, not the least among which are a demonstrably close
relationship with the deity as well as a position of leadership among the early
generations of humanity.93 Moreover, given the circumstances of his birth
and status, Seth becomes an obvious candidate for the reliable transmission
of the repentant Adam’s exhortations and testimonies, especially when Seth
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himself is credited with the invention of writing.94 It is thus hardly surprising
to discover that many of the extant Adamschriften explicitly claim a Sethian
authorship.

In this latter class of writings, Seth never ascends to heaven and rarely
enjoys an exclusive angelophany.?S Instead, he functions primarily as an
amanuensis, recording information related to him by his parents in order to
guide future generations. This passive, indeed subordinating, vocation appears
to be a deliberate narrative devaluation of the exalted status enjoyed by Seth
in sectarian and gnostic traditions, wherein Seth exercises an independent
revelatory authority and forms an essential link in the chain of prophetic
forebears. The more orthodox circles eventually strip Seth of all those
attributes which might suggest a supernatural origin or identity.

Excursus: Seth as Recurrent Salvific Avatar

One intriguing aspect of late antique speculation about the character and sig-
nificance of the forefather Seth is the notion that he is simply the initial
material manifestation of a preexistent heavenly entity who periodically
descends to the physical realm and “clothes” itself in human flesh in order to
impart authoritative instruction regarding the supernal realm. This concept of
the cyclical return of a discrete heavenly entity in diverse human forms is
structurally congruous with the Manichaean doctrine of the recurrent incar-
nation of the Apostle of Light within select antediluvian biblical forefathers
and “national” religious teachers like the Buddha, Zoroaster, and Jesus. As

. discussed in Chapter One above, the Manichaean version of this teaching
appears to be a variant formulation of the so-called “true prophet” doctrine
of the Pseudo-Clementines and Ebionite Christianity. Given the close
concord of the Sethian apostolic scheme with these attested analogues, one
should probably link this latter expression of the concept to the same
ideological environment.

This notion of the repeated incarnation upon earth of a “heavenly Seth”
is arguably one of the constituent features of so-called “Sethian” gnosticism.
B.A. Pearson has provided a concise survey of the most important places
where this doctrine finds expression, calling attention to its occurrence in
patristic testimonies and certain Nag Hammadi works.% These instances
invariably stress an essential identity between the figures of Seth and Jesus,
sometimes by means of genealogy (Panarion 39.3.5), but more often via
assimilation (Panarion 39.1.3; Gos. Eg. 64.1-3; 65.16-18). Obviously this
specific correlation requires a Christian context for its construction. It is
possible, as Pearson argues, that the Christian identification of Seth with
Jesus may be presaged in certain Jewish traditions that apparently attach a
“messianic” significance to the figure of Seth. For example, Pearson notes
that the “Animal Apocalypse” (I Enoch 85-90), a symbolic narrative com-
posed no later than the mid-second century BCE, portrays both Seth and the
future eschatological deliverer in the form of a white bull. Moreover, an
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carly midrash (Gen. Rab. 23.5) pregnantly connects Gen 4:25, the verse
relating the naming of Seth, with the appearance of the “messianic king” at
the End of Days.97

Mirroring the practice attested by the Pseudo-Clementines, Mani, and
Muhammad, some gnostic circles apparently constructed official rosters of
Sethian “prophets” or “teachers” who served as fleshly vehicles for the
temporal sojourn of the “heavenly Seth.” This is presumably the import of
the tradition regarding the “seven sons (of Seth) termed ‘strangers” (Pan-
arion 40.7.5); it is doubtful whether Seth’s biological progeny are intended by
this phrase. The enumeration of “seven” sons is suggestive in this context,
given its demonstrable popularity as an ordering principle governing the
arrangement of several other heterodox lists of authoritative spiritual
instructors.® Unfortunately Epiphanius does not provide the corporeal
identities of these “sons.” Anonymity also characterizes the thirteen separate
manifestations of the “illuminator” (pwothe) recounted in a cryptic hymn
contained within the Coptic Apocalypse of Adam (NHC V.5),99 a series
which is probably connected with the analogous appearance of an
“illuminator” (pwotnp) among “thirteen aeons” in the Coptic Gospel of the
Egyptians (NHC II1.2). Significantly, this latter text goes on to identify the
pwotnp as “Seth” and “the living Jesus” (64.1-9),100

The term gwotne thus functions in these latter contexts as a terminus
technicus for an avatar of the “heavenly Seth.” Interestingly, the same Greek
designation is employed by the Coptic Manichaean texts as a title for the
“Apostle of Light,”101 the supernal entity who periodically descends to earth
in human guise in order to proclaim Manichaean gnosis. This can hardly be
coincidental. The use of pwotie by both the Sethian and the Manichaean
communities to signify human incarnations of their respective heavenly
alter-egos (heavenly Seth/Apostle of Light) suggests an intellectual nexus,
probably literary in nature, between these two groups. Their mutual
recognition of both Seth and Jesus as authentic emissaries further cements
this posited bond. Even though Sethian texts and testimonia display some
reticence in revealing the human identities of that system’s salvific agents,
one is able to discern an additional common gwotie which they share. The
Apocryphon of John cites a “book of Zoroaster” as an authority for its
correlation of bodily passions with archonic angels.102 The Coptic tractate
Zostrignos seems to regard the Iranian sage Zoroaster as one of the cor-
poreal manifestations of the heavenly Seth.193 As we have previously seen,
Mani also views Zoroaster as an avatar of the Apostle of Light.

The resultant apostolic chain (Seth-Zoroaster-Jesus) generated by this
gnostic assimilation sheds some light upon a curious text preserved within
Syriac Christian literature known as the “Prophecy of Zardist.”104 Its
po.tential importance for the present topic requires its full translation at this
point.

The Prophecy of Zardast:

Zardast js actually Baruch the scribe. When he was sitting by the spring of
waters named Glosa of Harin, the place where the royal bath stood, he spoke to
his disciples G@Snasaph the king, Sasan, and Mahimad, (saying) ‘Listen my
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children and beloved ones, for I shall reveal to you a mystery concerning the
great king who is going to rise in the world. In the fullness of time and at the
end of the final age an infant will be conceived and its members shaped within
the womb of a virgin, without a man approaching her. He will be like a tree with
lovely foliage and copious fruit that stands in a parched place. The inhabitants
of that place will struggle to uproot it from the ground, but they will not
succeed. Then they shall seize him and crucify him upon a tree, and heaven and
earth will sit in mourning on his account, and the generations of the peoples will
mourn for him. He will begin (by) descending to the abysses below, and from the
abyss he will be exalted to the height. Then he will come with armies of light,
riding upon bright clouds, for he is a child conceived by the word which es-
tablished the natural order.’
Giisnasaph said to him: ‘This one of whom you speak these things, from where
does his power come? Is he greater than you, or are you greater than he?’
Zardist replied to him: ‘He is a descendant of my lineage. I am he, and he is me;
he is in me, and I in him. When the advent of his coming is made manifest, great
signs will appear in heaven, and his light will prevail over the light of the sun.
You, sons of the seed of life, who come from the treasuries of life and light and
spirit, and have been sown in a place of fire and water, it is necessary for you to
watch and guard these things which I have told you so that you can look for his
appointed time. For you will be the first to perceive the arrival of that great
king, the one whom the prisoners await so that they can be released. And now,
my sons, preserve this mystery which I have revealed to you, and may it be
preserved in the treasuries of your souls. When that star which I told you about
rises, you shall dispatch messengers bearing gifts, and they shall offer worship to
him. Observe, take care, and do not despise him, so that he not destroy you with
the sword. He is the king of kings, and all kings receive their crowns from him. 1
and he are one’
These (things) were uttered by that second Balaam. As is customary, (either) God
forced him to expound them; or he derived from a people who were conversant
with the prophecies about Our Lord Jesus Christ, and he (simply) declared
them,105

Although now preserved only in orthodox sources, the “Prophecy of
Zardast” displays certain features which indicate that its conceptual core may
be rooted in Syro-Mesopotamian gnostic circles. The use of the phrase “great
king” (=i sl ) in reference to an eschatological deliverer suggestively
parallels the terminology employed in Manichaean apocalyptic speculation.106
Portraying the authoritative teacher with arboreal imagery is a favorite
trope of Manichaean parabolic discourse.!97 The redeemer’s triumphant
return “riding upon bright clouds” { ®hicsm e&ais Ja sz ) evokes the
image of a Mandaean ‘uthra ensconced in a “cloud of light.”108 Phrases like
“sons of the seed of life”10? and “treasuries of life!10 and light”!11 pepper the
lexicon of Syro-Mesopotamian gnosis. But perhaps the clearest indication of
this text’s sectarian provenance emerges in Zardiist’s response to his disciple’s
question about the source of the future king’s “power” ( M) :112 “He is a
descendant of my lineage. I am he and he is me; he is in me, and I in him.”113
Similarly, at the conclusion of the oracle, Zardiist reiterates “I and he are
one.”114 The author of these exclamations thus affirms the essential identity
of Zoroaster and Jesus, an assimilation which is consonant with both Sethian
and Manichaean apostolic ideology.
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Pr'cvious studies of this oracle have largely viewed it as an opportunistic
comt?lnation of Zoroastrian and Christian eschatological teachings. According
to this \yidely accepted interpretation, Zardust’s declaration of his biological
connection with Christ represents a conscious adaptation of the Zoroastrian
doctrine of the advent of the SaoSyant, or World Savior, who was “to be
born of the prophet’s seed from a virgin mother.”115 Be tl,lat as it may, the
conceptual and linguistic affinities which we have isolated above link’ this
‘t‘cxt firmly with the thought-world of Syro-Mesopotamian gnosis. The

Prophecy of Zardist” is apparently a valuable survival, with only minimal
adaptation, of an original gnostic source.
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23 According to Epiphanius (Panarion 39.5.1), the Sethians used an apocalypse
ascribed to Abraham.

24Pognon suggests reading ~hx.a in place of ~hea (p. 195 n.1). This emendation
is accepted by Puech (“Fragments” 273 n.2) and is accordingly adopted here.

25 Almost certainly the Apocryphon of John, presently attested by four Coptic
manuscripts (NHC IL1, I1L1, V.1, and Papyrus Berolinensis 8502.2) and an abbreviated
summary in Irenaeus, Adv. haer. 1.29-30. See Puech, “Fragments” 295-98.

26Reading ~das in place of ~Maas in accordance with Puech, “Fragments”
273 n4.

27J.-B. Chabot suggested reading niso in place of «4mo, based upon a parallel
to this passage found in the Chronicle of Michael the Syrian. See Scher 320 n.1; Puech,
“Fragments” 274 n.1.

28Compare Ap. John 15.13-23: “And the powers began: the first one, goodness,
created a bone-soul; and the second, foreknowledge, created a sinew-soul; the third,
divinity, created a flesh-soul; and the fourth, the lordship, created a marrow-soul; the
fifth, kingdom, created a b\lood-soul; the sixth, envy, created a skin-soul; the seventh,
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understanding, created a hair-soul.” Translation taken from Nag Hammadi Library3
(ed. Robinson). 113.

29Compare Hyp. Arch. 89.21-23; Orig. World 116.15-20.

30An alliterative phrase in Syriac: ~\as »taa . For a different wordplay,
compare Ephrem, Hymns Against Heresies 24.16 lines 5-6 (Des heiligen Ephraem des
Syrers Hymnen contra Haereses [CSCO 169, scrip. syri 76; ed. E. Beck; Louvain: L.
Durbecq, 1957] 95).

31Theodore bar Konai, Liber Scholiorum (ed. Scher) 320.21-23: das C>nis x\ ala
~—_3asax Nash oo ksl pIma hamio (o pmhesa oo

32The modern editors suggest the following reconstruction for 50.17-18: 0% yap &}
Ao T Olenptev GAA 1 aot]ganal “for he was nothing but lightning-flashes.” See L.
Koenen and A. Henrichs, ZPE 19 (1975) 51; Koenen-Rémer, Kritische Edition 32.
Compare the analogous imagery of Luke 17:24. Perhaps the closest verbal parallel to
the entire phrase is supplied by Asc. I'sa. 7:2: “.. I saw a glorious angel, whose glory was
not like that of the angels I had been in the habit of seeing; for he had a glory and a
dignity of a kind so great that I cannot describe the splendour of this angel.”
Translation is that of RH. Charles and JM.T. Barton, “The Ascension of Isaiah,” AOT
(Sparks) 796.

“Compare Rev 4:5, which is surely derivative: xai £k 100 6pdvov EKTOQEDOVTAL
actoanal ..

4cmMc 3.13-14: TOTE uev yae dotpaniic diknv églixlelto 7). Text and suggested
restoration cited from Koenen-Rémer, Kritische Edition 2.

35Perhaps Baraq’el (5%ph3; BapakinA)? This name is appropriate for the one whose
appearance is like that of lightning. See 1 Enoch 6:7, 8:3; also the Qumran Book of
Giants QG6 line 4; QG11 line 2. For the latter references, see J.C. Reeves, Jewish Lore
in Manichaean Cosmogony: Studies in the Book of Giants Traditions (Cincinnati:
Hebrew Union College Press, 1992) 64-65.

36Dan 7:2, 7, 13.

37Zech 2:1, 5; 5:1, 9; 6:1; Dan 8:3; 10:5; cf. Ezek 8:5.

38Theodore bar Konai, Liber Scholiorum (ed. Scher) 317.15-17. Compare Apoc. Adam
65.26-66.8.

39135 omp xme AR RY %5 DY AW oD DPR WIS YT e 1. Compare Gen. Rab. 53.14
(Theodor-Albeck 2.573); Jub. 17:12.

40K oenen-Rémer, Kritische Edition 32.

41See, for example, T. Abr. A 11:4-5, 9-10; egmeav 5& TV qumv 1@V EKELOE TOV
800, 180v dvspa Kaenp.evov &mi Bpdvou Kexguou)uevoo kol v 7 186a 100 aveg(mtou
EXELVOL cpoﬂaga opow. 100 Se0TOTOL: ... ngmtnoev 88 0 ABQaau 0V agxlctgarnyov
Kupié uov agxwtgamya ng £0TLV 0VTOC 6 uvng ) naveawaotog, 0 év Toavtn 5o§n
Koopoup.svog . einev 8¢ O aohpatog ODTOC doTv 6 neWTOTAaTTOC “AdSap, O 8v
Iotaum 508_,71 “And outside the two gates there (i.e., heaven), they (Abraham and
Michael) saw a man seated on a golden throne. And the man’s appearance was
terrifying, like that of the Lord himself ... And Abraham asked the Prince, ‘My lord
Prince, who is this most wondrous man, who is decked out with so great a glory? ..
The immaterial one made answer, ‘This is Adam the protoplast who is in so great a
glory.”” Compare T. Abr. B 8:5-16. Text of T. Abr. taken from M.R. James, The Testament
of Abraham (TextsS 2.2; Cambridge: University Press, 1892) 88-89; the translation is
adapted from that of N. Turner, “The Testament of Abraham,” AOT (Sparks) 408-409.
Note also I Enoch 70:3-4; Asc. Isa. 9:1-9.
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42See Ibn Ezra ad Gen 5:1; Ramban ad Gen 5:3; Gen. Rab. 23.6, 24.6; Apoc. Mos. 10:3;
Adam and Eve 37:3.
43nsofar as Seth is “the progenitor of Enosh,” i.e., the fountainhead of “humankind,”
since this is the literal significance of the proper name “Enosh.” The figure of Seth
thus bridges the gulf between God and humanity, and the Sethite line, or “descendants
of Seth,” therefore retain their progenitor’s “formal” association with God himself.
Hence the common Oriental understanding of the infamous “sons of God” episode of
Gen 6:1-4 as referring not to “angels,” but instead to the progeny of Seth.
44See the discussion of the ‘Audian Apocalypse of the Strangers above, as well as
Tg. Ps.-J. Gen 4:1; 5:3. Pirqe R. El. 21 (ed. Luria 48a) flatly states that neither Cain nor
Abel were biological sons of Adam. Note also ibid. 22 (ed. Luria 50a): owbw o3& *n»
X% WAL PP wn kYW TR ARk R0 (B NPORI2) DY WY DK R MYYD IMRTI T MY o
... DR 5w wYxpn &Y mmp ““And Adam lived one hundred and thirty years, and then
engendered (a son) in his image, according to his likeness, and named him Seth’ (Gen
5:3). From this {verse) you learn that Cain was not of the seed, image, or likeness of
Adam ..”
45See Ap. John 24.34-25.1; Hyp. Arch. 91.30-33; Gos. Eg. 71.10-11; Epiphanius,
Panarion 40.7.1; Ibn al-Nadim, Fihrist (apud Fligel, Mani 60.7-13).
46See Hyp. Arch. 91.30-33: “And Adam {knew] his female counterpart Eve, and she
became pregnant, and bore [Seth] to Adam. And she said, ‘I have borne [another] man
through god, in place [of Abell” Translation is that of Layton, Gnostic Scriptures 72,
with emphasis added. Note the remark of B.A. Pearson, “Jewish Sources in Gnostic
Literature,” Jewish Writings of the Second Temple Period (CRINT I1.2; ed. M.E. Stone;
Philadelphia & Assen: Fortress & Van Gorcum, 1984) 468. See also Epiphanius,
Panarion 39.2.3-4, where the so-called “Mother (of Life? cf. Gen 3:20) took thought and
caused Seth to be born. And she deposited her power within him, establishing in him a
posterity of the power from above and the spark that had been sent from above for
the first establishment of the posterity and the alliance.” Translation taken from
Layton, Gnostic Scriptures 188. Note also the references supplied by Puech,
“Fragments” 282 n4.
47Epiphanius, Panarion 40.7.1-2, translation adapted from that of Layton, Gnostic
Scriptures 197-98. See n.15 above.
48See Ibn al-Nadim, Fihrist (apud Fliigel, Mani 60-61), which is translated and
discussed in Chapter Three, Appendix above.
49See Chapter Three, Appendix above; also J.C. Reeves, “Manichaica Aramaica:
Adam, Seth, and Magical Praxis” (forthcoming).
50Note M 528 Fragment II; M 5566 + M 4501. These fragments preserve tales
regarding successive attempts by first Eve and then the archons to murder Seth
involving starvation, physical assault (?), and the poisoning of a spring or well. See
Chapter Three, Appendix above.
51Employing one of the plausible emendations supplied by Holl for what is an
obviously corrupt text. In fact, the term svevpaTikog can imply this condition without
further verbal qualification; see the discussion of R. Reitzenstein, Hellenistic Mystery-
Religions: Their Basic Ideas and Significance (3d ed.; Pittsburgh, PA: The Pickwick
Press, 1978) 67-89.
52ZA single manuscript, often termed the “Pseudo-Dionysius Chronicle” due to J.S.
Assemani’s mistaken assumption that the ninth-century Jacobite Patriarch Dionysius of
Tel-Mahré was the compiler of this text. See S.P. Brock, “Syriac Historical Writing: A
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Survey of the Main Sources,” Journal of the Iraqi Academy 5 (1979-80) 10-13; W,
Witakowski, The Syriac Chronicle of Pseudo-Dionysius of Tel-Mahré: A Study in the
History of Historiography (Studia Semitica Upsaliensia 9; Uppsala: {Uppsala Uni-
versityl, 1987). A translation of this source was prepared by G. Levi Della Vida and
published in U. Monneret de Villard, Le leggende orientali sui Magi evangelici (Rome:
Biblioteca Apostolica Vaticana, 1952) 27-49.
33As to its possible heterodoxy, see G. Widengren, Iranisch-semitische Kultur-
begegnung in parthischer Zeit (Koln & Opladen: Westdeutscher Verlag, 1960) 71-83;
idem, Mani and Manichaeism (New York: Holt, Rinehart and Winston, 1965) 22, 73.
The source is identified in a colophon as laa e d A\ n o n i eh
~_omaaoiao “narrative about the Magi and their gifts.” Text cited from Incerti
auctoris Chronicon Pseudo-Dionysianum vulgo dictum (CSCO 91, 104, scrip. syri 43, 53;
ed. J.-B. Chabot; Paris: Reipublicae, 1927-33) 1.91 lines 2-3. Within this source appears
a lengthy extract (pp. 62-65) r<afaa <1irca O Ao com haa odd (o
™o hx s oi ma)y ripa o and Moma s\ ha s “from the
books which were in the Cave of Treasures of Hidden Mysteries, (containing) the
entire discourse which our ancestor Adam, the first of our great lineage, spoke with
Seth his son” (ed. Chabot 1.62 lines 1-3). While there are affinities with the Testament
of Adam, the extract does not correspond with any known Adamic pseudepigraphon.
54See 1. Bidez and F. Cumont, Les mages hellénisés (2 vols.; Paris, 1938; reprinted,
New York: Arno Press, 1975) 2.118-120; Witakowski, S yriac Chronicle 129.
35For versions of the text of the “Prophecy of Zardiist” { Mr.aaity mhaass ) see
Theodore bar Konai, Liber Scholiorum (ed. Scher) 74-75 (text); The Book of the Bee (ed.
E.A'W. Budge; Oxford: Clarendon, 1886) 89-90 (text). See moreover the important
discussions of R.J.H. Gottheil, “References to Zoroaster in Syriac and Arabic
Literature,” Classical Studies in Honour of Henry Drisler (New York: Macmillan and
Co., 1894) 24-51; W. Bousset, Haupiprobleme der Gnosis (Géttingen, 1907; reprinted,
Goutingen: Vandenhoeck & Ruprecht, 1973) 378-82; Bidez-Cumont, Les mages hellénisés
2.117-35; Monneret de Villard, Le leggende orientali 128-56; A.l. Welburn, “Iranian
Prophetology and the Birth of the Messiah: The Apocalypse of Adam,” ANRW 11.25.6
(Berlin: W. de Gruyter, 1988) 4752-94, esp. 4785-86.
561s this a reflection of the traditions alleging a demonic parentage for Cain and
Abel? Compare Chronicle of Zuqnin 1.62 lines 3-4: Ao > n\ Kamt mio hx
manrd ordo ml)ja1 Jasma mhamn “Seth, his son whom he engendered after the
death of Abel, whose brother Cain slew him.”
3TChronicle of Zugnin (ed. Chabot) 1.58 lines 7-22: ~alsh .5 oo o _camo
A Fi3AK L 0rLdior (1 bha ara easmia atods aom oldan
) Cam AN A1\ P L oo ishe (e « v aam Lao i
A 2a hamis mhasi s kel pac ;) pasa m) am 1a mis kel pace
A 1233 A1 mis he) mimio Caaaia <1 mhaam lao «ioas da o
asicdals . mases he atoaa Laoe P mhaard haards La am
hx) ;) souho hani it s 3 ohomams e Chamlrs imna
a0 ras ls im (aimn mmrs Winlo has aiaia ohas parisa
mlea o moaxs Paxiz ola s oha Ll Nardamnio cuamna s
s am A sahey am scal mas Louheo ,moia) Jaris ohal he
iz on am A, heda.
38See R. Reitzenstéin and H.H. Schaeder, Studien zum antiken Synkretismus aus Iran
und Griechenland (Leipzig: B.G. Teubner, 1926) 277; Reeves, Jewish Lore 200 n.15.
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59Many of the surviving Christian Adamschriften portray Seth as Adam’s literary
executor; i.e., he records the testimonies and warnings of his father for the instruction
of future generations. Any so-called “book of Seth” is thus stripped of independent
authority by this clever rhetorical tactic.

60F g, Dan 12:3; 2 Apoc. Bar. 51:1-5; 1 Enoch 71:1-14; 2 Enoch 22:4-12 (long version),
3 Enoch 4-12. For discussion and further references, see M. Himmelfarb, “Revelation
and Rapture: The Transformation of the Visionary in the Ascent Apocalypses,”
Mysteries and Revelations: Apocalyptic Studies since the U ppsala Colloquium (JSPSup
9; ed. J.J. Collins and JH. Charlesworth; Sheffield: Sheffield Academic Press, 1991) 79-
90.

61Note 1QH 3:19-22: nobnnky oy Db anvbya PR MIKWm nHwD *WB3 ANPTD °3 MK AOTR
S¥°RAY 37 YWOH ANTAD DY) MT BN TOY 1DYD ANTYY WRY Mpd WP K NI 0 PRY el
D°DW 3 NIV BY T K139 BYwYTp KI¥ BY Tovea . See also the important observations of M.
Himmelfarb, Ascent to Heaven in Jewish and Christian Apocalypses (Oxford: Oxford
University Press, 1993) 47-71.

62See the passages cited in n.60 supra.

63 Allogenes 58.27-33: “When <I> was taken by the eternal Light out of the garment
that was upon me, and taken up to a holy place whose likeness can not be revealed in
the world ...” Translation is that of Nag Hammadi Library3 (ed. Robinson) 496. The
“garment” shed is that of human flesh; its replacement, if any, is not indicated. It is thus
possible that only an ecstatic experience is presupposed by this passage, analogous to
the ones claimed by John of Patmos in Rev 4:1-2 or described by Paul in 2 Cor 12:1-4;
see also Zost. 420-25. 1.D. Turner argues that Allogenes employs a “Platonically
inspired visionary ascent of the individual intellect in which it assimilates itself to the
hierarchy of metaphysical levels with which it was aboriginally consubstantial ...”; see
his “Sethian Gnosticism: A Literary History,” Nag Hammadi, Gnosticism, and Early
Christianity (ed. C.W. Hedrick and R. Hodgson, Jr; Peabody, MA: Hendrickson, 1986)
81-82.

64Sce W. Adler, Time Immemorial: Archaic History and its Sources in Christian
Chronography from Julius Africanus to George Syncellus (Dumbarton Oaks Studies 26;
Washington, DC: Dumbarton Qaks Center for Byzantine Studies, 1989) 6-14, 80-97.

63Syncellus follows Septuagintal chronology in his recountal of the antediluvian
generations. Since according to this scheme Seth was born in the 230th year of Adam,
Seth was forty years old when he ascended to heaven.

66Syncellus, Ecloga Chramgraphzca (ed. Mosshammer) 9.22-24: Tm o0’ E1Et TOL
ASap 0 Zne ap;rtaystg uno ayye,lwv suunen 1Q mepl tn«; nagaﬁacsmg p.a)»kovm
weoeal TV aygn'yogmv Kai 10 Tegl TOV KQIAKALOROU ToU V8atog ¢ooutvou kal ta
REQL TNG nagoomag 1ov owtneoc. The same passage is transmitted by Cedrenus, who
however reduces the number of angels involved to one. See Stroumsa, Another Seed
109-110; M.R. James, The Lost Apocrypha of the Old Testament: Their Titles and
Fragments (London: SPCK, 1920) 9. Compare Syncellus, Ecloga Chronographica (ed.
Mosshammer) 10.14-24 for an almost identical revelation vouchsafed to Adam.

67Syncellus, Ecloga Chronographica (ed. Mosshammer) 9.25-26. See Adler, Time
Immemorial 138 n.32.

68 Although it does state that Seth was pious and “well-formed” (9.26-27).

6950 Stroumsa, Another Seed 110.

T0E.g., Vita Adae et Evae, Syriac Cave of Treasures, the Testament of Adam.

Compare Josephus, Antiquities 1.70.

NOTES TO CHAPTER FOUR 137

710n this name see M. Lidzbarski, Da
A Topelmann. 100515 o 11 oo Das Johannesbuch der Mandder (2 vols.; Giessen:

"2Compare the analogous tradition which features Adam’ s attempt to outwit the
angel of death that is transmitted within the late midrashic compilation attributed to R.
Moshe ha-Darshan known as Bereshit Rabbati. See Midrash Bereshit Rabbati (ed. H.
Albeck; Jerusalem: Mekitze Nirdamim, 1940) 24.22-23; 26.10-24.

73Left Ginza 428.2-4 (ed. Lidzbarski). The translation of the final sentences is that
of K. Rudolph, “Mandean Sources,” Gnosis, A Selection of Gnostic Texts I1: Coptic and
Mandean Sources (ed. W. Foerster; Oxford: Clarendon Press, 1974) 274. The seer of the
Coptic Zostrianos tractate (NHC VIIL1) has a similar experience; see below.

74An angel of baptism normally paired with Nidbai. See Ginza 602 (ed. Lidzbarski)
s.v. Silmai; Rudolph, “Mandean Sources” 277-78. Note also Theodore bar Konai, Liber
Scholiorum (ed. Scher) 345.4; Noldeke, WZKM 12 (1898) 356; Brandt, Manddische
Religion 198; Lidzbarski, Johannesbuch xx. ‘

TLeft Ginza 429.3-11 (ed. Lidzbarski). Translation is that of G.- Widengren,
Mesopotamian Elements in Manichaeism: Studies in Manichaean, Mandaean, and
Syr;:n-Gno.stzc Rfltgton (Uppsala: A-B. Lundequistska Bokhandeln, 1946) 151-52.

77See Right Ginza 208.16-20; 209.3-7, 21-24, 31-36; 210.3-6 (ed. lezbarskl)

Translated from the Greek text, which reads: xal aveum gv tn 0QAOEL LOv
SEenETaoay pe kal £MNEAVY pe dve kal ElONVEYKAY pE £l TOV ovgavov (cited from
Apocalypsis Henochi Graece [PVTG 3; ed. M. Black; Leiden: Brill, 1970] 28). See also 7
Enoch 39:3; 52:1-2. Compare 2 Kgs 2:11b: 0*»wn 77w03 ¥o% 59 “and Elijah ascended
via a storm-wind 10 heaven.” Note also the references compiled in J.C. Reeves, “Jewish
Pscudepigrapha in Manichaean Literature: The Influence of the Enochic Library,”

Tracing the Threads: Studies in the Vitality of Jewish Pseudepigrapha (SBLEJL. 6; ed
J.C. Reeves; Atlanta: Scholars Press, 1994) 199 n.53, o

T8Compare Left Ginza 573.13-21 (ed. Lidzbarski).

79See Abraham ibn Ezra ad Ps 73:24, who perceptively invokes the example of
Enoch in his discussion of this verse.

80The use of nxy here in the sense of “conclave, council” (note the LXX: gv tn
Bourn oov w&nyncag ue ..) presages the way the term is often employed in the
Qumran scrolls. See, e.g., 1QS 1:8, 10; 2:25; 5:7; 7:22; 85, 22; 1QSa 1:27; 2:2, 9, 11, along
with the observations of A. Dupont-Sommer, The Jewish Sect of Qumran and the
Essenes: New Studies on the Dead Sea Scrolls (New York: Macmillan, 1955) 63-64;
idem, The Essene Writings from Qumran (reprinted, Gloucester, MA: Peter Smith 1973)'
43; E. Qimron, The Hebrew of the Dead Sea Scrolls (HSS 29; Atlanta: Scholars, Press
1986) 112. ,

8IM.A. Knibb, “1 Enoch,” AOT (Sparks) 255. Although the actual means of transport
differs, note also Apoc. Abr. 10:4; 11:1; 15:2-5.

82Translation is that of Charles-Barton, AOT (Sparks) 796-97. Compare the language
of 3 Enoch 41:3: ... mX nX XM ¥o123 15¥m v12 *wwom “and he (Metatron) grasped me
(R Ishmael) with h1s hand and carried me aloft with his wings, and showed them to me
-"; also 42:2. Text cited from Ms. Vat. 228 (ed. Schifer §59). Note also I Enock 65:9
where Enoch anticipates his future role as Metatron before Noah. -

83Kephalaia 38.20 states that the “first right hand” was the one extended to Primal
Man by the Mother of Life prior to his disastrous defeat and capture. See CMC 19.4-7
quoted below. Note also Acta Archelai 74 (= Epiphanius, Panarion 66.25.7) for a7
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similar depiction of the redemption of Primal Man, as well as our fuller discussion in
Chapter Six below.
84See H.-C. Puech, Le manichéisme: son fondateur - sa doctrine (Paris: Civilisations
du Sud, 1949) 182-83 n.366.
85K. Rudolph, Die Mandder (2 vols.; Gottingen: Vandenhoeck & Ruprecht, 1960-61)
1.190, esp. 2.140-49; idem, Gnosis: The Nature and History of Gnosticism (San
Francisco: Harper & Row, 1983) 361; Brandt, Manddische Religion 110-12.
86Left Ginza 498.20-22 (ed. Lidzbarski): ligth biamink ladam usliq tirsh bskinth
dukta ddairia rbia. Text cited from the transcription of Rudolph, Theogonie 324.
87Left Ginza 571.13-20 (ed. Lidzbarski). Compare the translation (with a
transcription of the text) of Rudolph, Theogonie 324.
88Note also CMC 19.4-7: £x 1ob e(an)p(0)g 10D NUETEQOL Kai T7¢ GROTES MEATNE
Scéiac ayadn¢ “from our Father and the distant, first, good right hand.” See the
references supplied by Henrichs-Koenen, ZPE 19 (1975) 21 n.46. Cf. Odes Sol. 14:4;
Psalm-Book 2.5.
89For the occurrence of this motif within a “Sethian” ideology, see the ‘Audian
Apocalypse of Abraham: @sisrd lais hv.a aaxs 3 Fhiisa n\ oals
1ams “The world and the created order were made by Darkness and six other powers”
(Theodore bar Konai, Liber Scholiorum [ed. Scher] 320.2-3). The connection of this
‘Audian text with Sethian gnosticism is confirmed by Epiphanius, Panarion 39.5.1,
which testifies that “they [Sethians] composed ... an apocalypse attributed to Abraham.”
9ONag Hammadi Library3 (ed. Robinson) 404-405.
91B A. Pearson, “The Figure of Seth in Gnostic Literature,” Gnosticism, Judaism, and
Egyptian Christianity (Minneapolis: Fortress Press, 1990) 77-79.
92Text translated from the Eastern manuscript tradition presented in La Caverne
des Trésors: les deux recensions syriaques (CSCO 486, scrip. syri t. 207; ed. S.-M. Ri;
Louvain: E. Peeters, 1987) 48 lines 2-4 (6.2-3 according to the stichometry of P.
Riessler, Al jiidisches Schrifttum ausserhalb der Bibel [Augsburg: B. Filser Verlag, 1928]
942-1013)_ iz Cisar hur) halia Ml o0 aud pad pas ok @ma
raaal, paon ina\ o _amlan L amane ama pird werd LACTTN
Note the characteristic polemic against the popular interpretation of the beney ha-
‘elohim of Gen 6:1-4 as angels.
93Cave of Treasures 6.14 (ed Ri 52).
94Chronicle of Zuqnin (ed. Chabot) 1.58.
95In Apoc. Mos. 13:2-6, the archangel Michael speaks with Seth in response to a
supplicatory prayer proffered by Seth and Eve together. Compare Adam and Eve 41:1-
432,
96pearson, “Figure of Seth” 76-79.
97Nevertheless the idea of Seth as “redeemer,” which constitutes the thematic core
of this particular complex, is conceptually bound with a distinctive exegesis of the
biblical Garden of Eden narrative, one which recognizes Seth as the replacement for a
(seemingly) hopelessly corrupt Adam. A primary emphasis is thus placed upon the
deleterious consequences of Adam’s transgression and its repercussions for his
descendants, as well as Seth’s role in securing amelioration for his father’s lapse. These
particular themes are largely absent from Second Temple Enochic literature, where
instead the role played by the angelic Watchers in the corruption of humanity is
accentuated.
98See Chapter One above.
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99 Apoc. Adam 77.27-82.19.

“ 100S¢e especially the stimulating remarks of Welburn, “Iranian Prophetology” 4764-

101For example, Kephalaia 7.27-30 (used of Zoroaster); 23.17 (Mani); 25.11 (idem);
30.17 (idem); Homilies 33.23 (Mani); 85.33 (idem). See S.N.C. Lieu, Manichaeism in the,
Later Roman Empire and Medieval China (2d ed.; Tiibingen: J.C.B. Mohr, 1992) 26
C'ompare Middle Iranian rwcyn'g, rwinygr (e.g., Mir. Man. I1I 874 line, 193). F01:
discussion of the concept of the pwotnp, see A. Bohlig, “Judisches und Iranisches in
der Adamapokalypse des Codex V von Nag Hammadi,” Mysterion und Wahrheit:
Gesammelte Beitrdge zur spitantiken Religionsgeschichte (Leiden: Brill, 1968) 154-61.

102Apoc. John 19.6-10; “Now there are other ones (angels) in charge over the
ren.wining passions whom I did not mention to you. But if you wish to know them, it is
written in the book of Zoroaster.” Translation from Nag Hammadi Library3 (ed
Robinson) 115. '

103The colophon explicitly identifies the seer Zostrianus as Zoroaster. R. Beck
opines that the name “Zostrianus” is a contraction of “Zo(roa)strianos™; see his “Thus
Spake Not Zarathustra: Zoroastrian Pseudepigrapha of the Greco-Roman World,” in M.
Boyce and F. Grenet, A History of Zoroastrianism, Volume Three: Zoroastrianism under
Macedonian and Roman Rule (Leiden: Brill, 1991) 550-53.

104preserved now only by Theodore bar Konai, Liber Scholiorum (ed. Scher) 74-75;
Book of the Bee (ed. Budge) 89-90. See the bibliography provided above. ’

10§Book of the Bee (ed. Budge) 89-90 (text).

196 Homilies 32.20. Compare Hippolytus, Refutatio 9.15.1; Epiphanius, Panarion
19.3.4, b'olh of whom testify that the Elchasaites termed the exalted Christ & péEyag
Baoirevg; as well as Lactantius, Div. Inst. 7.17.11 on the rex magnus, a phrase
prestfmably stemming from the Oracles of Hystaspes. For further discussion, see Der
Manichdismus (ed. G. Widengren; Darmstadt: Wissenschaftliche Buchgesellschaft, 1977)
xix-xx; L. Koenen, “Manichaean Apocalypticism at the Crossroads of Iranian, Egyptian
Jewish and Christian Thought,” Codex Manichaicus Coloniensis: Atti del Simposio,
Internazionale (Rende-Amantea 3-7 settembre 1984) (ed. L. Cirillo and A. Roselli:
Cos?nza: Marra Editore, 1986) 313. G.G. Stroumsa is skeptical of this phrase’s allege(;
Irzllglan origin; see his “Aspects de I'eschatologie manichéenne,” RHR 198 (1981) 167
n.l17.

107See the discussions of Widengren, Mesopotamian Elements 123-57; V. Arnold-
Dében, Die Bildersprache des Manichdismus (Koln: Brill, 1978) 7-44.

108See Ginza 610 (ed. Lidzbarski) s.v. Lichtwolke; ibid. 616 s.v. Wolke des Glanzes.
Compare Apoc. Adam 71.9-10: “cloud of the great light” (cf. Gos. Eg. 49.1-2); 75.1721:
“And great clouds of light will descend, and other clouds of light will come down upon
them from the great aeons.”

109Compare “seed of great acons” (Apoc. Adam 65.4-5); “seed of the great
generation” (65.8); “seed of that man to whom life has come” (66.4-6); “seed [of] the
men to whom passed the life of the knowledge” (69.12-15); “imperishable seed” (76.7);
“the imperishable illuminators, who came from the holy seed” (85.28-29); “seed of the’
eternal life” (Gos. Eg. 60.32). Zardast’s characterization of his disciples as those who
“have been sown in a place of fire and water” should be compared with the account of
the “sowing” of the seed of the great Seth in Gos. Eg. 60.9ff., where reference to the
twin ordeals of Sodom-Gomorrah and the Deluge occurs.
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110Ginza 601 (ed. Lidzbarski) s.v. Osar-Hai; 602 s.v. Simath-Haijg; 613 s.v. Schatz des
Lebens. “Treasure/y of Life” was the title of one of the canonical works authored by
Mani; see Reeves, Jewish Lore 10-19, 36 nn.24-25.

111See Right Ginza 202.26 (ed. Lidzbarski) and passim in the Coptic Pistis Sophia, a
text that displays great affinity with Syro-Mesopotamian systems. On the latter nexus
note Bousset, Haupt probleme 180 n.1; LP. Couliano, The Tree of Gnosis: Gnostic
Mythology from Early Christianity to Modern Nihilism (San Francisco: HarperCollins,
1992) 31, 103, 167.

112The employment of this particular term is significant. According to Epiphanius
(Panarion 19.2.2), the name "HAEal (i.e., Elchasai) signified “hidden power, for &l
means ‘power’ and xai ‘hidden™ (SOvapty anokekaloppévny, 810 10 AL Kare1o0at
SOvapy, Eal 8¢ xexalouuévov). Compare also Acts 8:9-10, where Simon Magus is
termed 7 Sovauic 100 Be0v N Kahovuevn Meydan. Cf. CMC 13.5-6, 11.

113Book of the Bee (ed. Budge) 90.5-6: rdard ama am ¢ hund Hlux hoix o
mo ada o ama.

1141bid. 90.17-18: dss s ama &0

115Boyce-Grenet, History of Zoroastrianism 451. See also M. Boyce, Textual Sources
for the Study of Zoroastrianism (Chicago: University of Chicago Press, 1984) 90-91.
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THE APOCALYPSE OF ENOSH

Text

nalv BV T an:oxo.kuwat 100 'Evmg outmg M:yel £V 10 TQI‘[(D E1et kai 8V 1Q unw 10
Sekat egnxeov eig magutarov gic tnv 'ynv g egnuou )»oylgouavog KOTO TRV
Poovnow megl t& tou [ovlpaviold xai tng -yng kal [nepl maviwlv tiv foymv [kal
ngayuatw]v note AMlyw o Tivogl xai T tilvog Bouknost ys'yo]vacw [tote &
acpavn pot ayy]e[kog 58t8a§s 8¢ pe meoll [tobsde Tob KOU].LO\) 100 Blavartov. kal
ngnacsv avp ua'ylom novxiat i 88 kapdio pov £Bapeto, atgounoev 8¢ xal 1& uskn
p.ou TavTo kal ot omov&okot 100 VOTOD uou eanenoav ngog mg ccpoSQotntog, kal
ot modeg Kov gmi toug aatgayakoug ovy, awtmcswav annxeov 8¢ eig ouxvag
ne&ta&ag xai £18ov kel oon uwnloruta Kol ngn:acrs 8¢ pe 10 nv(sop)a kal
avnva'ylcs pE eic 10 Hpog &v 5UV(1|.181 qouxm KAKET pot ansx[axu]cp[enaav xoAhal
kol peylarat owalg] maMy eilnev G116 uy’ya]kog 0 1 R | 85[ ............... I ...
Kal am]]v[z-:ylce us £lg KAipa 10 aglkt@ov kai aeewgnou skawa ogn unegueyeen Kal
a'yyskoog Kai 1omoug :to)»koug 81eXachsv 8€ pot kai eixev- & loxugotatog mv
ONEQOYNV GMEGTEIAE ue :tgog a¢, tva oot anoxakuww Ta an:oggnta a eveeupneng,
snet&nnag aE_,e)ue'yng gic v aknealav TabTa 8 MAVIa TQ auoxguqm voayov gmi
KTOAOG xakxag Kal an:o@ou ev m Yh ThG fonuov. Tavta 88 G 7Qacpstg ngo&nkom[ta
yga]\vov gtotuwg yap [Exet T n arokdAloyic adltn 1 gun, 1 ov] taksuta [elg tov
cv.m)va, auo]xulu[q)enval totg a&-:k]cpmg S ]c_; nalol. moAra 88 xai ak)»a v]
JtaQX,!-:l ‘[Ol)‘tOlc_; £01K0TO 8V talg ygucpalg QUTOD LROSEIKVOOVTA TEEL THS CdTOD
o.g:myng Kal anoxakuwemg névia yap & nxouoav xol e18ev yohyag katéhelyev
TO1G PETAYEVETTEQOLG TAGL TOV TNG arnBeiog mvedpatog.!

Translation

Moreo_ver it says thusly in the apocalypse of Enosh: ‘In the tenth month of
the third year I went out to walk in the wilderness, considering menctally
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[helaven and earth and [alll works [and deed]s (wondering) bly whose will]
they exist. [Then there appeared to me an angel. He taught me about the
world of delath. He took me up with great silence. My heart became heavy,
all my limbs trembled, and the vertebrae of my back shook viol_cntly, and
my feet could not stand upon their joints. I went forth to a fla.t ple}m and saw
there lofty mountains. The spirit seized me and brought me with silent power
to a mountain. There num[erous aweslome {visions were revlealed to me.

Moreover [he says that ‘the anlgel ... [and brought me to the] nort(hern
region] where I beheld immense mountains and angels and many places. He
spoke to me and said: ‘The Pre-Eminent Almighty One has sent me to you so
that I might reveal to you the secret (things) which you cpntemplz}ted, since
indeed you have chosen truth. Write down all these hlddep thmgs upon
bronze tablets and deposit (them) in the wilderness. Everythmg which you
write recor[d most pllainly (carefully?). For [my] revelaltion, which shall not]
pass away, is ready [to be] revelaled to] alll the b_reth]fe.n -

[Many other] things similar to these are in his writings (which) set forth
his ascension and revelation, for everything that he heard and saw.he
recorded (and) left behind for the subsequent generations, all those belonging
to the spirit of truth.

Commentary

L6V 8V T4 drokahdyer 100 "Evidg obtwg Aéyer “Moreover it says thusly in the
apocalypse of Enosh ...” An explicit appeal to a fevelatory book alleged}lly
authored by the forefather Enosh, who accordmg to Gen 4:26 was the
biological son of Seth, is particularly intriguing. erttel? vyorks' spec!flcally
ascribed to Enosh are seldom remarked among the postl?ll')hca.l d1§cus510ns of
early literary activity by biblical figures. Jewish tradmpn is sﬂeznt about
Enosh’s active involvement in the production of written l.lterature, perhaps
reflecting the popularity of that scriptural exegesis which concl'ud.ed that
Enosh was the first idolator to appear upon earth.3. Early. Chl.‘lStlan and
gnostic trajectories likewise display little interest i.n his p0§51ble mtellcctua&
accomplishments, viewing him solely as the conduit by which the purporte
writings of Adam and Seth reached later figures such as Enoch or Noah.
Nevertheless, some testimony does survive regarding Enosh as .authc.>r. _The
Armenian historian Moses of Chorene mentions that two mspnppons
containing revelatory knowledge were erected by Enosh,* but this w1tn§ss
possesses little independent value, as it is simply a garbled ,;ﬂ_lmrpary qf what
Josephus reports of the efforts of the “descendants of Seth” in his Anthuztkz‘es
(1.69-71). Solomon of Basra’s thirteenth-century Book of the Bee states that
“some say that he (Enosh) was the first to author books on thgcourses of the
stars and zodiacal signs,”> a discovery whose promqlgatlon is usuall.y
attributed to either Enoch or Seth. Hence a similar confusion of roles may lie
behind this particular tradition as well.6
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R. Reitzenstein long ago advanced the notion that a so-called “Enos-
Apokalypse,” no longer extant in its original form, must have served as the
literary nucleus around which the final portions of the first two tractates of
the Mandaean Right Ginza were constructed.” This hypothetical source,
which was produced in Palestine during the first century CE, depicted the
advent of an authentic divine emissary (An63-‘Uthra) in Jerusalem to mark
the imminence of the eschaton. Moreover, Reitzenstein suggested that
portions of this same document might be embedded within certain traditions
found in the synoptic gospels saying-source Q. While some scholars once

“eagerly embraced Reitzenstein’s proposals regarding possible connections
between Mandaeism and nascent Christianity,8 most today would dismiss his
arguments as hopelessly speculative. However, it is intriguing that thanks to
the discovery of the Cologne Mani Codex, we are now in possession of an
actual citation which purportedly stems from an “Ends-Apokalypse,” even
though the setting and contents of this latter snippet do not easily cohere
with those postulated by Reitzenstein.

Significantly, it is within Mandaeism, a prominent Syro-Mesopotamian
gnostic movement possessing discernible links with late antique Judaism, that
Enosh achieves renown as an independent author whose writings transmit
authoritative knowledge which he procured from the heavenly realms. The
eleventh book of the Right Ginza is introduced as “the mystery and book of
the great Ands, son of the great Sitil, son of the great Adam, son of the
mighty ‘uthras of glory.” The epithet “great Enosh” (anus rba) parallels the
syntagms “great Sitil” and “great Adam” and indicates his eventual status as a
heavenly ‘uthra, whereas the phrase “lesser Enosh” (anus zuta) designates his
material manifestation as the biological son of Seth.10 Despite its
superscription, the book’s primary focus is a series of catastrophes wrought
upon the earth and its inhabitants by the demonness Riha and her cohorts
during the successive eras of the apostles Hibil (Abel), Sitil (Seth), and Enosh.
The cataclysms are respectively characterized as those of “sword, fire, and
water,”!1 the last-named being explicitly associated with Enosh.12 Enosh
escapes harm due to his fortuitous removal from earth by Manda de-Hayye,
an emissary of the principal Mandaean deity, who instails him in the supernal
realms, where he continues to reside.!3 The initial portion of the twelfth
book of the Right Ginza continues the first-person discursive style displayed
in the preceding composition, identifying the speaker as “the great Anos, the
son of the great Sitil, the son of the great Adam ..”'4 Therein Enosh
provides testimony regarding many of the sights which he beheld during his
tour of the heavens and describes his own installation as an ‘uthra of Light.

The aforementioned Mandaean traditions preserved in the Right Ginza
provides us with valuable comparative evidence for the assessment of the
“apocalypse” contained in the Codex, and relevant passages from the Ginza
will figure prominently in our discussion below. The implications of such a
nexus, should such prove the case, are significant. The antiquity of the
Mandaean textual corpus is a notorious crux, one that is complicated by the
visibly complex redactional history and relative youth of the extant
manuscript tradition. If a clear connection can be established between the
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Codex passage and the Mandaean Enosh material, an important step would
be taken toward an improved understanding of the religio-historical
relationships linking a number of Syro-Mesopotamian religious communities.

&V T TEIT® E161 Kal BV T unvi 1@ Sekate sEnABov eig mepinatov eig TV YNV ¢
gonuov “In the tenth month of the third year I went out to walk in the
wilderness ...” Unlike the other pseudepigraphic quotations cited in this
section of the Codex, the Enosh fragment is tied to a fixed temporal context.
However, the fragment fails to include’an explanation of the grounding of its
chronological sequencing. The “third year” reckoned from what starting
point? From a previous angelophany vouchsafed to Enosh? From the
removal and/or death of his father Seth? Neither biblical nor extrabiblical
traditions provide cogent clues for the resolution of this difficulty. In fact,
the truncated character of this setting points to the possibility that the extant
fragment may have been wrenched from a larger work wherein certain
narrative events were arranged along one or more chronological axes, such
as an expanded “chronicle” of antediluvian “history” along the lines of the
initial chapters of Jubilees or the Syriac Cave of Treasures. Alternatively,
this temporal ambiguity may signal carelessness on the part of the fragment’s
actual author, revealing an ad hoc construction designed to flesh out the
sequence of authentic heralds.

The spatial setting for Enosh’s angelophany is the “wilderness.” The
significance of the wilderness as a favored locale for divine-human
interaction has enjoyed a vogue in biblical studies, despite the trenchant
criticism that has been leveled against this conception.!s It is unclear whether
Enosh craves a numinous encounter, and hence directs his steps into the
wilderness in order to facilitate such a meeting,!¢ or whether the experience
is purely fortuitous. An analogous setting figures at the beginn‘ing of the
Coptic treatise Zostrianos (NHC VIIL1). Therein the protagonist, like Enosh,
removes himself to the desert where he is then met by “the angel of the
knowledge of eternal light,” but in this work the initial motivation of
Zostrianos hardly coheres with what is discernible from the Enosh fragment:
“Then, as I (Zostrianos) was deeply troubled and gloomy because of the
discouragement which encompassed me, I dared to act and to deliver myself
to the wild beasts of the desert for a violent death.”!'” No analogous de-
pression or mental funk seems to afflict Enosh in our fragment.

AOYWLOPEVOS KaTa TNV Peovnoly mept e tov [ovlpaviold kal thg yng xal [r’r.agi
naviwlv tov Epyev [kal tpayudtelv moie Mlyw S Tivogl xai th tilvog Bovinoet
yeybdlvaow “considering mentally [helaven and earth and [alll works [a.nd
deed]s (wondering) bly whose will} they exist.” Although the precise wording
of this passage relies upon the suggested restorations of the Codex’s modern’
editors, their readings are plausible. The subsequent “apocalypse of Shem’
constructs a similar setting for its hero: “I was thinking about the way thaE
all things came to be. While I pondered (these things) ..” (Bhoyifounv meol
TAVIOV TRV EQYMV TOL® TOON® SYEVOVTO. Euob 8¢ Sraroyilopévou ..).18 Henrichs
and Koenen call attention to several other literary passages wherein an
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angelic being responds to a mental state of contemplative musing. They point
to the opening scene of the Shepherd of Hermas, where Hermas is
portrayed “glorifying the creation of God, for its greatness and splendour
and might” while on the road to Cumae.!® However, apart from a common
focus upon the order of creation, the suggested parallel is remote. Hermas
praises the mighty works of a known Creator, but Enosh is touchingly
innocent of the very existence of a demiurgic entity, whether providential or
malevolent. More pertinent is their invocation of the initial lines of the
hermetic Poimandres tractate (C.H. I). The visionary there is “occupied with
thought about the existents” (C.H. L.1), and when Poimandres appears the
visionary states to him: “I want to learn about the existents, to think of their
nature, and to become acquainted with god” (C.H. 1.3).29 In both instances
(i.e., that of Enosh and of the anonymous visionary of Poimandres), the
focus of meditation is the structure of the cosmos and the ultimate reasons
governing its existence.

As B.L. Visotzky has perceptively observed, the subject of Enosh’s rev-
erie is remarkably similar to an esoteric topic of study termed within Jewish
tradition n*wr93 nwWYn, or the “work(s) of creation.”2! Remarkably little is
known with certainty about this hermeneutical endeavor, thanks to a
mishnaic warning (m. Hag. 2:1) against its indiscriminate dissemination,
although the later medieval-era tractates Sefer Yesirah, Sefer ha-Bahir, and
Midrash Konen are undoubtedly representative of the types of speculation
indulged by its practitioners.22 Judging from these works, the study featured
a close reading and exegesis of those biblical verses considered to be crucial
for a proper understanding of the preternatural processes involved in the
generation and structuring of the cosmos. A similar interest in cosmogonic
and cosmological speculation, also rooted in biblical traditions, is exhibited in
both classical and Syro-Mesopotamian gnostic circles. The portrayal of Enosh
in this fragment thus dovetails nicely with the contemplative focus of the
religious milieu presumably responsible for its construction.

The Mandaean “book of Angs” seems cognizant of this same interpretive
stream that specifically ascribes to Enosh a meditative contemplation of the
mysteries of creation prior to the sudden manifestation of a revealor-f igure.
Enosh considers

the whole world—heaven, the stars, sun and moon, the angels appointed to
oversee heaven and earth, the twelve constellations of the zodiac across which
sun and moon travel, the angels appointed over water, wind, and fire, what the
earth is founded upon, mountains, seas, fruits, grape-clusters, and trees. (Enosh
asks): Who will tell me about these things, (such as) from where do they come?
Upon what are they based? How did they come to be?23

After concluding that the created order apparently emanates from evil
powers bent upon the enslavement of humanity, and while bewailing his
entrapment among them, Enosh is graced with an angelophany. Manda de-
Hayyé reveals himself to Enosh with a promise of deliverance, furthermore
revealing to him the “secrets of heaven and earth” (Right Ginza 264.4ff. [ed.
Lidzbarskil). Although the contents diverge, the structure of this Mandaean
narrative closely parallels the sequence of events contained within the Codex
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“apocalypse.” This correspondence of motifs centered upon the figure of
Enosh suggests the conscious development of a relatively fixed group of
traditions around that character (an Enosh-complex?), perhaps in deliberate
imitation of the topoi already circulating about his progenitors Adam and
Seth.

[tote & &pavn pot dyylelhoc £518ate 8¢ pe meph [tovSE ToL KHOROL 1OV Blavdtov.
xai figragev ovp peyioty novxior “[Then there appeared to me an angel. He
taught me about the world of delath. He took me up with great silence.” This
passage is badly damaged, and the modern editors of the critical edition of
the Codex have suggested the above restorations, basing themselves
primarily upon Enoch’s alleged vision of a “world of death” in CMC 59.22-
23.24 While the word “death” is an extremely plausible reading in the present
context, its actual occurrence in the later Enoch fragment is conjectural, not
certain. Obviously some being does reveal itself to Enosh at this lacunal
point in the narrative, one who moreover silently removes him from his
terrestrial situation. How this entity’s muteness accords with a suggested
didactic mission in the proffered restoration (“he taught me ..””} remains un-
explained by the editors.

Assuming that the word “death” is correctly rendered at this juncture of
the Enosh fragment, it seems possible that the damaged phrase may have
provided a clue as to the identity of the emissary dispatched to Enosh. In an
analogous context within Mandaean literature, Saurél, termed the “angel of
death,” is sent to fetch the soul of Adam. Adam however refuses to depart
the earth, suggesting instead that his son Sitil should take his place. Sitil
eventually agrees to this bargain, enjoys a tour of the heavenly plane, and is
rewarded with a permanent residence in the marvelous Realm of Light.25
Similar narrative scenarios occur in certain strands of Jewish literature. The
“angel of death” (nnn %n) comes to effect the physical death of Abraham
(T. Abr. 16-20 [A];, 12-14 [B]),26 Moses (Deut. Rab. 11 and parallels),2? or
Joshua b. Levi (Maaseh de-R. Joshua b. Levi).28 Each of these righteous
individuals, like Adam in the Ginza, initially resists the summons. Each
moreover is treated to a tour of the contents of heaven, although the tour is
not always directly connected with the visit of the “angel of death.” Each
finally (albeit reluctantly) accedes to the necessity of corporeal death, usually
after one or more comic adventures or verbal exchanges.

However, it is clear from the succeeding narrative that the purpose of
the angel’s visit is not to remove Enosh permanently from mortal society.
Instead, the sights which he beholds during his ascent-experience are to be
carefully recorded in written form and archived in a safe location “in the
wilderness” (CMC 54.14-15) in order to educate future generations of
humanity, “all those belonging to the spirit of truth” (CMC 55.8-9). His
sojourn in heaven is thus a temporary one, analogous to the experience
predicated of Adam in CMC 48.16-50.7 above, or of Enoch in Jub. 4:17-23.
It is therefore unlikely that the anonymous guiding angel of this fragment is
the “angel of death™; the significance of the word in its present context
remains enigmatic.
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n §§: Kfl@ﬁid rov EBageito, ETpdunoev 8¢ xal & péAn pov Thvta kai of opovaLLOL
00 véron pou’imyﬁencuv nQog TG 0@odedTNTOG, Kai of KHSEC wov ni 100G
agreayakous ovy slatnkewsav “My heart became heavy, all my limbs trem-
bled, and the vertebrae of my back shook violently, and my feet could not
stand upon their joints.” A similar bodily reaction to the sudden appearance
of the angel figures in the subsequent “apocalypse” of Shem. There Shem
responds to the radiant manifestation of a “mighty angel” as follows: “Then
the feature(s) of my face changed so that I collapsed upon the ground. The
vertebrae of my back shook, and my feet could not stand upon the joints.”29
While the emotional “disposition of the recipient” is frequently remarked
during the initial stages of an apocalyptic revelation,?0 it is nonetheless rare
that the seer’s corporeal agitation is articulated in such graphic detail. L.
Gruenwald has gone so far as to remark that “the phrase ‘my feet did not
stand upon their pins’ is rather unusual and is not known from any other
mystical text.”31 Such an assertion however is in fact erroneous,

Very close parallels to the particular roster of physical tremors cat-
alogued in the Codex “apocalypses” of Enosh and Shem occur in the
Mandaean “book of Ands.” After contemplating the structure and
constituents of the created order, and then concluding that the world was
governed by evil powers, Enosh reports: “When I saw that the world was
created thusly, I trembled and shook, and my body, which had been straight,
was bent. Groans came forth from my heart, my feet quaked, and they could
not stand firmly in their places.”3? Manda de-Hayyé then appears and asks
Enosh: “Little Enosh,33 why are you frightened? Why do you shake and
tremble? Why is your body bent, why does your heart groan, and why do
your feet quake in their places?”34 The amazingly close correspondence in
language between the Codex passage and the Mandaean texts is
extraordinary, bolstering the growing suspicion that they derive from a
common textual corpus. Yet another instance of the same anatomical diction
is found in the twelfth book of the Right Ginza, where Enosh is also the
speaker: “When I saw that being of Light, my body quaked and trembled,
and my feet could not stand in their places. 1 collapsed and fell down in
front of him” (270.4-6 [ed. Lidzbarskil). This latter instance is in fact even
nearer in form to the scenes described in the Codex, for here as there the
nuanced paroxysms of the seer are in response to the sudden manifestation
of a heavenly being.

This common verbal articulation of the physical symptoms afflicting
Enosh during his reception of a heavenly vision further cements the kinship
which we have been positing between the pseudepigraphic “apocalypse” of
Enosh and the Mandaean “book of Anoi.” Close study of the language and
ideology of this “apocalypse” hence has significance not only for the literary
and cultural development of biblically-based pscudepigrapha, but also
possesses suggestive implications for the reconstruction of the literary
history of Mandaeism.
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arnAfov 8¢ eig cuxvag Tediddag kal £180v kel opn vymidtata “I went forth to a
flat plain and saw there lofty mountains.” This is a puzzling statement. Im-
mediately after recounting his bodily paralysis due to the sight of the angel,
Enosh now speaks of a journey “to a flat plain” from which high mountains
rise. One would expect instead at this narrative juncture a message of
encouragement from the angel, coupled with some concrete gesture that
rehabilitates Enosh’s precarious physical condition in order to prepare him
for further events. Yet there is no mention of the angel’s presence with
Enosh during his sojourn upon the plain. Moreover, the immediately
following passage of the “apocalypse” speaks of a “spirit” that suddenly
seizes Enosh and transports him “with silent power” to the summit of a
mountain, where many secrets are then revealed to him.

This peculiar sequence of narrative events—(1) an ascent (2) the
recipient’s visceral reaction to the sight beheld (3) an incongruous travelogue
(4) followed by an ascent—raises the suspicion that two variant versions of
the ascent of Enosh have been clumsily combined by a subsequent textual
redactor (Baraies?). In each version the agent effecting Enosh’s ascent
accomplishes this feat “silently” (for this odd characterization recurs in both
descriptions of his ascent), but in one account the visitor is identified as “the
spirit” (16 avebpa), while in the other it is (arguably) an “angel.” If such is the
case, the present sentence about Enosh’s journey on the plain may either
supplement or parallel the opening scene of the “apocalypse” regarding his
initial meditative peregrination in the wilderness.

On the other hand, in the interest of preserving literary integrity, one
could conceivably interpret the ascent of Enosh as proceeding in two stages.
Enosh is first raised to the “flat plain,” and then the “spirit” (perhaps
understood as an alternate designation for the revealing “angel”)?s transports
him to the mountain. Interestingly, 1QH 3:19-22 also depicts one portion of
the celestial world as “a plain of limitless expanse™ (apn X% W) where the
seer enjoys communion with the angelic hosts, but no “mountains” figure in
the description provided by this Qumran source.?¢ Mountains however do
form an important part of the supernal “landscape” viewed by the forefather
Enoch during his tour of the heavenly heights (I Enoch 21-36). The
underworld is situated beneath “a large and high mountain” in the west (1
Enoch 22:1-5). Another locale features “seven magnificent mountains,” each
comprised of precious stones, and one of which will serve as the throne of
God’s impending judgment (I Enoch 24-25; cf. 18:6-9). Seven “spice
mountains” are traversed travelling eastward before reaching the “garden of
righteousness” (I Enoch 32:1-3; cf. 77:4).

kol Homaoe 82 pe 10 Tv(etpa Kol GVAVEYKE pe £l T0 DEOG BV Suvapet NOLXE. KAKET
pot aneklorvlplBnoav oAlai kai peyldrar Syeicl “The spirit seized me and
brought me with silent power to a mountain. There num[erous aweslome
[visions were revlealed to me.” Mountains frequently figure as the sites of
revelatory events in so-called “gnostic apocalypses,”? although usually those
individuals experiencing the epiphany are already upon the mountain when
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tl3e event t‘rz}nspires.38 Here Enosh is supernaturally transported (xai fioroace
8¢ pe ... xal aviveyké pe) to the unnamed peak which serves as the site of
revelation. So too the so-called “Living S[pirit]” whisks Shem to “[the
summit} of a lof{ty] mountain” prior to the descent before that forefather of
the thrgne—room of God.3® The language employed in the introduction to the
T,ran\sflg,urgtion pericope of the synoptic Gospels is similar: xai dvagéps:
avtovg £i¢ opo¢ vVymAov ... “and he (Jesus) brought them to a high mountain ...”
(Mark 9:2//Matt 17:1; cf. Luke 9:28). This influential scene, fraught with
significance for the issue of identity, perhaps served as a verbal template for
the wording of these Codex passages. One might also compare ! Enoch 17:2,
a text introducing what appears to be an abbreviated account of Enoch’s trip
through the celestial heights: “And they (the guiding angels) led me to a place
of storm, and to a mountain the tip of whose summit reached to heaven.
And I saw ...”#® Here, as in the Enosh fragment, the forefather is whisked by
heavenly entities to the peak of a mountain which then serves as the stage
for subsequent revelations.

Another text which exploits the “angelophany on a mountain” motif is
the so-called Aramaic Levi document, sizeable portions of which have been
recovered from Qumran and the Cairo Genizah.4! Of Second Temple
provenance, this intriguing pseudepigraphon seeks to ground and expand the
biblically ordained priestly prerogatives of the tribe of Levi by the literary
artifice of an autobiographical account wherein their eponymous ancestor
describes his supernatural election and installation. Central to this strategy is
an ascent-experience, whose surviving lines are as follows:42

Inoink om P

o ... RJow P R neing
xPowb p37 7y o7 *nvin

1 9n 95D 1onw Sy o

Then I beheld a vision [

in the seeing of the vision, and I saw the heavlens ..
... a mountain)

beneath me rising up to the heaven(s
to me the gates of the heavens, and an angel [

Although somewhat damaged, this text can be reliably supplemented and
readily understood with the aid of the later Greek Testament of Levi, a
‘work which has demonstrably used the Aramaic Levi document as a source
in Iits own cE)n‘sEruction. T. Levi 2:5-6 represents the parallel passage: téte
enngoev sn\’ epe bvog, xgi 80eaoaunv 5poc Lynidv- .43 kai 500 nvedxdnoav ot
ovgavol, kal ayyelog 820b eine xpde pe- Asvl, cioerde “Then sleep fell upon me,
and I saw a high mountain, [and I was upon it.] And behold the heavens were
opened, and an angel of God said to me, Levi, enter!"44 While the Greek and
Aramaic recensions diverge regarding the precise character of the experience
(was it a waking or a dream-vision?), a “mountain” plays a prominent role in

both accounts, providing the vehicle by which Levi is able to step into hea-
ven.
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In the Enosh fragment, the mountain is simply the locale where tl'le ‘s‘ub-
sequent revelations are proffered. The actual means“of ascent 1§ via “the
spirit,”#5 which as we suggested above in light qf the al‘)‘oc.al.ypse (_)f‘ S,l’lem
may be an abbreviated reference to the Manichaean “Living Spmtt an
alternate designation for the anonymous revealing angel who seems to flgur.e
in the other portions of this “apocalypse.” The la‘r‘lguage_e_mployed of thl,s’
entity here is reminiscent of Acts 8:39, where “the spirit of the ‘LOI.‘d
suddenly removes the apostle Philip from the company of the _Ethloplan
official (ntved ua xvpiov fioacev 1ov didnnov). For f-urthe‘r discussion of the
Living Spirit and its role in the narrative, see our discussion of the relevant
lemma in Chapter Six.

wéav ellnev 61 0 AYYEINOG KOLu vnr e o] SELns e e 1. “Mgreovcr {he says
that ‘the anjgel ...” The final few lines of this page are heavily dama}gcd, but
the initial words suggest that this is a redactional seam. Greek xaiv pre-
sumably renders Syriac ol “again, once more.” . .
The modern editors offer some tentative suggestions for reit;)lrmg Ehfe
0 i ag] “the angel flew” (cf.
hrase o ayyelhog xal ], reading perhaps kaltantag] “t ¢
E'MC 17.11), xalterbdv] “the angel descended” (cf. CMC 58.23), Or.Ka[‘faBag]
“the angel came down” (cf. John 18:1).46 Each is a plausible rendering in the
present context.

kol anmnlvieyke pe eic xMpo 10 Golktiov xal é8edonoa exeloe ogn \'mepusyaen' xal
&yyéroug xal tomoug morilotg “[and brought me to the) nortlhern r(:,,glon]
where I beheld immense mountains and angels and many places.” The
direction “north” possesses a positive connotatior.l in Manichaean cosmo-
logical texts, where it is almost certainly inheqted fr.om an analogqus
evaluation found in Second Temple Jewish pseudepxgraphlc. texts, z.m'd “.lhlil;
in turn preserve this assessment from early Wcst_ Semitic rcllglqslty.
“North” is one of the spatial parameters used by Mamchaean§ to describe Fhe
location of the Realm of Light, or alternatively, the celestial Trefe of Fl.fe.
Such language emerges, for example, in the fragmgnts of an umden.tlfled
Manichaean composition which are quoted within a §1xth-century homily of
the Monophysite patriarch Severus of Antioch. Therein we read:

They (i.e., the Manichaeans) say: ‘That which is Good, also named Light and the
Tree of Life, possesses those regions which lie to the east, west, and north ....Its
(the Tree of Life’s) land encompasses three regions: that of the north wh}ch
extends both beyond and below, and that of the east and west (also) extending
both beyond and below. 48

By contrast, the Manichaean Realm of Darkness (the Tree of. Death? “C{(lSl}S
eternally in the region of the south, having its own locality which it is
over.”49 o

This Manichaean connection between the “Tree of Life” (i, .the Realm
of Light) and its northern provenance appears to be t.ex_tually linked to I
Enoch 25:5, whose Ethiopic version states: “From its fruit ({.e., Qf the Tree of
Life) life will be given to the elect, and toward the north it will b.e pl’z,mted,
in a sacred place by the abode of the Lord, the Eternal King.” The
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corresponding Greek text is apparently corrupt here, reading “food” (eig
Bogav) in place of “north” (eig Boppav);s0 unfortunately the Aramaic Urtext
does not survive for this passage. That “north” may indeed be the correct
reading in this text is indicated not only by Manichaean cosmological prin-
ciples, but also by passages like 1 Enoch 34:1; 61:1-5; 70:2-3; 77:7; and Orig.
World 110.8-10.

Mandaean cosmology also situates its World of Light (alma dnhura) in
the “north.” According to the Ginza, the Lord of Greatness, another des-
ignation for Manda de-Hayye, “is enthroned in the far north” (Right Ginza
7.3-4 [ed. Lidzbarskil). A discussion now extant in the twelfth book of the
same work labels “north” as a place of “brightness” and “living water” where
the baleful “planets and signs” are powerless; whereas the “south” is the
location of the “worlds of darkness” and “black water.”s! Confirmation of
this spatial orientation and evaluation among the Mandaeans occurs in
Muslim sources. According to the eleventh-century savant al-Biriini, the
group whom he terms the “real Sabians,”2 who are in fact the Mandaeans,

are the remnant of the Jewish tribes who remained in Babylonia, when the other
tribes left it for Jerusalem in the days of Cyrus and Artaxerxes. Those remaining
tribes felt themselves attracted to the rites of the Magians, and so they inclined
(were inclined, i.c. Sabi) towards the religion of Nebukadnezzar, and adopted a
system mixed up of Magism and Judaism like that of the Samaritans in Syria. The
greatest number of them are settled at Wisit, in Sawiad-al‘irak5? .. they pretend
10 be the descendents of Enos the son of Seth {my emphasis]. They differ from the
Harréanians .. In praying, even, they turn towards the north pole [my emphasis),
whilst the Harranians turn towards the south pole.54

Interestingly, the author of the Fihrist relates on the authority of al-Kindiss
that the Harranian $abians “have adopted one direction for prayer, which
they have fixed towards the North Star in its course.”56 Other Muslim
sources also remark the Harranian esteem for the “north,”s7 but this as-
sociation may be due to rife confusion regarding the distinctions between
“true” and “pseudo-Sabians.”

It is nevertheless evident that certain Syro-Mesopotamian religious
communities adhere to a particular pattern of directional assessment that
views “north” favorably and “south” unfavorably.8 The Enosh fragment
seems to belong within this same interpretive trajectory, since it is that

quarter to which Enosh is taken for his audience with the emissary frorn the
“Pre-Eminent Almighty One.” :

Sierarnoev 86 pot xat eimev- 6 1loXUEOTATOG TRY BLEQOXNYV GNECTELME HE TPOG O,
iva ool drokarbye T4 Ardoonte & £veBupneng, éneidnreg gLerEynC eig TNV
aribeiav “He spoke to me and said: ‘The Pre-Eminent Almighty One has sent
me to you so that I might reveal to you the secret (things) which you
contemplated, since indeed you have chosen truth.” While the messenger
might possibly be identified with the Living Spirit (see above, as well as the
discussion in Chapter Six below), a well-known Manichaean deity, the entity
who has commissioned him bears the designation “the Pre-eminent Almi ghty
One” (6 toyvpdratog v tmsgoxfv). The superlative language favors a possible
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identification with the Manichaean Father of Greatness ( ®hasia o) or
the Mandaean Lord of Greatness (mara drabuta),’® the supreme ruler of the
Realm of Light for each of these gnostic traditions. However, the particular
epithet employed in the present Enosh fragment occurs nowhere else in the
extant literature. L. Koenen has suggested that the phrase “pre-eminent
almighty one” encodes a reference to “Jesus the Splendor,”6% the divine
emissary who rouses Adam from “the sleep of death” after the latter’s
fabrication by the archons, but this identification seems unlikely in view of
that entity’s inferior station vis-d-vis the Living Spirit in the Manichaean
hierarchy of supernal deities.5!

The “secret (things)” (1o anogenia) contemplated by Enosh are the
mysteries of creation (n*wrY2 nwym) which puzzled him at the com-
mencement of his “apocalypse,” a ruminatory process which apparently set
into motion the revelatory events recounted in the present narrative. The
demonstrable efficacy of this type of mystical meditation in terms of its
stimulative provocation of an “ascent-experience” underscores the ser-
iousness of the Tannaitic warnings about indulging this species of study and
exposition.

1a%ta 58 mévta 1o AnoKELYa YEAWOoV M TThYaC XAAKAG Kol anofov 8v TN YR TN
¢onuov “Write down all these hidden things upon bronze tablets and deposit
(them) in the wilderness.” It will be recalled that a similar command is given
to Adam by the angel Balsamos, although there the means of preservation
involved the use of “exceedingly clean papyrus which is unspoiled and which
has not harbored worms” (CMC 49.5-10). Here “bronze tablets” are enjoined,
which should furthermore be archived “in the wilderness” (¢v T yn g
gonuov), a periphrastic phrase that literally echoes the initial setting of
Enosh’s numinous experience. One is immediately reminded of the curious
“Copper Scroll” (3QI5) recovered from a cave in the wilderness of
Qumran.62 Like Enosh’s “tablets,” the Copper Scroll also purportedly
provides a written tabulation of “hidden things,” although in this latter case
the items featured are the locations of caches of precious metals and spices.
Despite persistent exhumation efforts, archaeologists have so far failed to
uncover any trace of these treasures, a circumstance suggesting that the
document is more folkloric than factual.

The use of bronze or copper as a writing material for archival purposes,
along with its subsequent deposit in the wilderness, is hence not without
parallel in Jewish literary history. The choice of this metal as a medium of
preservation would seem to be based upon its durability (as opposed to
perishable materials like parchment, papyrus, or leather), an important factor
to consider given the valuable nature of the information that is inscribed
thereon. This same concern with preservation apparently governs an
intriguing correspondence with the Qumran Copper Scroll which is found in
the medieval Jewish tractate entitled Massekhet Kelim.63 This composition
allegedly describes the protective concealing of the Temple vessels at the
time of Nebuchadnezzar’s conquest of Jerusalem. Therein it states that
“Shimmur the Levite and his associates listed on a copper tablet the sacred
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vessels and the vessels of the Temple which were in Jerusalem and in every
place.”64 Presumably this inventory would survive “until the advent of a
legitimate king for Israel” (k0% p7¢ 7% 0w ), when the hidden vessels
will be miraculously restored to the reconstituted nation.

Apart from the aforementioned instances, the use of “bronze tablets” as a
source of revelatory information appears in the pseudo-Platonic dialogue
Axiochus, a work of Hellenistic provenance. Therein Socrates claims that his
knowledge about the afterlife is due to his tutelage under a Persian magus
named Gobryas, whose knowledge in turn derives ultimately from
information inscribed upon two “bronze tablets” allegedly brought to Delos
by Apollo and Artemis from the Hyperboreans.65

I'té;vt'u fé ('3‘: -ygc'upeui mpodnrotalta yodlyov. Etoipms yap [Exet 7 drokéiluyic adltn
1 €u, 7 0] Tedevtq [elg oV aidva, drolkaiulgbfivat 101 45eAlPOTC [.... .. -Jg mal
o1 “Everything which you write recorld most pllainly (carefully?). For [my]
revelaltion, which shall not] pass away, is ready [to be] revelaled to] alll the
breth]ren ..”” Emphasis is once again laid upon the importance of a written
testimony in the dissemination of religious instruction, an interest that
accords with the demonstrable Manichaean esteem for an authentic,
preferably autobiographical, documentation of the teachings promulgated by
the heralds of the Realm of Light. The recurrence of this feature in the
“aP(_)calypse” of Enosh underscores this fragment’s probable Manichaean
origin,

The phrase apparently expressing the permanent veracity of the teachings
(“for [my] revelaltion, which shall not] pass away ..”), although largely
reconstructed by the modern editors, is a plausible rendering. One of the
canonical scriptures reportedly authored by Mani, the Shabuhragdn,é is
heavily dependent upon the so-called “little apocalypse” of the synoptic
gospel tradition, and the present clause, if accurately rendered, may be a
periphrastic rendering of Matt 24:35b//Mark13:31b//Luke 21:33b, probably
derived from the Diatessaron.

{coxxa 6,& xal GAra vltdpxet todTolg SoikdTA v Taig Yoapaic avdTod
UH(\)&:::KV\)OVTG. TEQl TG adTOV GEROYNG Kal Anokardyews. TavTa Ya0 & fxovgev
ko e18ev ypayag katéhelyev 101G petayevestégorg “{Many other) things similar
to these are in his writings (which) set forth his ascension and revelation, for
everything that he heard and saw he recorded (and) left behind for the
subsequent generations ...” This is a redactional note supplied by the compiler
of this section of the Codex, presumably Baraies, which justifies the inclusion
of the Enosh excerpts within the catena of testimonies. Similar appendices
conclude each of the apocalyptic fragments featured in this portion of the
Codex, and identical sentiments are expressed in the introductory and
concluding remarks to the catena itself.67

n&c.n 00 NG aAnbeiag mveduatog “all those belonging to the spirit of truth.”
This qualification suggests that the message proclaimed by Enosh (and by
extension his fellow “heralds”) would be appreciated by only a select group
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of hearers; namely, those “belonging to the spirit of truth.” This particular
expression points chronologically forward to the emergence of the
Manichaean religious community. The phrase “spirit of truth” is an
unambiguous reference to the Johannine Paraclete,58 whose true identity,
according to Manichaean interpretation, is Mani himself.6? This final clause
thus underscores the solidarity perceived to exist between the revelatory
experiences and teachings of the biblical forefathers and those subsequently
enjoyed and promulgated by Mani.

Summary

Close analysis of the “apocalypse” of Enosh indicates that these fragments
share a number of motifs with the other allegedly Jewish “apocalypses”
featured within the Codex, especially that of Shem, the composition which
immediately follows the Enosh material in the Codex. Neither Enosh nor
Shem receive extensive narrative development within later Jewish or
Christian literary lore, at least within works associated with the classical
formulations of those religions. It is only within Mandaeism, a Syro-
Mesopotamian gnostic community of uncertain origin, that the figure of
Enosh enjoys esteem as an author of revelatory literature and eventually as
an emissary of the supernal Realm of Light. Our analysis has shown that
there are some significant correspondences between material that is found in
the CMC “apocalypse” of Enosh and the Mandaean Ginza, a relationship
which possesses suggestive implications for the age and provenance of
Mandaean literary activity. There are, moreover, some indications within the
“apocalypse” that point to a Manichaean adaptation and/or redaction of its
discourse. These features collectively create a suspicion that the “apocalypse”
of Enosh, at least in its extant form, is not an authentic remnant of Second
Temple era Jewish pseudepigraphic expression, but instead an aftificial
composition constructed to enhance the status of this forefather vis-a-vis his
more illustrious colleagues.

NOTES

LCMC 52.8-55.9. Text cited from L. Koenen and C. Rémer, Der Kilner Mani-Kodex
.. Kritische Edition (Opladen: Westdeutscher Verlag, 1988) 34-36.

2Although note 2 Enoch 33:10 (long version), which ascribes written works to each
of Enoch’s ancestors. The parallel passage within the “short version” mentions only
Adam and Seth.

3See the discussion of Gen 4:26 in Chapter Two, and in general, S$.D. Fraade, Enosh
and His Generation: Pre-Israelite Hero and History in Postbiblical Inter pretation
(Chico, CA: Scholars Press, 1984). Note too 3 Enoch (Ms. Vat. 228; §§7-8 [ed. Schifer]):
ZI7Y VI3 Y2 DRI AvAw DY DR YW 1T N2 Waw 1 ppy R INPOR MY 113 phontn bam
o7waw “and everyone beheld the glory of the image of His Shekinah and no one was
corrupt until the advent of the generation of Enosh in the world, for he was the
originator of all those who worship idols in the world.”

4Moses Khorenats'i, History of the Armenians (ed. RW. Thomson; Cambridge, MA:
Harvard University Press) 71.

5See Chapter Two, n.48.

6Note that the immediately preceding discussion of the accomplishments of Seth
lists “knowledge of letters” { ~&adia ds xa) as the significant cultural achievement
of his era, but neglects to inform us just what was composed using these characters.

7See R. Reitzenstein, Das manddische Buch des Herrn der Grosse und die
Evangelieniiberlieferung (Heidelberg: C. Winter, 1919); R. Reitzenstein and H.H.
Schaeder, Studien zum antike Synkretismus aus Iran und Griechenland (Leipzig: B.G.
Teubner, 1926) 306-41.

8An excellent overview, with bibliography, is supplied by F. Rosenthal, Die
aramdistische Forschung seit Th. Noldeke's Verdffentlichungen (reprinted, Leiden: Brill,
1964) 250-51.

9Right Ginza 251.12-14 (ed. Lidzbarski): raza usidra danus rba br §itil rba br adam
rba br ‘utria rurbia d'qara. Text cited from the transcription of K. Rudolph, Theogonie,
Kosmogonie und Anthropogonie in den mandéischen Schriften (Géttingen: Vandenhoeck
& Ruprecht, 1965) 303.

10Rudolph, Theogonie 303. Compare the frequent employment of the phrase “‘great
Seth” in Gos. Eg. 51.20; 54.11; 55.17; 56.13-14; 59.15; 60.1, 8, 9, 14, 15; 61.16, 23; 62.19,
24; 63.11; 64.2, 24; 65.17, 20; 68.2, 10; Treat. Seth 70.12; and note the remarks of B.A.
Pearson, “The Figure of Seth in Gnostic Literature,” in idem, Gnosticism, Judaism, and
Egyptian Christianity (Minneapolis: Fortress Press, 1990) 63.

1Compare Right Ginza 27.19-28.7; 4522-46.6 (ed. Lidzbarski). A tri-fold catacl ysmic
scheme is also featured in the Coptic Apocalypse of Adam. One wonders whether this
particular structural skeleton is ultimately indebted to a similar motif found in the Old
Babylonian myth of Atrahasis.

Interestingly rabbinic tradition also speaks of a deluge during the time of Enosh.
See Mek,, Bahodes 6 (ed. Horovitz-Rabin 223.13-14): b0 w ow XM DVRPI VY YW IMK3
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oY ; also Sifre Deut §43 (ed. Finkelstein 97.2-3); Tanhuma, Noah §18; Rashi ad Amos
5:8. The notion that there were two Floods—the first during the era of Enosh and the
second during the time of Noah—is exegetically derived from the duplication of Amos
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Legends of the Jews (7 vols,; Philadelphia: Jewish Publication Society, 1909-38) 5.152.

13The similarity of this narrative sequence with the one recounting the career of
Enoch in 1 Enoch 6-16 is probably not accidental.

14Right Ginza 269.4-6 (ed. Lidzbarski).

15See especially S. Talmon, “The ‘Desert Motif’ in the Bible and in Qumran
Literature,” Biblical Motifs: Origins and Transformations (ed. A. Altmann; Cambridge,
MA: Harvard University Press, 1966) 31-63.
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truncated chronological note: ... "oRY Pwhwn MW ¥oR YR 0 2 M 091 o0 Y “And
after many days, the word of the Lord came to Elijah in the third year ..”; can this
portion of the Elijah-saga be the textual paradigm for the Enosh fragment’s setting?

17Z0st. 3.23-28. Translation taken from The Nag Hammadi Library in English (3d
ed; ed. JM. Robinson; San Francisco: Harper & Row, 1988) 404.

18CMC 55.13-16. Henrichs-Koenen clearly base their restorations on this passage;
see ZPE 19 (1975) 81.

19Herm. Vis. 1.1.3: peta x00vov Tva Togevopévov pov eig Kouag xai Sotafovrog
1éc xrioeig Tob Be0d, (g peyérar kai éxmpenels kai duvatal eigwv. Text and
translation cited from The Apostolic Fathers, Volume I (LCL 25; reprinted, Cambridge,
MA: Harvard University Press, 1992) 6-7.

20C_H. 11: "Evvoiag poi mote yevouvng tepl 1@V oviwv .. C.H. 13: Madslv BElw
16 Bvia kal vofioat TV ToVTeV ooy Kol yvevar Tov Bedv. Text cited from the
edition included in Reitzenstein-Schaeder, Studien zum antiken Synkretismus 154-55;
translation is that of B. Layton, The Gnostic Scriptures (Garden City, NY: Doubleday &
Company, 1987) 452.

21B, Visotzky, “Rabbinic Randglossen to the Cologne Mani Codex,” ZPE 52 (1983)
298.

22For discussion, see G. Scholem, Major Trends in Jewish Mysticism (3d ed,
reprinted, New York: Schocken, 1978) 73-78; idem, Kabbalah (Jerusalem: Keter, 1974)

14-35. A recent monograph-length treatment is N. Séd, La mystique cosmologique juive
(Paris: Editions de I'Ecole des Hautes Etudes en Sciences Sociales, 1981).

23Right Ginzd 262.1-7 (ed. Lidzbarski).

24K oenen-Romer, Kritische Edition 34. The earlier ZPE edition of Henrichs and
Koenen does not attempt to restore this passage.

25Left Ginzd 424.22-429.23 (ed. Lidzbarski). See the discussion in Chapter Four

above.
26Termed simply “Death” (6 8avatog) by the two recensions of the Testament of
Abraham.

27Notably in the second appendix to recension A of the 'Abot de Rabbi Nathan
which was published by S. Schechter in his edition of this work; see Massekhet 'Abot
de-Rabbi Natan (ed. S. Schechter; Wien: C.D. Lippe, 1887) 78b.
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28Ber ha-Midrasch (= BHM) (6 vols.; ed. A. Jellinek; reprinted, Jerusalem:
Bamberger & Wahrmann, 1938) 2.48-51.

29CMC 57.4-11: kol tote nn.mmen o xugaxtng 100 XPOCWOIOU uov mcte
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ngogapacoey “[Upon seeing] them I was so moved by fear that my knees began
knocking.”

30The phrase “disposition of the recipient” was coined by J.J. Collins for use in his
valuable analysis of the primary motifs found in apocalyptic literature; see his
“Introduction: Toward the Morphology of a Genre,” Semeia 14 (1979) 1-19.

311, Gruenwald, “Manichaeism and Judaism in Light of the Cologne Mani Codex,”
ZPE 50 (1983) 44.

32Right Ginza 262.27-30 (ed. Lidzbarski).

331e., anu§ zuta. This epithet is used of the human Enosh, prior to his apotheosis. See
the discussion above.

34Right Ginza 264.15-18 (ed. Lidzbarski).

35The actual identity of the “spirit” emerges from the remarkably parallel
“apocalypse” of Shem that immediately succeeds the Enosh fragment in the Codex.
There we read alv(evp)a 0] {@v “{the] Living Slpirit]’ (CMC 55.17-18), a well-attested
designation for one of the important Manichaean cosmogonic entities. See our
discussion below.

36The Hodayot seer is however raised a9y nmb (1QH 3:20) prior to his peram-
bulation on “the plain”; compare 1QSb 5:23 and the remarks of M. Delcor, Les hymnes
de Qumran (Hodayot) (Paris: Letouzey et Ané, 1962) 125. Unless otherwise noted, all
textual citations from the Qumran Hodayor are taken from Delcor's edition, which is in
turn dependent upon the editio princeps of E.L. Sukenik.

37F.T. Fallon, “The Gnostic Apocalypses,” Semeia 14 (1979) 125.

38See Soph. Jes. Chr. 90.14-91.13; I Apoc. Jas. 30.18-42.19; Ep. Pet. Phil. 133.13-
138.7; Pistis Sophia 1-3; 4.141. It is possible that the vision of Jesus experienced by
John which comprises the contents of the Apocryphon of John takes place upon the
;/lsount of Olives; note Ap. John 1.17-19 and the remarks by Layton, Gnostic Scri ptures

39CMC 55.15-56.3: épov 88 &akoytgousvou stalilpvng npn:[aosv] ME n[v(sop,)a 10}
Lov xal aV[‘l]VS’YKSV Blg peyioty [xai xate]{rmoev xalta 1 oucoov] 0povg mvn[
Aotatov kail einlev nlodc [Eeé ovtw] AElyoov- .... ... ] 86kav 80¢ & ueyiotw WG TEng
Boouwiel. i ’

40Translation is that of M.A. Knibb “1 Enoch,” AOT (Sparks) 206. The Greek
version of 1 Enoch 17:2 reads: xai ann‘ya‘yov uE EiC Lop®mdn 1MoV Kot £1g 000G ov ]
KEQAAT APIKVETTO elc Tov obgavov, where suggestive echoes can be discerned. Unless
otherwise indicated, the Greek text(s) of ] Enoch derive from Apocalypsis Henochi
Graece (PVTG 3; ed. M. Black; Leiden: Brill, 1970).

41The Qumran fragments were first published by J.T. Milik, “Le Testament de Lévi
en araméen,” RB 62 (1955) 398-406 and planche 1V. See also idem, The Books of Enoch:
Aramaic Fragments of Qumrdn Cave 4 (Oxford: Clarendon Press, 1976) 2324, DID |
8791 and plate 17; J.A. Fitzmyer and D.J. Harrington, A Manual of Palestinian Aramaic
Texts (Rome: Biblical Institute Press, 1978) 80-91, 202-204. For the Genizah fragments,
see HL. Pass and J. Arendzen, “Fragment of an Aramaic Text of the Testament of
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Levi,” JOR os. 12 (1899-1900) 651-61; RH. Charles and A. Cowley, “An Early Source
of the Testaments of the Patriarchs,” JOR o.s. 19 (1906-07) 566-83; R.H. Charles, The
Greek Versions of the Testaments of the Twelve Patriarchs (Oxford: Clarendon, 1908)
245-56; J.C. Greenfield and M.E. Stone, “Remarks on the Aramaic Testament of Levi
from the Geniza,” RB 86 (1979) 214-30. A useful “eclectic” edition was constructed by
K. Beyer, Die aramdischen Texte vom Toten Meer (Gottingen: Vandenhoeck &
Ruprecht, 1984) 188-209.
424QTLevi? (=4Q213) ii lines 15-18, first published by Milik, RB 62 (1955) 400. See
also the renderings of Fitzmyer-Harrington, Manual 90; Beyer, Texte 194; M.E. Stone
and J.C. Greenfield, “The Prayer of Levi,” JBL 112 (1993) 256.
43Manuscripts display some divergence over what is contained at this crucial
juncture of the text. The critical edition incorporates a phrase which identifies the
mountain seen as “Aspis” (cf. 7. Levi 6:1), but four other manuscripts do not contain
this phrase, stating instead xat qunv év avt@ “and I was on it” (ie., the mountain).
Aramaic Levi likewise preserves no trace of the name of the mountain. .
44Text of the Testament of Levi is cited from the critical edition of M. de Jonge, The
Testaments of the Twelve Patriarchs: A Critical Edition of the Greek Text (PVTG 1.2;
Leiden: Brill, 1978) 25-26.
45The translation “wind” would seem to be ruled out by the scribal use of a
nominum sacrum.
46K oenen-Romer, Kritische Edition 34.
47Note especially Isa 14:13; Ps 48:3; and the references adduced by M. Lidzbarski in
his edition of the Ginza (p. 7 n.1); F.M. Cross, Canaanite Myth and Hebrew Epic:
Essays in the History of the Religion of Israel (Cambridge, MA: Harvard University
Press, 1973) 36-39. See also the valuable study of E. Lipifski, “ElI's Abode: Mythological
Traditions Related to Mount Hermon and to the Mountains of Armenia,” OLP 2 (1971)
13-69. Interestingly, “north” does not possess this positive value in either Iranian or
later Jewish traditions. Rather, for both of these latter circles, “north” becomes the
locale associated with demons and evil spirits. See J.C. Reeves, Jewish Lore in
Manichaean Cosmogony: Studies in the Book of Giants Traditions (Cincinnati: Hebrew
Union College Press, 1992) 177-78 n.24 for an extensive list of examples.
48M., Briére, “Les Homiliae Cathedrales de Sévére d’Antioche, traduction syriaque
de Jacques d’Edesse CXX a CXXV,” PO 29 (1960) 152.14-15; 154.11-13: -_0imdia
hoidrd) ,maain et L e Kimas A Maa am al, o ama
b el ai raue .. Rasr aoi) 60 oisma aaam halx olm
s 10l oiama wamo heilo hua 1al cudaa ;o0 a3 ;0 Chaia
»dh\a . Translation taken from Reeves, Jewish Lore 167-68. Compare the so-called
Chronicon Maroniticum: ém iked iha omalass ,am am Wy am e
aa i o i Khaided oo r@.)b »mohar 1o lama K\
.. =&\s 0 ”aoiamna “Mani says in his teaching that there were two original beings:
God and Hyle. The first was good and possessed the east, north, west, and upper
regions ...” Text cited from Chronica Minora (CSCO scrip. syri, ser. IlI, t. 4; ed. I. Guidi;
Paris: Reipublicae, 1903) 60.9-12. So too al-Shahrastani, Milal: Gt is r"f{"’ A9 Yo g
S Lol e &hr “Domain (of the Realm of Light): the region above, and the ma jor_ity
regard it as elevated above to the north.” Text cited from al-Shahrastani, Kitab al-milal
wa-al-nihal (2 vols,; ed. M.S. Kilani; Beirut: Dar el-Marefah, n.d.) 1.245.
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49Briére, PO 29 (1960) 156.7-8: M hasas i ,madha ama
madard ,oala am b ide? ;)\ had ;) carda ~haasaud . Translation
taken from Reeves, Jewish Lore 168. Compare Chronicon Maroniticum (ed. Guidi)
60.12-13: ~hoihed Mlaned ol oz ohra =1 am chars (sisrda ...
~aiauh tAcr:» “.. and the other being which was evil possessed the southern
regions™; al-Shahrastdni, Milal (ed. Kilani) 1.245: Lol o dasie L] Lo o STy o L Lz
< y>Ji “Domain (of the Realm of Darkness): the region below, and the ma jority regard
it as fallen beiow to the south.”

30Scholars typically argue the opposite point of view: namely, that the Greek
version preserves the correct reading of this passage. See R.H. Charles, The Ethiopic
Version of the Book of Enoch (Oxford: Clarendon Press, 1906) 63; idem, The Book of
Enoch or 1 Enoch (2d ed; Oxford: Clarendon Press, 1912) 53; idem, APOT 2.205: M.
Black, The Book of Enoch or I Enoch (SVTP 7; Leiden: Brill, 1985) 171; J.C.
VanderKam, Enoch: A Man for All Generations (Columbia, SC: University of South
Carolina Press, 1995) 57.

31Right Ginza 280.25-282.13 [ed. Lidzbarskil. Compare the similar language
contained in the Manichaean fragments which were cited by Severus of Antioch. Note
also the description of Mani's vision of world inundation contained in CMC 77.13-
79.12, as well as 2 Apoc. Bar. 53. For speculation regarding why the southern quarter
came to have such an association, see Reeves, Jewish Lore 179 n.27.

32There is much confusion in Muslim (and hence modern Western) sources
regarding the application of the Qur’anic appellation “Sabian.” Regardless of whom the
Qur'an (2:62; 5:69; 22:17) intended to designate by this label, later Muslim works use it
to refer to (1) a religious group or identity contemporary with Muhammad, (2)
adherents of the surviving vestiges of pagan religiosity centered around the city of
Harran, and (3) the Mandaeans of southern Iraq. The scholarly literature focusing on
this issue is immense: see especially D. Chwolsohn, Die Ssabier und der Ssabismus (2
vols.; St. Petersburg: Kaiserlichen Akademie der Wissenschaften, 1856); J. Wellhausen,
Reste arabischen Heidentums (3d ed.; Berlin, 1927; reprinted, Berlin: W. de Gruyter,
1961) 234-42; M. Gil, “The Creed of Aba ‘Amir,” 70S 12 (1992) 9-57.

33This locale accords with that given by Ibn al-Nadim for the sect termed
Mughtasilah (“baptists”), allegedly founded by al-Hasih (Elchasail). See G. Fliigel, Mani:
seine Lehre und seine Schriften (Leipzig, 1862; reprinted, Osnabriick: Biblio Verlag,
1969) 133-35.

34al-Biriini, al-Athar al-bagiya ‘an-il-qurin al-khdliya (Chronologie orientalischer
Vélker von Albérini [ed. C.E. Sachau; reprinted, Leipzig: Otto Harrassowitz, 1923]
188.10-15): ookt oy (oo 1 Ll 3558 gl (5 Ll B T o iy 1yl il -
05 LI LS L3yl o gl 0 o s L | s iz 23 1 | ponsi gl &ALy
Srball 5 0 s g2 il (o ol (el y o g il (I i s G 3]y ity P AT o
et ol Jeih Clalt 4o . Translation taken from C.E. Sachau, The
Chronology of Ancient Nations (London: William H. Allen and Co., 1879) 188; see also
314. Later in the same work al-Biriini states: “I believe that the Manichaeans, too, turn
towards the north pole, because this is, according to them, the middie of the dome of
heaven and its highest place. I find, however, that the author of the Book on Marriage,
who is a Manichaean and one of their missionaries, reproaches the people of the three
religions with turning to one direction to the exclusion of another. With this he
reproaches them, besides other things, and he seems to indicate that 2 man who prays
to God does not need any Kibla at all” (Chronology 329).
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55Le., Abii Yiisuf Ya‘qib ibn Ishaq al-Kindi, the renowned ninth-century philosopher
from Kifah. See J. Jolivet and R. Rashed, “Al-Kindi, Abi Yasuf Yakab b. Ishak,” EI2
5.122-23. The work from which al-Nadim extracts this exposition of the religion of the
Harranians may have been al-Kindi’s Kitab risalati-hi fi iftiraq al-milal fi I-tawhid; see
G. Monnot, “Sabéens et idolatres selon ‘Abd al-Jabbar,” Islam et religions (Paris:
Editions Maisonneuve et Larose, 1986) 221 n.6.

6B, Dodge, The Fihrist of al-Nadim: A Tenth-Century Survey of Muslim Culture (2
vols.; New York: Columbia University Press, 1970) 2.746. Contrast al-Biriini: “The
Harranians turn in praying towards the south pole ..” (Chronology 329).

37See D.S. Margoliouth, “Harranians,” ERE 6.519-20.

38For further discussion and references, see A.J.H.W. Brandt, Die manddische
Religion (Leipzig, 1889; reprinted, Amsterdam: Philo Press, 1973) 69-71; E. Peterson,
“Urchristentum und Mandédismus,” ZNW 27 (1928) 94-95; I. Scheftelowitz, Die
Entstehung der manichiischen Religion und des Erlosungsmysteriums (Giessen: A.
Tépelmann, 1922) 16; K. Rudolph, Die Mandder (2 vols.; Gottingen: Vandenhoeck &
Ruprecht, 1960-61) 1.126 n.4, 136-37 n.4, 179 n.2.

59 or discussion of these designations, see especially Rudolph, Theogonie 82-83 n.3;
G. Scholem, Jewish Gnosticism, Merkabah Mysticism, and Talmudic Tradition (2d ed.;
New York: The Jewish Theological Seminary of America, 1965) 67 n.8; Reeves, Jewish
Lore 200 n.15; and Chapter Four, n.58 above.

60L. Koenen, “Augustine and Manichaeism in Light of the Cologne Mani Codex,”
Hlinois Classical Studies 3 (1978) 171 n.67.

61For a convenient summary of these relationships, see M. Tardieu, Le manichéisme
(Paris: Presses Universitaires de France, 1981) 103-107; note also the discussion of
“Jesus the Splendor” by P. Van Lindt, The Names of Manichaean Mythological Figures:
A Comparative Study on Terminology in the Coptic Sources (Wiesbaden: O.
Harrassowitz, 1992) 133-48.

62] T. Milik, “Le rouleau de cuivre provenant de la grotte 3Q (3Q15),” DJD IIL1 211-
302, 314-17. For further extended discussion, see also A. Dupont-Sommer, The Essene
Writings from Qumran (reprinted, Gloucester, MA: Peter Smith, 1973) 379-93; N. Golb,
Who Wrote the Dead Sea Scrolls? The Search for the Secret of Qumran. (New York:
Scribner, 1995) 117-30.

63BHM 2.88-91. Credit for recognizing this parallel belongs to J.T. Milik; see his
“Notes d’épigraphie et de topographie palestiniennes. 8. Traité des vases (893 ndon) ,”
RB 66 (1959) 567-75.

S4BHM 2.88: b3 vam "0 M0 D3N3 DIpR Y331 YOI v IPLR 13 Y wTpn *v3
.. nwny mb . See also TH. Gaster, The Dead Sea Scriptures (3d ed.; Garden City, NY:
Anchor Books, 1976) 534-35.

65A -1. Festugiére, La révélation d'Hermés Trismégiste, I: L'astrologie et les sciences
occultes (2d ed.; reprinted, Paris: Société d’Edition Les Belles Lettres, 1983) 319; sece
also A.E. Taylor, Plato: The Man and his Work (7th ed; reprinted, London: Methuen &
Co. Ltd,, 1977) 550-52; M. Hengel, Judaism and Hellenism (2d ed,; 2 vols,; Philadelphia:
Fortress, 1974) 1.211; HW. Attridge, “Greek and Latin Apocalypses,” Semeia 14 (1979)
167, 184,

66See Chapter One, n.42 above.

67See CMC 47.1-49.15; 71.6-72.7.

68John 14:16-17; see also 15:26; 16:7-14. Interestingly, the phrase “spirit of truth” (mm
nnK) figures within Qumran literature, where it usually seems to function as a by-name
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of the “Prince of Light” who exercises sovereignty over all the “sons of Light.” See
1QS 3:18; 4:21; 4:23; cf. 1QM 13:10. Compare also Hyp. Arch. 97(145).1-3; T. Judah 20:1-
5.

69See CMC 63.16-23; 70.10-23; Kephalaia 14.4-6; and especially Chapter One, nn.45-
47 above.



CHAPTER SIX

THE APOCALYPSE OF SHEM

Text

dpotwg 88 xal 6 ZNu TOVTOV TOV TEOTOV E@N &V TN AITOKaAVYEL dTov- EAoYLounV
REQL MAVIOV TOV EQYWV TOL® TEOT® EYEVOVTO. Buod 8¢ Sialoytfoptvov ealilpvng
nolacév] pe nlv(ebpla 1] L@V xai avifveykev Bilg peyioty [xal katélotnoev xalta
10 axpov) dpovg dynlrotatov kail einfev wlpog [Eué obrw] Aélywv- pn oov, dGAral
S0kav 80¢ 1@ ueyiotw Thg TiuNg PBacirel. kai wary einev 611 oOv Novyial uev
8Ugat avenetdodnoav, Sineédnoav 8¢ kal vegélat xEog Tov Gvépou. e18ov 8¢
xaBeoTNEIOV EN150EOV GO TOD DYOVG TOD GVHMTATOU KOTEQXONEVOV Kol HEYIOTOV
AYYELOV EQECTATA AVTOV. 1| B EIKMV TG 1GEAG TOD TPOTMLOL adTov TelphkarAng
xai epaia toyixlavev pairov thg otidBovong Aalunndavoe [tob Ry, 11 88 kal
[tRg aorpannls. magaminloing 8¢ 101g] MAtako1g [.... ...Js, [... 186 1) [0TOAR 8v & KGAL
v Thg mowcihiag oTEPAVE TAaxEVTL Ex T@OV Poguovdikdv AvBmOV. kal ToTE
NAL010EN O XAEAKTNE TOV TEOTMIOV OV QOTE KATANETELV 811 TNC YTC. KOl OL MEV
O@OVEULOL TOD VHTOL pov Siekhovidnoav, ol 58 MOSEC nov ovK EGTNOAV Sl TOVG
GAOTEUYAAOUE. TOEEKVYEY SE WOl POVT KaAoLOa 4RO Tob kKafeatnpiov kal
£7EA00D0Q MOt TG XE100¢ EAGPETo TG Sek10g kol GvéoTnoey. puonoaca 88 katla]
g oyedg pov &odplal Leng xpoodnkny [uotl Suvapewe elpyéloato xail S6&nc.
meTglta 58] xal dika tovtlohls mapaltAliowa dldplxer 8v Tatc] adtob yoopals,
kal tiva axexdivyav adt® oi dyyshol eimdvieg ypdwat adia mEOg
VIEORVNUOTIONOV.!

Translation

Similarly also Shem spoke this way in his apocalypse: “I was thinking about
the way that all things came to be. While I pondered (these things), the Liv-
ing Spirit] suddenly to[ok] me and [liftled me with great florce, and selt (me)
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on [the summit] of a loflty] mountain, [and] spoke [to me thusly, sayling [‘Do
not be afraid; rather,] give praise to the Great King of Honor.”

Moreover he says that “silently doors were opened and clouds were
parted by the wind. I beheld a glorious throne-room descending frqm the
heights and a mighty angel standing by it. The image of the form of his face
was very beautiful and lovely, more than the brig[ht radliance [of the su]r'1,
even more than [lightning]. Similarly [he radiated light like] sunlight, [and his
robe ... ] of diverse hues (?) like a crown plaited with May blossoms. Then the
feature(s) of my face changed so that I collapsed upon the ground. T}}e ver-
tebrae of my back shook, and my feet could not stand upon the joints. A
voice bent over me, calling from the throne-room, and having approached
me took my right hand and raised (me and) blew a breath of life into my
nostrils, increasling my] power [and] glory.” .

Numer{ous] other [simillar things are in his writings, including that which
the angels revealed to him saying, “Write these things for a memoir!”

Commentary

opoioc 58 el & Tfip TovTOV TOV TEOTOV Egn &V TN Arokaibwst avtov- “Similarly
also Shem spoke this way in his apocalypse.” Unlike Enosh, whqm later
classical traditions seem loath to credit with either revelatory experience or
literary production, the figure of Shem, eldest son of Noah, does attract some
attention from both Jewish and gnostic scribal circles. Interest in Shem stems
primarily from his liminal genealogical position straddling the _ante:diluvian
and postdiluvian eras of biblically based chronography. His blrtl'} and
maturation prior to the coming of the Flood allows him the opportunity to
be educated in the lore of the antediluvian forefathers, and his survival of
the cataclysm guarantees that the post-Flood generations will maintain acces’s
to the authentic teachings of those primeval worthies. Recognition of Shem’s
peculiar position and authority as a guarantor of ancient wi§dom is already
emphasized in the Second Temple era Jewish pseudepigraphic work knowp
as the Book of Jubilees, wherein Shem inherits the literary corpus of his
father (Jub. 10:14) and is expressly numbered among what L. Ginzberg has
aptly termed a “prophetic succession” of early teachers (Jub. 19:24).2'P(?st—
biblical Jewish tradition expresses his role in this chain of transmission
through the educational mission of the so-called “academy of Shem” (n2
X327 oW1 XwYm )3 a school of religious instruction which matriculates such
later national heroes of piety as Abraham, Isaac, and Jacob. There is also a
persistent tradition which assimilates the figure of Shem \_vith that of
Melchizedek, the enigmatic royal and priestly character who briefly appears
in Genesis 14. The latter personage enjoys extensive development in post-
biblical literature, a process which culminates in his ¢lose identif.ication with,
if not outright amalgamation with, types of angelic, salvific entities.* ‘
Several works attributed to Shem either survive or are at least mentioned
in ancient and medieval literature. Perhaps the one with the oldest pedigree
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is the book that circulates under the title Sefer Asaph ha-Rophe (qox 1D
XD ),% a medical treatise prefaced by a short historiographic recountal of
the transmission of the healing arts from the era of Noah to late antiquity.
Of especial interest for the present discussion are the following passages:

This is the book of remedies that the ancient sages copied from the book of
Shem, the son of Noah. It was transmitted to Noah on Mt. Lubar, one of the
mountains of Ararat, after the Flood. For in those days and at that time the
bastard-spirits (@vmnn mmn) began to attack the progeny of Noah, to lead them
astray and to cause them to err, to injure and to afflict them with diseases and
pains and with every kind of sickness that kills and destroys human beings ...
then the angel (Raphael) told him (Noah) the remedies for the afflictions of

. humankind and all kinds of remedies for healing with trees of the earth and
plants of the soil and their roots. And he sent the leaders of the remaining spirits
to show Noah the medicinal trees with all their shoots, greenery, grasses, roots,
and seeds, to explain to him why they were created, and to teach him all their
medicinal properties for healing and for vitality. Noah wrote all these things in a
book and gave it to Shem, his oldest son, and the ancient sages copied from this
book and wrote many books, each one in his own language.”

Among the foreign sages who subsequently exploit this “book of Shem” are
Asclepius (), Hippocrates, and Galen. Ironically Shem’s association with this
book would seem to be expressly connected with its postdiluvian revelation
to Noah. His strategic genealogical position in relation to that of his father
Noah mirrors the similar status enjoyed by Seth with regard to Adam, and
guarantees that the work will be faithfully transcribed and transmitted to the
subsequent generations.

Jellinek had already noticed that this intriguing narrative exhibited a
number of verbal and thematic connections with I Enoch 15-16 and Jub.
10:1-14, and opined that it must be “einen hebriischen Ueberrest aus dem
Buch der Jubilden.”® The influential textual and interpretive studies of R.H.
Charles cautiously accept this assessment, although modifying it slightly to
allow for the possibility that both Jubilees and Sefer Asaph utilized a
common source.® While recognizing the discernible parallels between the
two works, M. Himmelfarb has recently directed attention to a number of
subtle differences that collectively discredit Jellinek’s view regarding their
direct literary relationship.}® She moreover plausibly suggests that these
discrepancies reflect the divergent programs of at least two separate circles
of tradents, one of which (Sefer Asaph) was primarily interested in medical
secrets, whereas the other (Jubilees) focused upon religious matters. If she is
right, as seems likely, Charles’s proposal of a common source to explain
these texts’ kinship accrues some additional support.

The tenth-century Karaite polemicist Salmon b. Jeroham makes mention
of a.“bpok of Shem b. Noah” (n1 12 ow 7o0) in his treatise entitled The Book
of the Wars of the Lord.!! Therein he links the “book of Shem” with the
infamous Sefer ha-Razim (“Book of Secrets”), a Gaonic compilation of
magical incantations and other esoterica. He brands both books as works
which “hint at every vile (doctrine) of your (Rabbanite) teachers ... causing
Israel to incur guilt and to sin, for in these works are contained ineffable
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names that arouse love for men in the mind(s) of women (i.e., love-
charms).”12 Given the historically close association between magic and
medicine, it is likely that Salmon b. Jeroham is referring here to a version of
Sefer Asaph3 A less likely possibility for Salmon’s “book of Shem” is a
Judaeo-Arabic divinatory treatise, the opening sections of which are
preserved on a single manuscript leaf recovered from the Cairo Genizah.1*
According to S. Hopkins, “the text belongs to the distinct and well-known
genre of Zuckungsliteratur,” whereby information about future events is
derived through the observation of localized muscular contractions or
twitches. Entitled nxaxonax%® axn> (“Book of Twitches”), it is expressly
ascribed to Shem b. Noah, and the list of prognostications is introduced with
the phrase m 12 ow Xp “Shem b. Noah said ..” (recto line 16). This leaf
contains however no magical “names,” and the remainder of the work is no
longer extant. Hopkins also refers in passing to another Genizah fragment
containing the beginning of an astrological work that is attributed to Shem.13

Another prognosticatory work ascribed to Shem is the so-called Treatise
of Shem, an astrological almanac contained in a fifteenth-century Syriac
manuscript.}¢ This document “describes the characteristics of the year
according to the house of the zodiac in which it begins,”!7 correlating the
twelve signs of the zodiac (reversing however the sequence of Aquarius and
Pisces) with a variety of human and natural calamities. A special interest is
displayed in the rise and fall of the water level of the Nile River. In light of
this latter interest, and given the demonstrable popularity of this genre of
literature in Coptic and Egyptian Arabic sources, it seems likely that the text
originated in Egypt. Its latest translator, J.H. Charlesworth, has sought to
situate the text within first-century BCE Jewish circles,!® but this early date
for the work is almost universally rejected: most scholars opt for a date at
least half a millennium later.!9 The name of Shem appears only once, in the
opening line of the treatise, and there is no evidence contained within the
work that inexorably binds it with the reputation of this particular
forefather.

The Nag Hammadi collection of manuscripts includes a work entitled the
Paraphrase of Shem (NHC VIL1). This intriguing book is a first-person
account wherein Shem describes his ascent “to the top of the world, which is
close to the light that shone upon the whole area there” (Paraph. Shem 1.9-
11).20 He is then instructed by an angel named Derdekeas about the origin of
the cosmos and of humanity, and learns important information about the
future progression of history, including forecasts of the coming Flood,?! the
destruction of Sodom, and the final consummation of the created order.
Shem is repeatedly exhorted to promulgate the teachings which he received
in his revelation to his descendants, who are characterized as the chosen
“race of Light” whom Darkness will repeatedly persecute. He then “awoke as
if from a long sleep (and) I marveled when I received the power of the Light
and his whole thought” (Paraph. Shem 41.21-24),22 a visceral circumstance
suggestive of a dream-vision or trance-like state for the reception of the
revelation.
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Mandaean gnosticism also expresses some interest in the figure of Shem.
In Mandaic texts he is usually referred to as Sum bar Ni; i.e., Shem son of
Noah, and is accorded recognition together with his father as a renewer of
the world after the Flood.2? According to K. Rudolph, “er ist Stammvater der
Mandier, Vorbild und Reprisentant ihres Glaubens.”24 A prayer ascribed to
him is included in the Qolasta, the standard collection of Mandaean liturgical
hymns.2> He also appears with the designation of Sum-Kusta, under which
rubric he enjoys revelatory experiences.26 '

Eroyilouny mepl RAvVTIQV 1OV EpYev molw Tednw Syévovio “I was thinking about
the way that all things came to be.” As in the “apocalypse” of Enosh prev-
iously discussed, it is sustained reflection on cosmogonic operations that
stimulates Shem’s revelatory experience. This interest parallels the Jewish
esoteric speculations surrounding the topic termed n*wx93 nwyn, or the
“work(s) of creation,” a correspondence discussed more fully in Chapter Five
above. One should note that the revelatory discourse of the Coptic
Paraphrase of Shem commences with a detailed exposition of how the
cosmos came into being,2’ although no analogous setting of individual
perplexity or contemplation regarding creation is mentioned in that text, It
seems possible that a common tradition about Shem’s interest in this
particular topic may underlie both works, although given the paucity of
traditions contributory to a developed portrait of Shem, it is difficult to
achieve certitude. On the other hand, a focus upon cosmogony is a leit-motif
of gnostic literature, and it is hence not surprising that Shem should be
portrayed as an earnest seeker after truth.

ép'm\'} 8¢ ’Bla)voylt_,ouévou ¢Ealtlpvng fonlaoév] pe alv(sopo 0] LoV xal avifveyxev
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“While I pondered (these things), the Living S[pirit] suddenly to[ok] me and
[liftled me with great florce, and selt (me) on [the summit] of a lof[ty]
mountain, [and] spoke [to me thusly, sayling [‘Do not be afraid; rather,] give
praise to the Great King of Honor.” The restorations in this pericope have
been supplied from the plausible suggestions offered by the modern editors.28
Of immediate interest is this passage’s structural similarity to the opening
lines of the “apocalypse” of Enosh, the citation which immediately precedes
the Shem text in the Codex. While contemplating the mechanics of creation,
Shem (like his ancestor Enosh) is transported by the “spirit” to a high
mountain, where he is shown certain awesome sights and is schooled in
various cosmic secrets. As suggested in our discussion of the Enosh
fragments, the observable parallelism between the plot elements of these two
texts kindles a suspicion that they are “pseudo-apocalypses™ i.e., artificial
fabrications constructed by sectarian circles in order to supply these two
forefathers with the requisite credentials demanded of gnostic “heralds.” This
suspicion gathers strength from the gratuitous occurrence within the Shem
fragment of two recognizably Manichaean supernal entities: the Living Spirit
and the Great King of Honor.
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The Living Spirit is perhaps the most important cosmogonic agent in the
Manichaean scheme of cosmic redemption.2® According to the important
sketch of Manichaean doctrine supplied by the eighth-century Nestorian
patriarch Theodore bar Konai,3® the Living Spirit { ~Zass uai) was evoked
in order to effect the rescue of Primal Man and his entourage from the
clutches of the denizens of the Realm of Darkness. Primal Man and his five
“sons” had previously sallied forth to engage the threatening forces of
Darkness in battle, but their attempt to drive off the invaders resulted
instead in an ignominious defeat: Primal Man suffered incarceration, while
his “sons” were devoured by the ravenous victors. News of this catastrophe
provoked a series of further evocations on the.part of the Realm of Light,
the last of whom was the Living Spirit. After evoking in turn his (sic!) five
sons, one of whom is the Great King of Honor { «i0.¢3 &1 Zalm ), the
Living Spirit proceeded with them and the so-called Mother of Life (~Z=r¢
&ai3) to the frontier where

[they] found Primal Man and his five sons engulfed by Darkness. Then the Living
Spirit cried out with his voice, and the voice of the Living Spirit was like a sharp
sword, and it uncovered the form of Primal Man, and he said to him: ‘Greetings
to you, O Excellent One among evil entities, O Luminous One in the midst of
Darkness, O Divine One dwelling among wrathful beasts who have no knowledge
of <his> glory" Then Primal Man answered him and said: ‘Come in peace, O
bringer of the merchandise of tranquility and peace!’ And he said: ‘How do our
Fathers,3! the Sons of Light, fare in their city?” The Caller answered him: ‘They
are faring well’ The Caller and the Respondent joined together and ascended to
the Mother of Life and the Living Spirit.32

It remains unclear from Theodore’s account precisely how the deliverance of
Primal Man was physically accomplished, and the corresponding portion of
Ibn al-Nadim’s Arabic narrative, which displays some points of contact with
the Syriac narrative, is even more opaque.’? However, an earlier fourth-
century variant version of the crucial final scene depicts the liberation of
Primal Man in concrete terms: “.. the Father heard and sent another power ...
called the Living Spirit and .. descending he (the Living Spirit) gave to him
(Primal Man) the right hand, and brought (him) out of the Darkness.”**
The import of this particular variant will emerge presently.

Having accomplished the rescue of Primal Man, the Living Spirit now
takes steps to recover the five “sons” of Primal Man—those whom Mani
termed the ziwane, literally “shining ones”35—from their digestive ordeal.
Since their consumption by Darkness makes this task a more complicated
endeavor, the Living Spirit concocts and executes a complex plan of
demiurgic fabrication which results in the creation of the familiar material
universe.36 The heavens and earths are formed, the luminaries are installed,
and mechanical processes are instigated by which the portions of Light
trapped in the material cosmos (i.., the ziwane) can be gradually distilled,
purified, and eventually recovered. The five sons of the Living Spirit are
each assigned supervisory tasks overseeing certain aspects of the refining
process, with the Great King of Honor enthroned in the midst of the heavens
in order to keep watch over the whole enterprise.?
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The explicit naming of the Living Spirit and the Great King of Honor in
the “apocalypse” of Shem is thus a clear indication of this fragment’s actual
provenance. One can, however, go even further in this present course of
analysis by observing that the narrative movement of the “apocalypse” of
Shem as rendered in the Codex mirrors several principal motifs found within
the extant versions of the Manichaean myth about the redemption of Primal
Man.3® The correspondences which link the experiences of Shem and Primal
Man can be summarized as follows: 1) The Living Spirit serves as the divine
emissary in each instance; 2) the Living Spirit is the agent of removal in both
instances—nhe rescues Primal Man from the Realm of Darkness, and snatches
Shem out of the material world; 3) in each case the “voice” of the Living
Spirit is personified as a separate entity, and it is the “voice” that acts as an
arousing stimulus (see CMC 57.11-14 below); and 4) when the earlier variant
description of Primal Man’s redemption is taken into account, the grasping of
the right hand (note our discussion of kusta above!) plays a prominent role in
the resuscitation of each protagonist (see CMC 57.14-17 below).3® Given
these structural analogies, one can tentatively conclude that the Manichaean
story about the rescue of Primal Man by the Living Spirit functions as the
template for the formulation of the “apocalypse” of Shem.

If these similarities prove compelling, then the artificiality of the
“apocalypse” of Shem, which was suspected on other grounds in our previous
deliberations, becomes patent. This circumstance however need not exclude,
as we shall see, the simultaneous incorporation and adaptation of
authentically Jewish elements in the elaboration of the narrative. One must
in fact expect that such adjustments would occur during the composition of

the apocalypse in order to more securely anchor it in its purported cultural
milieu.

kal ’n&)uv glnev T odv fovyial pév Bpot dveretdobnoay, Sinpednoav 8¢ xal
vegEral Tpog Tob Gvépov “Moreover he says that ‘silently doors were opened
and clouds were parted by the wind ... The introductory words suggest a
redactional seam, and the phrase can be rendered in Syriac as .1 ok i=Ca
This type of language would seem to indicate that a different portion of the
“apocalypse” is being quoted at this juncture, and implies that an authentic
source is being excerpted and copied by the editor. If however this narrative
is actually a Manichaean “forgery,” as we suggested above, the redactor may
be deliberately employing this editorial phrasing in order to enhance the
verisimilitude of the alleged ancient document.

The imagery of heavenly “doors” or “gates” which open to reveal what is
concealed behind them to a seer or visionary occurs in Jewish (e.g., I Enoch
14:15) and Christian (e.g., Rev 4:1) apocalyptic literature. Moreover, “clouds”
are a common feature associated with a theophany and/or a visible act of
the biblical deity,4° although here the clouds serve as obscuring barriers
which must be dispersed so that Shem can obtain clarity of vision. The
converse of this image figures in Acts 1:9: “and after saying these things he
was taken up while they watched, and a cloud removed him from their
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sight,”4! a nuance that emerges more forcefully in the Peshitta version of the
last portion of this verse42

Rev 4:1 (xai i5ov 80ga fveynevn &v 1o odgave) is particularly interesting
for our present purposes, for the passage goes on to describe a disembodied
“voice” which invites the seer to enter through the open door. Doing so, the
seer then beholds a splendid figure seated on a throne encircled by a rainbow
(cf. Ezek 1:28) and surrounded by other thrones upon which are seated
“elders” clad in white robes and wearing golden crowns. Shem too is accosted
by a “voice,” and also experiences a throne-vision which apparently involves
the flashing of variegated colors. At first sight, this congruence seems
astonishing, especially when considering that the Syriac version of the book
of Revelation was probably not available before the sixth century CE.43
However, given the rapid standardization of the symbolic vocabulary of
theophanic visions in both Jewish and Christian apocalyptic literature, it
should perhaps not occasion surprise that these two distinct scenes should
exhibit such a uniformity of discourse.

£150v 58 kaBeoTNEIOV ENi0EOV GO TOD LYOUG TOU GVRTATOL KO TEQXOREVOV Kai
péyiotov dyyeiov speatata avtod “I beheld a glorious throne-room descending
from the heights and a mighty angel standing by it.” The crucial word in this
passage is the relatively rare term xo8eotngwov, which based on the contexts
in which it appears seems to connote a “chamber” or “inner room.” Henrichs
and Koenen refer to T. Job 25:2 in their editio princeps, and render the
word as “Thronsaal,” calling attention to I Enoch 24:3 and Jewish Hekhalot
literature.#4 Although it is far from clear that this is the actual meaning of
the word, it is evident that some sort of enclosed space is intended. Given the
events that subsequently transpire, “throne-room” is an appropriate
rendering.

This scene is highly reminiscent of the one depicted in the final portion
of the vision of the divine throne seen by the biblical prophet Ezekiel. We
read there: “Above the firmament which was over their (the creatures’)
heads was the likeness of a-throne, similar to sapphire in appearance; and
above (it), on (%) the likeness of a throne, was something similar to a human
being in appearance” (Ezek 1:26).45 In other words, both seers behold what is
apparently a throne as well as a supernal figure in close proximity to it.
While Ezekiel seems to intimate that the figure is seated upon the throne,
the language is nevertheless ambiguous regarding the specific disposition or
posture of the figure. In fact, the preposition % allows a rendering of “near,
by, at the side of” in certain contexts, and it is possible that a close reading of
Ezekiel’s vision could have generated a translation like “and above, by the
likeness of a throne, was something similar to a human being in appearance.”
Such a reading may form the conceptual background of Shem’s angelophany.
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form of his face was very beautiful and lovely, more than the brig[ht
radliance [of the suln, even more than [lightning]. Similarly [he radiated light
like] sunlight, [and his robe ... ] of diverse hues (?) like a crown plaited with
May blossoms.” This passage is extremely damaged, but enough verbiage
survives to permit a tentative reconstruction of its essential components:
those incorporated into the text were suggested by the modern editors of the
Codex.#6 The subject concerns the physical appearance of the “mighty angel”
(utmiotov dyyshov) who was stationed near the xaBeothptov which descended
in the presence of the astounded seer. Phrases extolling with superlative
attributes the awesome beauty and radiant brilliance of heavenly entities are
part of the stock repertoire of this type of literature. Interestingly, Ezek 1:27-
28 (the passage immediately following the verse quoted above) now supplies
a description of the splendor of the human figure who is seated on (or who is
hovering nearby) the throne:

I'saw that his appearance from his loins upward was like that of hasmal, like fire
within it and all around; and his appearance from his loins downward was like
that of fire, and brilliance surrounded him. Like the appearance of the rainbow
in a cloud on a rainy day, thus was the appearance of the encompassing
brilliance. This was the appearance of the likeness of the Glory of the Lord.47

Of especial interest in the Shem passage is the possible reference to a
multi-colored object, which the modern editors have suggested is the
garment (1 [otoAn]) worn by the angel. However, this seems unlikely, for
entities associated with the heavens or the Realm of Light are invariably
garbed in white robes, as is for example evidenced in 1 Enoch 14:20: “And
He who is great in glory sat on it, and his raiment was brighter than the sun,
and whiter than any snow.”# According to an Aramaic pseudepigraphon
recovered from Qumran known as 4Q‘Amram (4Q543-548),49 the wicked
ruler of the Realm of Darkness was clothed in a garment of many colors
(1avax nw[3]5[m1]).50 The reference in the “apocalypse” of Shem is thus
probably not to clothing worn by the angel, but to the rainbow, as in
Ezekiel’s (1:28) and John of Patmos’s (Rev 4:3) visions of the throne of God.

One should also observe that the Greek translators of the Codex have
employed a Coptic month-name, that of Pharmouthi, to render the floral
metaphor used of the appearance of the crown. According to Kephalaia
14.26-27, “it is in the [month] Pharmouthi that the vegetables are harvested”;
hence this month indicates the season of ingathering. As pointed out by
Henrichs and Koenen, the use of this particular designation suggests that the
translation of the Codex from Syriac to Greek took place in Egypt.5!

xoi T0Te MAAOIOBN O XAEAKTRHY TOD TEOTHTOY ROV HOTE KATALEOETY £M THE TG
xal ot pEv gpovivAoL TOU VATOL pov StexhoviBnaav, ot 58 O8EC pov 0VK FoTOAV
€xi Tovg Gotpayarovg “Then the feature(s) of my face changed so that I
collapsed upon the ground. The vertebrae of my back shook, and my feet
could not stand upon the joints.” As we saw above in our discussion of the
“apocalypse” of Enosh, this particular type of corporeal reaction to a
manifestation of the divinity possesses its closest verbal parallels in Man-
daean literature. It is likely that both streams of tradition; i.e., Manichaean
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and Mandaean, are here reliant upon a common cultural idiom, and it would
appear that the underlying model is, once again, Ezekiel’s inaugural vision:
“When I saw (it; i.c., the sight described above), I collapsed upon my face..”
(Ezek 1:28b).52

Nogékuyev 58 pot pwvh kalobua Gro Tov kadeoctnpiov “A voice bent over me,
calling from the throne-room ...” Echoes of the Manichaean mythos become
more pronounced at this stage of the narrative’s progression. Shem has
collapsed and is now utterly helpless to react to further external provocation,
a situation that is metaphorically parallel to that of Primal Man in the cosmic
Urdrama. Just as the “voice” of the Living Spirit is the essential agent in the
arousal and redemption of Primal Man, so too here a personified “voice”
(note its hypostasized attributes: it “bends over,” it “clasps,” it “lifts,” and it
“breathes”) restores vitality to the prostrate Shem.

The sudden manifestation of a “voice” in a theophanic setting is
paralleled in Ezekiel’s influential vision. After his collapse, he hears “a voice
speaking” (1:28¢)!53 It is also reminiscent of the aural phenomenon of the na
Yip in postbiblical Jewish literature, which is similarly construed as a dis-
embodied heavenly voice emanating from the sacred realm. Episodes
wherein this voice speaks to one or more hearers recur many times in rab-
binic texts, usually in contexts where a divine pronouncement is requisite.>*
This motif also figures in revelatory literature whose setting is similar to that
predicated of Shem in this fragmentary “apocalypse.” Compare for example
the following episode from a Hekhalot text that parallels our passage: “R.
Akiba said, ‘Once when 1 ascended to the Merkavah (i.e., the divine throne-
room) a voice (9 n3) issued forth from beneath the Throne of Glory
speaking Aramaic as follows .35 Here, as in the Shem fragment, the voice
calls to the hearer from the vicinity of a heavenly throne. However, the n2
Y does not exhibit the hypostatic qualities displayed by the vy in the
“apocalypse” of Shem; that is to say, it never “bends,” “grasps,” “lifts,” or
“breathes” in classical Jewish sources. Such peculiar behavior in the Shem
fragment derives, as we have seen, from its mythological prototype; namely,
the Manichaean Living Spirit.
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“and having approached me took my right hand and raised (me and) blew a
breath of life into my nostrils, increasling my] power [and] glory.” The
grasping of the “right hand” by the “spirit” further cements this passage’s
connections with the salvific ideology of Syro-Mesopotamian gnosis, as we
have repeatedly seen. It is of course the specific rescuing gesture that might
have been expected from the Living Spirit, who here recapitulates his
primordial recovery of Primal Man. What is of particular interest here is the
respiratory vivification of Shem. The language used is distinctly reminiscent
of Gen 27, the biblical verse which recounts the deity’s animation of Adam:
“and the Lord God formed Adam from the dirt of the ground, and He blew
into his nostrils the breath of life, and Adam became a living being.”>¢ In

APOCALYPSE OF SHEM 173

the biblical text, it is the “breath of life” that transforms recumbant Adam
from inert matter to an animate being.57 Similarly the “apocalypse” ascribes
transformative powers to the divine “breath of life,” which in Shem’s case
results in an augmentation of his “power” (Suvauig) and “glory” (56ta). Daes
this mean that Shem was not simply comatose, but actually dead prior to his
resuscitation and/or apotheosis?

Given the increasingly discernible impact that the inaugural vision of
Ezekiel had upon the construction of this pericope, it should hardly surprise
us that an alternative solution to our query emerges upon a close
examination of Ezek 2:1-2, the passage that immediately follows 1:28 above:
“And it (the voice) said to me, ‘Mortal man, stand on your feet, and I will
address you!’ And a spirit (m7) entered me while it (the voice) spoke to me,
and it (the spirit) stood me upon my feet ...”58

Light is also shed on this particular episode from an analogous scene
which occurs in Jewish Hekhalot literature. The so-called 3 Enoch begins
with an allegedly first-person account by R. Ishmael of his own ascent to the
heights of heaven in order to view the Merkavah; i.e., the divine throne-
chariot depicted in Ezekiel 1 and 10. He safely proceeds through the first six
“palaces” (hekhalot) without incident, but as he draws near the gate to the
seventh palace, he beseeches God to grant him protection from its
threatening angelic guardians. Inmediately the angel Metatron

came forth to meet me with great joy in order to deliver me from their power,
and he grasped me with his hand in their sight, and said to me, ‘Enter in peace,
for you have been found worthy before the High and Exalted One to view the
appearance of the Merkavah!” At that time I entered the seventh palace, and he
led me to the encampment of the Shekinah and placed me before the Throne of
Glory in order to view the Merkavah. When the princes of the Merkavah and the
fiery seraphs set their eyes on me, immediately I began to shake and tremble, and
I collapsed from where I was standing and fell unconscious due to the bright
appearance of their eyes and the gleaming appearance of their faces. (This state
continued) until the Holy One, blessed be He, rebuked them and said to them, ‘O
My attendants—My seraphim, My cherubim, and My ophanim—cover your eyes
before Ishmael, My son, My friend, My beloved, and My honored one, so that he
will not shake and tremble!’ Immediately Metatron, prince of the Presence, came
and restored my breath to me, and set me back up on my feet ...59

As can be observed from the underscored clauses, this particular text displays
several remarkable correspondences with the latter section of the Shem
fragment, even though the sequence of the events which are depicted varies
between them. In both instances the setting for the theophany involves a
visual experience of a heavenly throne-room. Both seers react with marked
fear and trepidation, including corporeal distress and paralysis; both are
greeted by an “angelic” attendant with a handclasp (although “right hand” is
not specified in the 3 Enoch text); and perhaps most intriguing of all, both
must have their “breath” (mwy cf. Gen 2:7) restored by this attendant before
regaining their composure. It would appear that both of these texts have
been constructed out of a common cultural lexicon of mystical mythemes,



174 CHAPTER SIX

with variance of articulation occurring primarily at the level of one’s
particular religious identity.

Interestingly, there has recently emerged further evidence that one of the
dangers threatening the Jewish mystics who dared to ascend and gaze upon
the glorious throne-room of the deity was the loss of one’s “breath” or
“spirit.” According to a fragment of an otherwise unattested Hekhalot
tractate that has been recovered from the Cairo Genizah,59 the fear aroused
in the visionary from the awesome sights endured in the course of the
experience might actually expel the “spirit” from the body. To prevent this
from happening, special instructions are given to the seer by the guiding
angel Ozhayah. After assuming a prostrate position, ... stick cotton in your
ears and cotton in your nose and cotton in your anus so that your breath
will stay in and not go out until I reach you. And I will come and stand by
you and fan you, and your spirit will return and your soul will live.”6! This
remarkable text, despite its relatively late date, explicates the reason why R.
Ishmael (3 Enoch) and Shem (CMC “apocalypse”) require the resuscitory
efforts of their respective attending angels. The loss of “breath” is an
inevitable result of their angelophanic experiences. One might also note that
even when the requisite protective steps are taken, it is still necessary for the
angel to “blow” (nenn) the escaping “spirit” (M) back into the body of the
heavenly voyager. The Shem passage provides the earliest attested instance
of this particular motif in this type of literature.6?

eidta 58] kai &Aia tovtiohlg nagalm Ao dlnaglxet v Talgl avrod yoagals,
xai Tive GrexdAvyay adTd of dyyeAot ElTOVTES Yodyat adTa KOG DLORVIHATIOROV
“Numer[ous] other [simillar things are in his writings, including that which
the angels revealed to him saying, ‘Write these things for a memoir!™ As is
the case with the other forefathers whose “words” are cited in this section of
the Codex, Shem too is exhorted by heavenly beings to record his
experiences and wisdom for the benefit of future generations. This interest in
antiquarian records accords with the Manichaean emphasis upon the
production and preservation of authoritative written testimonia recounting
the earlier divine revelations and teachings. Unlike the “apocalypses” of
Adam and Enosh, no specific instructions are given to Shem regarding what
materials to use in the preparation of his “memoir.”

The imperative mood of address (‘Write these things for a memoir!’)
possesses a verbal parailel in the aforementioned Ozhayah fragment re-
covered from the Cairo Genizah. Therein the angel Ozhayah commands the
anonymous seer: “Record and leave the seal of the ‘descent of the Merkavah’
for the inhabitants of the world, for you and for whoever seeks to ‘descend’
and behold the King in his beauty.”63
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Summary

Of the five allegedly Jewish “apocalypses” cited by Baraies in this section of
the Codex, the “apocalypse” of Shem displays the clearest signs of sectarian
adaptation, manipulation, or perhaps even composition. The Coptic
Paraphrase of Shem and this “apocalypse” are the only surviving examples
of literary texts ascribed to this forefather by any religious community prior
to the second half of the first millennium CE, and it is surely suggestive that
both of these works belong within the general milieu of late antique gnostic
religiosity. While the status of Shem undergoes a visible elevation already
within certain circles of Second Temple era Jewish tradents, it is primarily
among gnostic groups that Shem achieves recognition as an independent
author and privileged recipient of cosmic mysteries.

The Shem fragments are thus most profitably viewed as a Manichaean
(or proto-Manichaean) “forgery.” Nevertheless, despite its artificial character,
there are several indications that the author or compiler of the “apocalypse”
of Shem was privy to a general collection of nuanced traditions surrounding
the modes and media of angelophanic revelation, an assemblage of motifs
and terms that was also visibly exploited by those diverse groups responsible
for the production of Jewish Hekhalot tractates, Manichacan mytho-
logoumena, and Mandaean ascent-experiences. Such affinity of expression
should not be surprising, given these groups’ common Syro-Mesopotamian
cultural setting. Furthermore, the rhetorical similarities repeatedly discerned
among certain of their textual productions prompts the religionist to
conclude that at some level these different communities were consciously
trafficking in discursive wares that served them all as common coin. One
need only invoke the so-called “interdenominational” character of the
Aramaic ritual-bowl inscriptions that have been recovered from late antique
Mesopotamia,$* and the resultant difficulties scholars experience in
establishing an individual bowl’s actual religious provenance, in order to
underscore this aspect of their ideological relationship.
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ICMC 55.10-58.5. Text cited from L. Koenen and C. Rémer, Der Kélner Mani-Kodex
... Kritische Edition (Opladen: Westdeutscher Verlag, 1988) 36-38.

2L. Ginzberg, The Legends of the Jews (7 vols.; Philadelphia: Jewish Publication
Society, 1909-38) 5.167. Note S. ‘Olam Rab. 1 (end): 1912 o%wn [%3] nx 1ospw pax *33 nyam
WPLRY NP IR DAY 2pY1 OWY NYRIND PRORTN BIR TR 0K [ n veh o i e
o»p KN N “and seven humans who overlap one another through the whole (of the
history) of the world, [and each successor ‘saw’ his predecessor, and learned Torah
directly from him], and these are they: Adam the protoplast, Methuselah, Shem, Jacob,
Amram, Ahijah the Shilonite, and Elijah, who still lives.” Compare b. B. Bat. 121b. Text
of Seder ‘Olam Rabbah cited from A. Neubauer, Mediaeval Jewish Chronicles and
Chronological Notes (2 vols,; reprinted, Amsterdam: Philo Press, 1970) 2.27. Compare T.
Benj. 10:6: 1018 SyeoBe ‘Evoy, Noe kal Efu kol "Apoacp kal Toadk xal Taxop
aviotopEvoug ek Sekimv sv dyarldoet “Then you will see Enoch, Noah, and Shem,
and Abraham, and Isaac, and Jacob, rising on the right hand in gladness.” Text cited
from M. de Jonge, The Testaments of the Twelve Patriarchs: A Critical Edition of the
Greek Text (PVTG 1.2; Leiden: Brill, 1978); translation is that of idem, “The Testaments
of the Twelve Patriarchs,” AOT (Sparks) 599.

3Sometimes referred to as the “academy of Shem and Eber.” The primitive
formulation of this motif is already visible in Jub. 12:27 and 21:10. Note also the
medieval Hebrew T. Naph. 8:6, which weds the Second Temple and rabbinic
understandings of Shem’s significance: 72y W n°23 or *> >7ay WY VPR PYY WY XN
17133 33 Kanw 1R bTAR 12N “But the holy language, the Hebrew language, remained
only in the house of Shem and Eber, and in the house of Abraham our father, who is
one of their descendants.” Text cited from M. Gaster, “The Hebrew Text of one of the
Testaments of the Twelve Patriarchs,” in idem, Studies and Texts in Folklore, Magic,
Mediaeval Romance, Hebrew Apocrypha and Samaritan Archaeology (3 vols.; reprinted,
New York: Ktav, 1971) 3.28; its stichometry and translation taken from APOT 2.363.

4See Chapter Three, n.46 above.

5See S. Miintner, Mave' le-sefer Asaf ha-Rofe’ (Jerusalem: Geniza, 1957) 147-57 for a
selection of passages drawn from this work. Unfortunately the entire text has never
been published. For further discussion and references, note Bet ha-Midrasch (= BHM)
(6 vols.; ed. A. Jellinek; Jerusalem: Bamberger & Wahrmann, 1938) 3.xxx-xxxii; R.
Gottheil, “Asaph ben Berechiah,” JE 2.162-63; S. Miintner, “Asaph ha-Rofe,” EncJud
3.673-76; M. Himmelfarb, “Some Echoes of Jubilees in Medieval Hebrew Literature,”
Tracing the Threads: Studies in the Vitality of Jewish Pseudepigrapha (SBLEJL 6; ed.
J.C. Reeves; Atlanta: Scholars Press, 1994) 127-35; W. Adler, “Jacob of Edessa and the
Jewish Pseudepigrapha in Syriac Chronography,” ibid. 165.

6This particular phrase designates the “spirits” of the antediluvian giants who
perished during the Flood. According to I Enoch 15:8-16:1 (cf. Jub. 10:1-14), these
malevolent spirits will torment humankind with diverse afflictions “until the day of
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((:ox’lsummalion, of the great judgment, when the great acon is completed” (uéyp1ig
NREQAS TELEIDOE®G, TNG KQIOEWG THG PEYAANC, &V 1 6 aiov 6 péyag tereoBNTETOL
[16:1]). Earlier in the Greek text of I Enoch, the giants were termed 100G palNEEOUC
(10:9), a word long recognized as being a loan from o™ “bastards.” Further usage of
the identical Hebrew phrase (i.e., o™man(r) mmv) to represent the same entities appears
in 4Q510 1 line 5; 4Q511 35 line 7, 48-51 lines 2-3 (?), and 182 line 1 (7); for these
texts see DID VII 216, 237, 243, 261. For discussion, see J.C. Reeves, Jewish Lore in
Manichaean Cosmogony: Studies in the Book of Giants Traditions (Cincinnati: Hebrew
Union College Press, 1992) 133 n.53.

TonR vp nn b3 mY oo Wk m 13 DW 50D DMWRIT BN WPNYR MWK MK D0 M
23071 Mypn» muwab M 223 MAnnY DIEEN M SRR KRN NYSY FEAn DB %D S1ann K
21 BIR 33 920 MKIDT DRY ... BIR M2 N QAAWD DREN T Y Y931 DOSIRDRaY DUbns monb
BAR BYINBA NIMIR W DR IEWN DP9 ATRA SABXY PIRR XYa xe9Y JRYDN AN MRIDY Pp
XI2) IO BRPIITN DRMIPUYY DRIV BIPTN DAPRWT B3 0¥ MRS XY IR Y T mh MRy
7807 151 Y1737 112 DWY MM T80 YY 7YRR B™M277 DK N3 3n3M B KDWY DRREY 127 93 1Y
MW?3 PR WK N30 0MIBO 1IN DMWRIN 30 onwa o . Text cited from the edition of
the introduction to Sefer Asaph provided in BHM 3.155 under the rubric Sefer Noah.
RH. Charles reproduces the relevant part of Jellinek’s text in his Mashafa Kufale, or
the Ethiopic Version of the Hebrew Book of Jubilees (Oxford: Clarendon, 1895) 179;
compare also Miintner, Mavo' 147-49. Translation is adapted from that of Himmelfarb,
“Some Echoes of Jubilees” 129-30.

8BHM 3.xxx-xxxii; the quotation occurs on p. xxxi.

9Charles, Ethiopic Version x (“fragments of the Hebrew original [of Jubilees] have
come down to us embedded in the Midrashim ..”); see also ibid. 179 (*... is based partly
on the Book of Jubilees™); APOT 2.4 (“Fragments of the original Hebrew text or of the
sources used by its author are to be found in the Book of Noah [ie., Sefer Asaph) ..”).
Similarly K. Berger, Das Buch der Jubilden (JSHRZ I1.3; Giitersioh: G. Mohn, 1981) 298.
J.C. VanderKam does not include this later material in the useful synoptic edition of
“Versional Evidence” featured in his The Book of Jubilees: A Critical Text (CSCO 510,
scrip. aeth. 87; Louvain: Peeters, 1989) 257-300.

10Himmelfarb, “Some Echoes of Jubilees” 130-34.

1See Salmon ben Yeroham, Milhamot ha-Shem (The Book of the Wars of the Lord)
(ed. 1. Davidson; New York: The Jewish Theological Seminary of America, 1934) 111.

1Zmnwn b > oowRra% Y Ak oonab . omm m ja o 28621 &1 1B0aw M3 nayin %
B°w) 2%3 BPWIX NIAR D01 Dwnenh . Text cited from the quotation supplied in Sefer ha-
Razim: A Newly Recovered Book of Magic from the Talmudic Period (ed. M.
Margalioth; Jerusalem: American Academy for Jewish Research, 1966) 37.

13BHM 2.xxx n.2; Miintner, EncJud 3.674.

14T-S A45.21. See S. Hopkins, A Miscellany of Literary Pieces from the Cambridge
Genizah Collection (Cambridge University Library Genizah Series 3; Cambridge:
Cambridge University Library, 1978) 67-71, which provides photographs, a
transcription, and a translation.

I5T-§ Ar.10.15, referred to by Hopkins, Miscellany 67 n.7. There is apparently no
connection with the Syriac Treatise of Shem.

16A. Mingana, “Some Early Judaeo-Christian Documents in the John Rylands
University Library: Syriac Texts,” BJRL 4 (1917-18) 59-118.

17J H. Charlesworth, “Treatise of Shem,” OTP 1.473.
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18] H. Charlesworth, “Rylands Syriac Ms. 44 and a New Addition to the Pseude-
pigrapha: The Treatise of Shem, Discussed and Translated,” BJRL 60 (1977-78) 376-
403; idem, OTP 1.473-80.

195ee especially the critiques of Brock and Alexander as cited in Chapter Two, n.56
above, to which can be added D. Bundy, “Pseudepigrapha in Syriac Literature,” Society
of Biblical Literature 1991 Seminar Papers (Atlanta: Scholars Press, 1991) 755-56.

20Translation is that of The Nag Hammadi Library in English (3d ed,; ed. JM.
Robinson; San Francisco: Harper & Row, 1988) 341. Interestingly, Ginzberg refers to an
obscure text that conflates the Sefer Asaph tradition with an otherwise unattested
ascent of Shem to heaven: “after the flood an angel took one of Noah’s sons (i.e., Shem)
to paradise, where he revealed to him all kinds of remedies, which the latter wrote
down in a book” (Legends 5.197).

21This oracle necessarily situates Shem’s ascent-experience in the antediluvian
period, a circumstance that distinguishes it from the one referenced by Ginzberg in the
preceding note.

22Nag Hammadi Library3 (ed. Robinson) 358.

23Right Ginza 28.3-7; 462-6; 410.6-8 (ed. Lidzbarski). See K. Rudolph, Die Mandder
(2 vols;; Géttingen: Vandenhoeck & Ruprecht, 1960-61) 1.163 n.5; idem, Theogonie,
Kosmogonie und Anthropogonie in den manddischen Schriften (Gottingen: Vandenhoeck
& Ruprecht, 1965) 300; E. Segelberg, “Old and New Testament Figures in Mandaean
Version,” Syncretism: Based on Papers read at the Symposium on Cultural Contact,

Meeting of Religions, Syncretism held at Abo on the 8th-10th of September, 1966 (ed.
S.S. Hartman; Stockholm: Almqvist & Wiksell, 1969) 234-35.
24Rudolph, Mandder 1.83 n.1.
25M. Lidzbarski, Manrddische Liturgien (Berlin: Weidmannsche Buchhandlung, 1920}
49; Segelberg, “Figures” 234.
26M. Lidzbarski, Das Johannesbuch der Mandder (2 vols,; Giessen: A. T6épelmann,
1905-15) 2.58-70; note especially p. 58: “Auch den Mandidern gilt Sem, sicher unter
jiidischem Einfluss, als Reprisentant ihrer Gemeinschaft; und sie bezeichnen ihn
geradezu als Kusta.” See also Rudolph, Mandder 1.163 n.5; idem, Theogonie 302. )
27paraph. Shem 1.21-28: “.. hear and understand what I shall say to you first
concerning the great powers who were in existence in the beginning, before I (i.e.,
Derdekeas) appeared. There was Light and Darkness and there was Spirit between
them.” Translation cited from Nag Hammadi Library3 (ed. Robinson) 342.
28K oenen-Romer, Kritische Edition 36.
29See A.V.W. Jackson, Researches in Manichaeism (New York, 1932; reprinted, New
York: AMS Press, 1965) 288-95; H.-C. Puech, Le manichéisme: son fondateur - sa
doctrine (Paris: Civilisations du Sud, 1949) 78-79.
30For the Syriac text, see H. Pognon, Inscriptions mandaites des coupes de Khouabir
(Paris, 1898; reprinted, Amsterdam: Philo Press, 1979) 125-31; Theodore bar Konali,
Liber Scholiorum (CSCO scrip. syri, ser. I, t. 66; ed. A. Scher; Paris: Carolus Poussielgue,
1912) 311-18.
31Compare Theodore bar Konai, Liber Scholiorum (ed. Scher) 317.24: «hnde
r<=oia “Fathers on high,” and the terminology found in CMC 34.1-10 (ed. Koenen-
Rémer 20): T@v] 100 Ppwidc MATépwy Kal TAvTa T8 YIyvopeva 8v 101g mhololg
GnEKGLTTE ot GVERTUEE 8 ab KGALY TOV KOATOV TOD Kiovog Kai ToDg matépag
xai 16 00tV & dAkipdrata [1a dlnokpuatoueva Elv adTd To0TY .. “of the Fathers
of Light and all those things taking place in the Vessels he revealed to me. Moreover,
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he disclosed the “Womb of the Column,’ the ‘Fathers, and the mighty powers concealed
iln it (ie., the ‘Column’?) ..1” Cf. also CMC 14.1; Kephalaia 273.20: “Fathers of Light.”

32Theodore bar Konai, Liber Scholiorum (ed. Scher) 314.21-315.4: camaxo
o ran ool @I ,maLD XM0 oM aorns aals 18 aria nrsed
Zxaeda o ) il 0 ot aam) LR ~ass asaia mloa clas
Al [aars Mol i rad huoy a), rals ple @) o amno
a0 (I L0l Le® Emine? ot fa WL\ 01 Chaai huo iza
el Guni @l e Kalro iy i «h huso plr s b iva
31 ac)a iana WaAx faio M) M0 o 0MRLIAS ImAS D @ mibd
s ruai hada aiva ioned hal anlwo atsa aida x.....?e_»oil
Translation is that of Reeves, Jewish Lore 190-91.

331bn al-Nadim, Fikrist (apud G. Fligel, Mani: seine Lehre und seine Schriften
(Leipzig, 1862; reprinted, Osnabriick; Biblio Verlag, 1969] 55.3-7): iLsJi a0y g dl O1 5
Ot My el e ot 3y a5kl y it LY | et 3 (il (Zgonlt LIS ,_,a:,n 1 ss ol ,_;JI L,E
AN & o (35 IS o & gty kil SV sl £ 55 boti 6 dallindl sty 3l “Then al-
Bahijah (ie., the Mother of Life) and the Living Spirit joumeyed-to the border, and
they looked into the depths of that lower hell and discerned Primal Man and the
angels, whom already were encircled by Iblis (i.e, Satan) and insane zu jaryin (?7) and
<dark entities. He (Mani) said: And the Living Spirit called out to Primal Man in 2 loud
;oice, which was like lightning in its swiftness, and it (the voice) became another

eity.”

. ;34Acta Ar(chelai 7.4 (= Epiphanius, Panarion 66.25.7): ... eignxoussv 6 natne kai
anéotehey (,-:‘[égav dovapy ... Aeyoptvny {@v Kvebpa kol ... kateABov S68wkev avtd
Betiav kai Gviveykev &k 100 gkoTovG. Text cited from Hegemonius, Acta Archelai
(GCS 16; ed. C.H. Beeson; Leipzig: J.C. Hinrichs, 1906) 10. K. ephalaia 39.19-24; 272.27-29
also depict a physical removal of Primal Man from Darkness by the Living Spirit, the
former source explicitly referring to the use of the “right hand.”

35Note Theodore bar Konai, Liber Scholiorum (ed. Scher) 314.11: «Cen\e@ x=ns
r&saiy “the five divine ziwane”; also ibid. 313.28-314.2; ~in a0 Cxacda
oial K gals W smaas ~x>n.\ “and Primal Man invoked his five
son.s, as one who dons armor for battle,” where the word 1\ “armor, panoply” forms
an ingenious pun on their formal title. The term ziwane derives from Mani himself, as
Ephrem attests: o omla s e R\ 1as a9 o0k «l-ama=
r&1cat <o “Moreover Mani goes on to construct numerous entities, (such as the) five
beings whom he term ziwane” (Prose Refutations {ed. Mitchell] 1.136 lines 23ff.),

36The Living Spirit is in fact designated “Demiurge” in certain authoritative sources.
According to the exposition of Alexander of Lycopolis (ca. 300 CE) in his Contra

‘Manichaei opiniones disputatio §3, after the soul became entangled in matter, God

:sen‘t a certain other power, which we call ‘Demiurge’ ... (népyar Tiva £tégav Sovapuy,
TV NUETG KAAOUUEV Snuioveyov ..); note also the beginning of §4. Text cited from
Alexandri Lycopolitani Contra Manichaei Opiniones Disputatio (ed. A. Brinkmann;
Leipzig: B.G. Teubner, 1895) 6.7-8. Note also Kephalaia 167.6-9, and the so-called
“long” Gre’ek abjuration-formula, wherein it states (AvaBeuoti{w) ... Tov kalodpevov
Anuiovgyov “(I anathematize) ... the one called the Demiurge,” after which several of
his “sons” are explicitly named, thus cementing his identity as the Living Spirit. Text
cited from the edition supplied in A. Adam, Texte zum Manichdismus (2d ed.; Berlin:
W. de Gruyter, 1969) 98 lines 2-3.
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37Theodore bar Konai, Liber Scholiorum (ed. Scher) 315.16-18: axasda ioa
R\, 1) 0 s R o2 Dhu [Finarda ot ol haicdo o
\omla.x “After the heavens and earths were made, the Great King of Honor took a
seat in the midst of the heavens and kept watch over the whole.”

38Reeves, Jewish Lore 188-89 provides a brief summary of the most important
SOurces.

39Psalm-Book 2.5 speaks of “the Living Spirit, our first Right Hand,” a clear allusion
to the earlier form of the redemption scene. However, Kephalaia 38.20 ascribes the
“first right hand” to the Mother of Life. Compare CMC 19.4-7: £ tov n{at)o(0)g Tob
TUETEEOL Kal TNC Gomed TpmTng Sek1dg ayadng “from our Father and the distant,
first, good right hand.” It is unclear which entity is intended by the Codex epithet,
although in context the Living Spirit would seem to be the most suitable choice.

40See Exod 19:9; 24:15; 40:35-38; Num 9:15-22; 11:25; 12:5, 10; Ezek 1:4; 10:4; Ps
18:12-13; etc. Both “doors” and “clouds” are present in Ps 78:23 (n57y Yynn DPNY 1M
nns oW ), a poetic elaboration of the traditional divine provisioning of the Israelites
wandering in the wilderness.

4ol TabTa eV PAETOVIOV adTOY 8TAEON, Kal VE@ELT VIELaBev adToV GItd
10V 6@8aipdv avtedv. The cloud of incense produced by the Israelite high priest
immediately prior to his entrance within the Holy of Holies on the Day of Atonement
(see Lev 16:12-13) serves the same “obscuring” function by protecting the ministrant
from an accidental fatal glimpse of the divine glory.

42___acuus. » smaheda “and he was hidden from their view.” See AJHW.
Brandt, Die manddische Religion (Leipzig, 1889; reprinted, Amsterdam: Philo Press,
1973) 154,

43B.M. Metzger, The Early Versions of the New Testament: Their Origin,
Transmission, and Limitations (Oxford: Clarendon, 1977) 65-68.

447ZPF 19 (1975) 57 n.97. See also 1. Gruenwald, “Manichaeism and Judaism in Light
of the Cologne Mani Codex,” ZPE 50 (1983) 29-45; B. Visotzky, “Rabbinic Randglossen
to the Cologne Mani Codex,” ZPE 52 (1983) 295-300; J.C. Reeves, “Jewish
Pseudepigrapha in Manichaean Literature: The Influence of the Enochic Library,”
Tracing the Threads (ed. Reeves) 176-81.

45pby YN FRIMD MAT KOOSR NIDT YY1 RED MBT B0 JaR IRIPD DWRY 7Y 0K 90 Hyom
nbynbn.

46K penen-Rémer, Kritische Edition 36-38. See also ZPE 19 (1975) 56-57.

47mxm FIPRT TURYY PINN AR AGYRYY IND AWM 2730 A% NV LR ARDI SRWR YD KK
¥ 135 AT ARTD KIT 3930 IR KA 1D DWAR DA 793 N° MWK NWPR ARWS 2030 1% N R

48Translation is that of M.A. Knibb, “1 Enoch,” AOT (Sparks) 202.

491.T. Milik, “4Q Visions de ‘Amram et une citation d’'Origene,” RB 79 (1972) 77-97,
P.J. Kobelski, Melchizedek and MelchireSa’ (Washington, DC: Catholic Biblical
Association of America, 1981) 24-36; K. Beyer, Die aramdischen Texte vom Toten Meer
(Géttingen: Vandenhoeck & Ruprecht, 1984) 210-14.

504Q‘Am1’amb 1 13, cited from Milik, RB 79 (1972) 79, and note further his remarks
and references on p. 81.

S1ZPE 19 (1975) 82 n.99*.

52 Yy Yoy IR .

533 2p yowny.

54See for example b. Yoma 9b; b. Meg. 3a; b. Hag. 14b; b. B. Mes. 59a-b. Such
instances can easily be multiplied; cf. the rich array of examples supplied by L. Blau,
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“Bat Kol,” JE 2.588-92; A. Rofé, “B ? - i
11 0% Acts 1013, mot at Kol,” EncJud 4.324-25. One might compare Mark
35Hekhalot Zutarti, from Ms. Miinchen 22 (ed. Schifer §348): nyw nmxa kpY “9oR
- MR W9 PRI D% 3T T30 KO3 ARG WP N3 AN AEswY by |
3671 welh DN M DN AR ORI BN MATRR 2 9DY DX DX BMYR B X
3'Note Abraham ibn Ezra ad Gen 2:7: 0pmns % nvmn ms b 150 non wodb by
“and the meaning of “.. (became) a living being’? He could immediately walk, as in the
case of animals, and unlike (human) infants.” Compare Tg. Onq. Gen 2:7b: :msx: nen
X% MA% DTX2 MM M9 kB3 |, which views the divine “breath” as endowing Adam
with the gift of speech, to which Tg. Ps.-J. adds the faculties of sight and audition.
382537 by *ymoym *5x 137 TwRs MM %3 xam INR 27X P2 BY Y BIK 13 9 oRn
390 5% i o1Swa X3 *Y WK BPPYY 1P Ywsm oTn 27%¥n% 39 nnwa ’;IR'IP';' xx
KO3 *30% XM 11w MAnY 5T Syaw Y9'nb Shoi nYw IMRa h95mn ni7a Yonon® xwn
>NYBN *NYIYTIN *YNT 1% *3 DTPY BN N3RS BN T3 M 111 135703 Yonon® Madn
B MWD BhY MDKY “N277 DA WAV TP BIYD AKX PN DY BT U Men NBTW TOWR
W VLD X D YT KOWY YN RYW YN 22530 227K 3 IRYOL® 155D DIPY 109 IR S
- 2937 by vaym omow nk % nm amen . Text of 3 Enoch cited from Ms. Vat. 228 (ed
Schéfer §§1-2). . .
60Known as the Ozhayah Fragment on account of the name of the angel who
delivers instructions and warnings to the initiates. See I. Gruenwald, “New Passages
from Hekhalot Literature,” Tarbiz 3§ ( 1968-69) 354-72 (Hebrew), esp. pp. 360-61 lines
43-49; P. Schifer, Geniza-Fragmente zur Hekhalot-Literatur (Tibingen: J.C.B. Mohr
1984) 103 lines 43-49. . ,
S1amx yoam MNw Ty K¥N XYY TNDWIY A3DY 75 RANW 273 JhYaLa PO JoENa T NI P
JUEI ANYM P MM POY 55D TOY Town MR nk (Gruenwald, Tarbiz 38 [1968-69] 360
lines 44-46). Translation is that of M. Himmelfarb, “Heavenly Ascent and the
Relationship of the Apocalypses and the Hekhalot Literature,” HUCA 59 (1988) 87. See
also 1. Gruenwald, Apocalyptic and Merkavah M ysticism (Leiden: Brill, 1980) 189-90.
62(’}ruenwald perceptively observes that “.. it is not unlikely that the Elchasaites
.were In one way or another connected with the circles of the Merkavah mystics, who
in turn were the spiritual offspring of the apocalyptic visionaries. It is still an open
question, whether these alleged connections were a result of an acquaintance that
derived from literary sources or whether it was based on real and first-hand
acquaintance with—or even affiliation to—certain, perhaps remote, Jewish mystics who
lived in Babylonia.” Quotation cited from his “Manichaeism and Judaism” 44.
3Gruenwald, Tarbiz 38 (1968-69) 358 lines 24-25: k3% Ha575A NT>1 BMA MM TN AN
15121 153 Pk Trh wpsn KW Y 15 pYwn.
64 have borrowed this felicitous adjective from the perspicacious remarks of S.
Shaked, Dualism in Transformation: Varieties of Religion in Sasanian Iran (London:
School of Oriental and African Studies, 1994) 82.




CHAPTER SEVEN

THE APOCALYPSE OF ENOCH

Text

narv kal 6 ‘Evary 100Tov ToV 1m0V £gn v 1R} a0T00 Grokaldyel 8yd eipt ‘Evay
0 SlK0106. ADTN pol £0TV peYdAn Kai x0o1g Sakplev £k TV 6@BaARMY pov S1& 10
GKTKOEVOL e TOV OVELSIONOV TOV ToehBOvTa Bk otonatog tov alolkpmv. Ereyev 68
[8ln v Saxgbwv év [toll defaiuoic pov dvitevl kai denoewg év 19 [otdluatt
£8cmpnoa smlotavitag pot ayyérovg ExTa 8k Tojb ovpavod kaltepyopélvouls. ibov
8¢) u\’)tobg émvﬁenv OIo Séoug MOTE Ta YOVATA Pov &uﬁmtg Jrgooagécoaw xal
TAALY ETEY outmc; Eon pot eig TV ay‘yekwv Mlxan). touvomx ToUTOL xagw n:gog
ot auwtalnv iva omo&etgmusv ool mavta o Eoya Kal anoanuwmp.ev got rov TV
soostv xmgov xai xmgov oot Satgm 10V t@lv] 50008ﬂ0)v xai Onotog tuyxavst 6 g
uumgtug v avopcov ton:og @not 38 AV 9T exewo[t] gnekaf1odv pe émi alpl
porog avipov kai elig] ta xépata t@v odglavev) aviveykav. kai tolvg kblopovg
Swenspdoaplev], Tov 18 kdopov [tov Bavaltov [kat xolopolv Tob okdlovg kal tov
RVPOG TOV KOOWOV. KOi PETO TADTO £l0NEAV ME EiG KOOROV TAOVOIOTATOV OC
80KALE0TATOG MEV TR QWTL ETOYXAVEV, LEQIKAAAEGTEQOG 88 OV £150V PWOTNDWY.
navia 8¢ eBedpnaey kal EENTacEY Todg AyyErovg, Kol e1 Th adT@ £1nov, Evexdoakey
adToD Taig Yoopag.!

Translation

Moreover Enoch also speaks in a similar manner in his apocalypse: “I am
Enoch the righteous. My sorrow was great, and a torrent of tears (streamed)
from my eyes because I heard the insult which the wicked ones uttered.”

He says: “While the tears were still in my eyes and the prayer was yet on
my lips, I beheld approaching me s[even] angels descending from heaven.
[Upon seeing] them I was so moved by fear that my knees began knocking.”
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He says moreover: “One of the angels, whose name was Michael, said to
me: ‘I was sent to you for this purpose—in order that I might show you all
the deeds and reveal to you the place (appointed) for the pious, and to show
you the place (appointed) for the impious and what sort of place of punish-
ment the lawless are experiencing.”

He says also: “They seated me upon a chariot of wind and brought me to
the ends of the heavens. We traversed worlds—the world of [dealth, the
world of [darlkness, and the world of fire. And after these (worlds) they
brought me into a world of extraordinary richness which was resplendently
luminous, even more beautiful than the heavenly luminaries which I (also)
beheld.”

All these things he saw, and he questioned the angels, and that which
they told him he recorded in his writings.

Commentary

néAv kal 0 ‘Evayy, Tovtov TOv tndmov e 8v TR avtod axokaivyel “Moreover
Enoch also speaks in a similar manner in his ‘apocalypse.”” Greek maiv
presumably renders Syriac .oah “again, once more.” It is unclear whether the
reference to Enoch’s “apocalypse” signails a familiar title for a literary work
attributed to that patriarch, or simply refers to a recorded experience
contained within the larger Enochic corpus. The citations which follow are
unattested in their present form among the surviving books of Enoch. An
“Apocalypse of Enoch” is mentioned in later Syriac literature, but it appears
to have no connection with the text(s) quoted here. Michael Syrus reports
that two individuals named Cyriacus of Segestan and Bar Salta of Resh‘ayna
“composed a book of lies and named it ‘apocalypse of Enoch’ ..,” using their
forgery as a political tract against the final Umayyad caliph, Marwan I1.2 No
portions of this latter work appear to have survived. Another missing text
which may have been Enochic in ascription is signaled by S. Hopkins, who
calls attention to the now empty folder that once contained T-S A45.1 and an
early archivist’s notation which reads ? un W o7 X700, followed by the
English qualifier “important.”3

£y® sipt ‘Evary 0 Sixaroc “I am Enoch the righteous.” The epithet Sixatog,
corresponding to Hebrew 7% and Aramaic v>wp, is a standard appellation
for Enoch in extant Enochic and cognate literature.* It is featured already in
the Greek’ and Ethiopic versions of I Enoch 1:2, and thus one can
confidently presume it was present in the Aramaic substrate underlying the
later versions. I Enoch 1:2b reads: &vBponog dikaiog éotv, [§) Spaoig ék Beov
avt® aveyuévn Av .. “he is a righteous man to whom was revealed (lit. ‘op-
ened’) a vision from God ..,” the designation “righteous man” referring back
to Enoch. Note also the prologue to the so-called “short version” of 2 Enoch:
“From the secret book(s) about the taking away of Enoch the just ..,” the
Slavonic word rendered “just” being surely a translation of Greek dixaioc.®
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The same epithet figures prominently in references to this forefather within
the manuscript tradition of the Testaments of the Twelve Patriarchs, as in
T. ’Lev,i %0:5 (xaBag mepiExe Biprog ‘Evay tob Sicaiov), T. Judah 18:1 (11
Kaiye Gveyvav gv Biproig ‘Evay 1ob Sixaiov $oa xaxd XOMOETE 8V E0XATOLC
nueearc), and T. Dan 5:6 (avéyvav yag v Biprw ‘Evdry 106 Sixatov .).1

The association of this designation with Enoch is also attested, albeit
negatively, by another series of citations which criticize the lofty position
this forefather achieves among those circles of scribes who produced
Enochic and related works. The first evidence of this critique surfaces within
the Greek translation of Sir 44:16, wherein Enoch is termed “an example of
repentance for (future) generations.”® His contrition would seem to
presuppose sinful behavior that required forgiveness, a lifestyle that ill
accords with the usual depiction of a “righteous” Enoch. No evidence for
such behavior survives in either the Bible or Enochic texts. Nevertheless, a
tradition similar to that reported in Sirach is found in Philo.9 A further
discordant note is sounded in Wis Sol 4:7, 10-11:

But the righteous, though he die before his time, shall be at rest ..
Being found well-pleasing unto God he was beloved of him,

And while living among sinners he was translated:

He was caught away, lest wickedness should change his understanding,
Or guile deceive his soul.1?

Verses 10-11 of this passage clearly allude to Enoch (compare LXX Gen

5:24) and evaluate him in terms that uncannily foreshadow subsequent

rabbinic assessments of his status. Of signal importance for our present

purposes is his invocation in verse 7 as “righteous” (sikaiog). This suggests the

language is intentional: the author of this passage mitigates, even denigrates,

gle egithet commonly applied by some of his contemporaries to the figure of
noch.

Knowledge of the application of this epithet to Enoch is also
demonstrated several centuries later in the critical attitudes of R. Hoshaya
and R. Aibu preserved in Gen. Rab. 25.1: ““And Enoch walked with God ..’
(Gen 5:24)—R. Hama in the name of R. Hoshaya said: He (i.e., Enoch) is not
inscribed within the book of the righteous, but instead the book of the
wicked. R. Aibu said: Enoch used to waver. Sometimes he was righteous,
other times he was wicked. The Holy One thought: I will remove him (cf.
Gen 5:24) while he is righteous.”1! The empbhasis laid upon the attribute
“righteous” in both instances would seem to reflect a polemical stance
against its liberal application to the figure of Enoch in pseudepigraphical
literature, as well as against the esteem Enoch enjoyed among certain groups
of intellectuals and pietists.12

):\'m:n H.Oi éonv\ueyéxn” kol x001g Sokebwv Bk TOV OPBaAR®V pov 51& T
GKNKOEVOL UE TOV OVEIBLOROV TOV mEoEABOVT &k otdpatog Tav dlolpdy “My
sorrow was great, and a torrent of tears (streamed) from my eyes because |
heard the insult which the wicked ones uttered.” Comparable statements can
be found in Tob 3:6 (6u dveidiopods yevdeis fixovoa, kai Admn dotiv TOAAT &v
gnol) and T. Judah 23:1 (moa\n 8 Aonn poi so1i, Téxva pov, Si1d 1ag GoELYEIAG
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x.tA). While the settings for these statements vary, an examination of their
contexts may prove instructive for recovering the background of the
Enochic quote. The passage in Tobit occurs within a prayer, while the
citation from T. Judah introduces an oracle of the patriarch directed against
his erring descendants. Either narrative setting is appropriate for Enoch as a
developed literary character within the extant Enochic corpus: he frequently
prays (see the section following this one), and is popularly recognized as
possessing foreknowledge of future events. Our present passage deliberately
combines aspects of both activities. Note the wording of what occurs after
our passage: “while the tears were still in my eyes and the prayer was yet on
my lips, I beheld ..,” a statement that connects the eventual angelophany
with whatever setting is presupposed here. Therefore the redactor of this
section of the Codex intends for the reader to interpret Enoch’s experiences
as a logical narrative progression: he overhears the impious calumny, he
weeps, he prays, and is granted a consolatory vision. There is thus only one
setting for the entire pericope. However, one need not draw the conclusion
that the scene was constructed in the same way within the underlying
Enochic source. Rather, there appears to be some suggestive evidence that
the Enochic “experience” recounted here was built from smaller units of
tradition culled from a variety of sources.

If we temporarily bracket the urge (encouraged by the redactor) to treat
Enoch’s speech as if it were prayer, and reconsider its semantic thrust in
isolation from the following material, it seems to express an emotional
reaction to certain habits of speech or behavior which the speaker viewed
with dismay. It is thus formally similar to the passage cited above from T.
Judah 23:1. In that latter citation, Judah expresses his disappointment and
sorrow over the licentious behavior of a number of his descendants, and goes
on to predict a disastrous fate for his straying “children.” Similarly, Enoch’s
distress is provoked by certain impudent or offensive language that is uttered
by a group of individuals termed aosfeic “wicked ones” (Hebrew poww).
Who were these boastful miscreants? Remaining within the context of
Enochic literature, one immediately thinks of the latter part of I Enoch 1:9:
S11 EpYETAL OUV TOIG HUEIATLY adTOV Kal T01g Aylolg adToD, TOLNoaL KEIoIY KoTa
naviov, xal anoléoer navtac 1o0¢ acePere, xal heéyiel nacav cdpka repl
néviev Epyev e aosPsiag adtdv GV Noipnoav xal oxinpdv dv Eldinaav
Moyav .. xkat' avtov apaptwiol doefer¢c “when He comes with His myriads
and His holy ones to judge all things, and He will destroy all the wicked
ones, and reprove all flesh in accordance with all the wicked deeds which
they committed, and all the hard words which the sinful wicked ones
uttered against Him.” Here the “wicked ones” (identified as doeBeig) not
only provoke God by their corrupt behavior, but also incur blame due to
certain “hard words” (oxAng®dv .. A0ywv)!4 which they have spoken against
Him. Similarly Enoch overhears a blasphemous “reproach” or “insult”
(dveidionog) emanating from the mouths of the “wicked ones,” although in
Enoch’s case it remains unclear whether God, Enoch himself, or someone
else is the target of the insult. The narrative context of I Enoch 1.9,
however, renders it unlikely that the scene described there takes place during
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the “lifetime” of Enoch. I Enoch 1:9 focuses upon the eschaton: the “wicked
ones” there are not contemporaries of the seer, but the final generations who
will experience reward and punishment (as the case might be) at the End of
Days. This finds clear expression in I Enock 1:2: kol obx &lg TNV VOV yEVEGV
Bievoovunv, aAra i mopew odoav dyd Aard “and not for the present
generation do I intend (my words), but rather for a distant one do I speak.”13
However, the situation presupposed in our present fragment is contem-
poraneous with Enoch. What can be said about the possible identity of these
“wicked ones™?

Worthy candidates for this distinctive appellation are members of the
infamous “generation of the Flood” (»yann 7). Textual warrant for that
generation’s labelling as doepeig occurs in 2 Pet 2:5.16 Moreover another
consideration, primarily interpretive in nature, strengthens this possible
identification. An ancient exegetical tradition keys the speech uttered by Job
in Job 21:7-15 to events that transpired during the final years of the
antediluvian era.!” Therein we read:

YN 1121 D2 PN v DYWwn yrn
BTPPY? DRYRYY DOY DRvDY N33 DY
2%y MY Law XYY TnEn ;YW bna
Yown &% M5 vhen Sy a% W9y M
TP DRI DY TRYS N

253 9% mmw W gns wwe

NN IR Y2931 BR® 23 1Y

VXD RY PIIT YN NED NG IRY 1I0KN
12 73B) 53 D I NTaY) % 1w

Why do the wicked live on,

Prosper and grow wealthy?

Their children are with them always,

And they see their children’s children.
Their homes are secure, without fear;
They do not feel the rod of God.

Their bull breeds and does not fail;

Their cow calves and never miscarries;
They let their infants run loose like sheep,
And their children skip about.

They sing to the music of timbrel and lute,
And revel to the tune of the pipe;

They spend their days in happiness,

And go down to Sheol in peace.

They say to God, ‘Leave us alone,

We do not want to learn your ways;

What is Shaddai that we should serve Him?
What will we gain by praying to Him?'18
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According to this popular interpretation, Job 21:7-15 preserves an “historical”
reminiscence of certain typical events, actions, and utterances associated with
the Flood generation. The genesis of this exegetical insight should probably
be traced to the characterization of this group as 8°¥w4 in verse 7.19 Having
secured this identification, then the specific actions or events depicted in the
text suggest aspects of the behavior or customs of that generation. Thus, for
example, in a curious tradition recounting the behavior of the offspring of
the most prominent members of that wicked generation, the angelic
Watchers and their mortal wives, R. Levi states: “They engendered their
offspring, and they multiplied like some kind of giant reptile—six (being
born) at every birth. Inmediately upon birth they would stand up upon their
feet and speak Hebrew and cavort before them [their parentsl like lambs
(1x¥> panpY 1IpIM)."20 The emphasized portion of this passage need not
reflect the tradent’s reliance upon some apocryphal literary source for this
information. Its very wording invokes Job 21:11 as its inspiration: “they let
their infants run loose like sheep, and their children skip abour (R332 WMYw*
DI oo emhw).”

Especial attention should however be directed to Job 21:14-15. Whereas
the preceding verses depict certain activities or events, these final two verses
reproduce a retort which, from the point of view of the ancient interpreters,
emanated from the mouths of the Flood generation. “Leave us alone,” they
said, “we do not want to learn Your ways: What is Shaddai that we should
serve Him? What will we gain by praying to Him?” It is clear from the
wording of this utterance that it is directed at God Himself, thus constituting
a blasphemous rejection of divine governance and guidance. Here, it seems,
is a perfect example of the type of oveidiopog which would sadden a
remonstrative Enoch. It thus seems plausible to interpret our Manichaean
Enochic fragment in the light of this Jewish exegetical tradition. Whoever
composed this particular extract was cognizant of a tradition wherein the
wicked members of the Flood generation verbally reject God.

Interestingly the author of the so-called 3 Enoch confirms the relevance
of this exegetical tradition within Enochic lore. In 3 Enoch 4, R. Ishmael asks
Metatron why the latter is addressed by lesser angelic entities as “Youth”
(1) ? Metatron responds: “Because I am (actually) Enoch b. Yared. When
the Flood-generation acted sinfully and committed corrupt deeds and said to
God, '‘Depart from us!’, as it is written, ‘They say to God: Leave us alone!
We do not want to learn Your ways? (Job 21:14), God took me from among
them to be a witness against them in the high heavens ...”21 This passage
cements the textual identification of the dveidiopog with Job 21:14-15, and
explicitly connects it with an event witnessed by the earth-bound Enoch.

Ereyev 8¢ [0l 1@v Sakedwv &v [to1le 0@laruolg pov ovitwv] xat Senoswg &v @ [
atolpan £6edpnoa endotdvitag por dyyeroug Elnta £k Tolv ovpavov kaltegyout]
voulc] “He says: “While the tears were still in my eyes and the prayer was yet
on my lips, I beheld approaching me sleven] angels descending from
heaven.” The incipit &reyev 8¢ {6l apparently signals a redactional seam,
suggesting that the quotation which follows derives from a different Enochic
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document or pericope. This supposition receives some support from the
manuscript itself: a vacat separates the present citation from the one that
immediately preceded it. Nevertheless, a shared motif—that of

weeping”—effectively establishes a narrative linkage between these two
originally disparate settings.

Here Enoch’s tears and prayer provoke a response from heaven in the
form of an angelophany. Interestingly, a similar conjunction of weeping and
revelatory event is found at the beginning of 2 Enoch. Therein we read: “
[Enoch] was in my house alone, weeping and grieving with my eyes. When [
had lain down on my bed, I fell asleep. And two huge men appeared to me,
the like of which I had never seen on earth ... And the men said to me, ‘Be
brave, Enoch! Do not fear! The eternal Lord has sent us to you. And behold,
today you will ascend with us to heaven.””22 While these two Enochic
passages are not duplicates, there exists sufficient similarity to posit their
common origin from an earlier source, if not a reliance of one upon the
other.23 Prayer coordinated with weeping that leads to an angelophany is
also a sequence prominent in certain apocalyptic traditions.24 Moshe Idel has
plausibly suggested that a seer’s “weeping” should be viewed as a species of
mystical technique that induces an altered state of consciousness or a
theophany, compiling in the process of his investigation an impressive list of
instances wherein this motif occurs.25 Our Enochic fragment would seem to
supp@' another example of this phenomenon.

Seven angels descend from heaven in response to Enoch’s “summons.”
Since one of them bears the name “Michael” (as we learn later in this same
N fragmenﬁ, these seven are presumably to be identified with those pre-
eminent memb\ers of the angelic class usually termed “archangels.” While
some sources Suggest a cosmological system that employs only four
archangels,?6 the most popular arrangement envisions a scheme whereby
seven of these beings assist God in His management of the universe. It has
been suggested that the popularity of the latter enumeration reflects the
influence of Babylonian astral conceptions: the seven archangels derive from
the deities associated with'the seven planets of Babylonian astronomy.2’

However, one need not peal to Mesopotamian ancestry2® for the origin
of this particular idea. There is already biblical precedent for the concept of
seven divine emissaries. In Ezek 9:1-2 we read: 139 x> P R2 XPN
MDD WK PYR WW JIT0 NI DUWIR BWW 7M1 WD Y9 wRY Y mpn
P¥R 179" W3IM vinn3 “oon NopY 12 wia% oIN2 INR WY 1772 1won Y3 Wy by
nwmin p2im “Then He called loudly in my hearing, saying, ‘Approach, you
men in charge of the city, each bearing his weapons of destruction” And six
men entered by way of the upper gate that faces north, each with his club in
his hand; and among them was another, clothed in linen, with a writing case
at his waist. They came forward and stopped at the bronze altar.”29 While
these seven agents are not termed “angels” or even “archangels,” they are
traditionally understood to be identical with such entities.?® The version of
Targum Jonathan preserved in Codex Reuchlinianus?! renders Hebrew owix
of Ezek 9:2 as 1923 nw72 Xobamn xosxn “angels of destruction in human
form.” B. Sabb. 55a identifies the @*7an Y WK as the archangel Gabriel:



190 CHAPTER SEVEN

although it is not explicitly stated there, it seems reasonable to conclude that
the remaining six figures are his fellow archangels.

References to seven archangels occur in a variety of literary sources,?2
including perhaps most importantly certain texts belonging to Enoch{c
tradition. In the so-called “Animal Apocalypse” (I Enoch 85-90), Enoch is
portrayed observing seven “white men” who descend from heaven to inflict
punishment upon the wicked generation of the Flood (1 Ep?ch 87:2). A
previous version of this same legend mentioned only four punitive agents {1
Enoch 9-10). A little later in the “Animal Apocalypse” we read: “and the
Lord called those men, the seven first white ones, and commanded {them) to
bring before him the first star which went before those stars ... ar.ld he said to
that man who wrote before him, who was one of the seven white ones—he
said to him: ‘Take those seventy shepherds ..”” (I Enoch 90:21-22).33 Tl?ese
two verses betray a dependence upon Ezek 9:1-2: the angel who serves in a
scribal capacity is apparently identical with the authoritative recording angel
of the biblical source. Moreover, Ezek 9:1-2 also supplies one reason for the
Enochic emissaries’ distinctive white garb.3¢ The clothing of the chief angel
in Ezekiel (012 w1aY), “clothed in white linen,” is now worn by each of the
Enochic messengers. Enoch perceives them as “white” becal_lse they are
wearing this distinctive garment. Note too the fxperieflce qucrlqu b}r Levi
in T. Levi 8:1ff. Therein we read: xdkei My £180v TQUYPO HOTEQ 70 OTEQOV,
peta o motqoat uégag EBSopnixovia. xai ldov Enta av@pdmovs Ev EoONTI
A£vK T, MYovtag pot- avaotdg .. “and after we had been there seventy days,.I
had another vision just as I had had before. And I saw seven men clothefi in
white saying to me, Get up ..”35 This latter passage displays an obvious
dependence upon this same interpretive trajectory. .

Seven archangels also appear in the duplicate Greek versions of / E noch
20:1-7.36 In this passage the names and duties of the ang’els are speczlf}ed,37
and the pericope concludes with the summary statement agyayyeiwv ovouata
¢nté. 4QShirShabb mentions seven WY1 *Xwy38 who are presgmably equi-
valent to the seven archangels. Finally, the so-called 3 Enoch is conversant
with the same scheme: %3 DIn 777 DDH W TR PALLR *2 MWK YRYDY? “7 DR
" R ooPPn NYawa Db DAY 07231 D'RYDI DR BN YR F"\W ol AYaw
.. IR0 0P Yva Dropnw Yropnw Hxona3 ko “R. Ishmael said: Metatron,
angelic prince of the Divine Presence (who is) the glory of the (heavenly)
heights, said to me: There are seven great, beautiful, awesome, wonderful,
and honored princes who are appointed over the seven he.:av.t,:ns; Eamely,

Michael, Gabriel, Satqi’el, Sahaqi’el, Baradi’el, Baragi’el, agd Sidri’el ..."39 T%us
Hekhalot text displays a greater cosmological sophistication thap .the earll.er
Enochic literature, but a total of seven pre-eminent angelic entities, desplFe
differences in their individual identification, remain visible. Our Enocl}lc
fragment thus belongs among those texts that bear witness to the popularity
of a seven-archangel scheme.

[ i50v 58] adtodg SktviBny v Sfoug HoTe T YOVATd oL GAAAOLG FEOTOQACTELY
“[Upon seeing] them I was so moved by fear that my knees began
knocking.” The angelophany provokes an emotional reaction in Enoch that
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physically manifests itself in an involuntary shuddering or quaking of the
joints—a “knocking of the knees.” Similar physical responses to a
supernatural visit are recorded in the accompanying pseudepigraphical
fragments, but this is the only instance wherein this specific reflex occurs.
One is reminded of Daniel 5 and the infamous banquet of Belshazzar. There,
as the festivities progress, a disembodied hand suddenly appears and inscribes
mysterious signs upon the wall of the banquet chamber. When the king
beheld this bizarre sight, “his face changed color, his reason departed, the
joints of his loins were loosened, and his knees knocked one against the
other (1WP3 X7% X7 AN2>WY) ” (Dan 5:6). One might also note Dan 10:10-11:
“Then a hand touched me, and shook me onto my hands and knees .. After
he said this to me, I stood up, trembling.”40

Kal maiv elnev obtag Eon pot e1g @V dyyérev Mixanh tobvopa- “He says
moreover: One of the angels, whose name was Michael, said to me ....” As
suggested above, the use of a phrase like kai ndrv elnev oftwc indicates an
editorial seam where originally disparate Enochic texts have been artificially
joined by the redactor of this portion of the Codex. This instance of
narrative splicing is effected via the shared angelophanic setting of the two
smaller fragments. Seven unnamed angels figure in the preceding fragment;
in the present passage one of these entities is designated as Michael, although
in the speech that is attributed to him reference is never made to his putative
archangelic colleagues. He instead speaks as if he were the only messenger
present: “/ was sent to you for this purpose—in order that I might show you
all the deeds, etc.” Apparently two separate visions were combined, one of
which featured seven anonymous angels (3 la T. Levi 8), and the other of
which featured Enoch’s encounter with the lone archangel Michael.

The explicit naming of individual archangelic entities occurs only twice in
the pseudepigraphic fragments we are examining in the present study. The
figure of Balsamos in the Adam citation remains somewhat enigmatic to
modern scholars, but the same cannot be said about the appearance of
Michael here, for the latter’s importance is well attested within Jewish
tradition. He already functions within the biblical book of Daniel as the
heavenly guardian of the nation of Israel (Dan 10:13, 21; 12:1). The Qumran
War Scroll exhibits a similar understanding of Michael’s patronage: 31y nbwn
°]3 ANRW2 TRAY D0YIY IR YR nIwnb KA Y nMasa 1ma(s] baad oombw
w2 2133 MW nYwam YR Mwn o3 oY YR Y a0 o xaw* “and
He will send eternal succour to the company of His redeemed by the might
of the princely Angel of the kingdom of Michael. With everlasting light He
will enlighten with joy {the children] of Israel; peace and blessing shall be
with the company of God. He will raise up the kingdom of Michael in the
midst of the gods, and the realm of Israel in the midst of all flesh” (1QMm
17:6-7)41

This martial aspect of Michael’s archangelic duties finds little discernible
echo in the extant Enochic literature.42 Instead, his primary function there
seems to be revelatory.4? When Enoch tours the cosmos (as described in 1
Enoch 21-36), Michael identifies the Tree of Life for him and reveals to him
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the joys of the righteous at the End of Days (I Enoch 24:6-25:7). Later
Michael discourses with Noah about the coming day of judgment; i.c. the
Deluge (I Enoch 60:4-6). But perhaps the most pertinent episode(s) with
regard to our present fragment can be found in I Enoch 70-71, the
concluding chapters of the third discrete section of I Enoch termed the
“Similitudes” (I Enoch 37-71). Several items featured in these final two
chapters deserve closer scrutiny, and shall be discussed in more detail below.

Incidentally, the name of Michael (alongside those of Gabriel, Raphael,
and Sariel) appears in several medieval Middle-Iranian Manichaean
manuscripts recovered from central Asia during the first decades of the
present century.*4 These texts, either hymnic or incantational in genre,
generally exhibit a close relationship to the Aramaic incantatior} b‘owls
produced by various Mesopotamian religious communities in late antiquity,*>
thereby attesting a Manichaean interest and presence in that cultural
symbiosis.46 Nevertheless, the Manichaean focus upon precisely these four

entities suggests that it was Enochic literature, particularly that manifested in -

1 Enoch 6-16 and the Book of Giants, that is largely responsible for the
transmission of these specific archangelic names to Manichaean communities.
It is surely suggestive that Sariel’s status as one of God’s four principal
archangels is found only in the original Aramaic version of I Enoch 9:1,47
the Qumran War Scroll (1QM 9:14-16),8 and these Manichaean fragments.4®

T00TOV XGEv MEOC Of GREGTAANY Tva Lrodelbwpiv got névra’ 10 i:'\gya fai
GrokaAOYOUEV 0Ol TOV TAV edoePdV XMooV kal xdeov cot Seikw Tov Talv]
BvogEP@V kel HI0T0g TUYXAVEL O TG TwwEiag T@Y avopwv tonog “I was sent to
you for this purpose—in order that I might show you all the deeds and reveal
to you the place (appointed) for the pious, and to show you the place
(appointed) for the impious and what sort of place of punishment the lawless
are experiencing.” Greek tobtov xdewv perhaps reflects ~aml= or 1=
W\, as in Titus 1:5 (todtov xdpwv anélucov oe év Koty .- = Peshitta u(\ml.\,m

<}yins ham v haar om ). One might compare the clause announ‘f:mg
the purpose of the angelophany experienced by Isaiah in Asc. Isa. 7:5, 8: “But
in the place where I am to take you, you will see a vision, for I have been
sent for this very purpose’® .. for I have been sent from the sev'enth beaven
to explain all this to you.”s! For the places visited by Enoch during his tour,
see the discussion below.

ot 8 wéMv 61 sketvoll] Exekafioay pe dm Glgluatog dvipov kol elig] ta n_égam
1@v ovplavedvl aviveyxav “He says also: ‘They seated me upon a chariot of
wind and brought me to the ends of the heavens.” Enoch’s mode qf travel to
the supernal regions, a “chariot of wind” (Gopatog avéuov), is identical to that
found in 1 Enoch 70:2: wa-tala“ala ba-saragalas? manfas wa-wad'a sem ba-
md’kalomu “he ascended on a chariot of wind, and (his) name disappeared
from among them.”’3 The choice of this particular type of conveyance
interweaves several traditional motifs. According to I Enoch 14:8, Enoch
ascends to heaven through the agency of “winds.”4 I Enoch 39:3 and 52:1
also explicitly refer to his wind-driven voyage(s).55 The ultimate source of
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this imagery would appear to be the biblical account of the ascension of
Elijah, which already combines the motifs of “chariot” and “whirlwind,”
found in 2 Kgs 2:11: pnwa 7903 1R 20 0770 1°2 17997 WK *00) wR 2371 13N
“a fiery chariot with fiery horses suddenly appeared and separated one from
the other [i.e., Elijah from Elishal; and Elijah went up to heaven in a
whirlwind” (NJPS). Another text featuring a similar collocation of media is
Adam and Eve 25:2-3: “When we were at prayer, Michael the archangel, a
messenger of God, came to me. And I saw a chariot like the wind, and its
wheels were fiery; and I was caught up into the Paradise of righteousness.”s6
In this latter passage the imagery of Ezekiel 1 discernibly augments the older
tradition associated with Elijah. A final text to note is 3 Enoch 7: *% mx
VP2 23w M7 5133 75y N3mn M M2 P “130 mphws o W Wb IR
"9va “Metatron said to me: ‘When the Holy One, blessed be He, removed
me from the Flood generation, he bore me up on the wings of the wind57 of
the Shekinah to the highest heaven.”s8

The expression “ends of the heavens” (ta népata TV oVpavdV)
corresponds to Aramaic X°nw m¥p.59 Interestingly, this phrase occurs in /
Enoch 71:3-4, a narrative text and context that shares some common
elements with our Manichaean fragment. Therein we read:

And Michael, an angel, one of the chief angels, grasped me by my right hand, and
lifted me up and led me 10 where all secrets (are), and he revealed to me all the
secrets of mercy and he revealed to me all the secrets of justice. And he
revealed to me all the secrets of the ends of heaven, and all the chambers of the

stars, and all of the luminaries, from where they go forth to the presence of the
holy ones.60

I have underscored several explicit correspondences linking I Enoch 71:3-4
and our Manichaean fragment: Enoch’s heavenly voyage, the archangel
Michael as revelatory agent and tour guide, a reference to the expression
“ends of (the) heaven(s),” even though its precise significance differs in each
text,61 and the heavenly luminaries (i.e., sun, moon, planets) as one of the
featured sights of his tour (see below). One might possibly contend there are
further implicit parallels as well. The “secrets of mercy” and the “secrets of
justice” which Enoch beholds in verse 3b above—conveniently unqualified as
to their nature—can easily be interpreted as a reference to the manner in
which and the locales where God “mercifully” rewards the righteous and
“justly” punishes the wicked in the world to come.62 Compare, for example,
the strikingly similar Enochic ascent-experience that is depicted in I Enoch
39:3ff., especially verses 3-5: “And at that time clouds and a storm-wind
carried me off from the face of the earth, and set me down at the end of
heaven. And there I saw another vision, the dwelling of the righteous and the
resting-places of the holy. There my eyes saw their dwelling with the angels
and their resting-places with the holy ones ...”63 In this passage Enoch’s mode
of travel and his destination roughly parallel what is found in I Enoch 70-71,
but in place of the generic statements of 71:3 (“all the secrets of mercy,” “all
the secrets of justice”) we receive more specific information regarding what
Enoch is shown; viz., the locales inhabited by the pious in the afterlife. One is
tempted to argue that 39:4-5 deliberately interprets some of the ambiguous
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language of 71:3, particularly the significance of “secrets of mercy.”64
Further on, during the same ascent-experience, the “secrets of justice” are
also explained: “There I saw the dwelling of the chosen and the resting-places
of the holy; and my eyes saw there all the sinners who deny the name of the
Lord of Spirits being driven from there, and they dragged them off, and
they were not able to remain because of the punishment which went out
from the Lord of Spirits” (I Enoch 41:2).65

A similar interpretation (adaptation?) of I Enoch 71:3 apparently occurs
in the Manichaean fragment.6 Therein Michael shows Enoch “the place for
the pious” (16v 1@v edoepdv xwpov) and “the place for the impious and what
sort of place of punishment the lawless are experiencing” (x@pov ... tov t@lv]
5V00EB®V KAl OTOT0G TUYXAVEL 0 THS TINWELAC TV Gvopwy Toxoc), more detailed
descriptions of which now follow.

xal tolug kolopovg Sienegdoaplev], Tov 1e kdopov (100 Bavalrov [kai kdlopolv T0d
oxoltoug xal tob muedg tov xoopov “We traversed worlds—the world of
[dealth, the world of [darlkness, and the world of fire.” Enoch’s itinerary
consists of four “worlds” (xoopol) or “realms”: three with negative
connotations, presumably serving as places for the punishment of the
“impious” mentioned above, and one of positive significance, apparently the
locale where the “pious” are rewarded, which will receive further attention
below. This four-fold division of the world to come may be dependent upon
the similar structuring of Sheol found in the Greek version of 1 Enoch 22:2.
There it states that Enoch viewed “four places” (téooapeg tomor), further
qualified with regard to their nature as “three ... dark and one bright” (tpsi¢
abT@v oKoTIVOoL Kal £1¢ puTIvac).67

The designations employed in our fragment for the various “worlds”
(probably reflecting Syriac ==l or ~a.ir¢) possess few analogues in the
cognate literatures. The phrase “world of [dealth” is a conjectural restoration
by the Codex editors and hence open to emendation; nevertheless, one might
compare Hebrew mnbx pax (Isa 9:1; Job 10:21), or Syriac ~¢hasn han68 The
expression “world of Darkness” (alma d-hSuka) occurs frequently in Man-
daean texts as a designation for the evil principle of their dualistic system;9
another popular term is atra d-hsuka "place (or domain) of Darkness."70
Early Manichaeism sometimes refers to its evil principle as the “domain of
Darkness” ( aaxsa midee [’ and Theodore bar Konai's valuable eighth-
century heresiological report identifies “world(s) of fire (and) darkness”
among the five constituent Aeons of the “land of Darkness.”’2 However,
neither Mandaeism nor Manichaeism employ these phrases to indicate
particular locations or to identify types of punishment within their respective
underworlds; rather, these terms are used to denote one of the fundamental
elements of the structure of reality itself.

“Fire” and “darkness” as complementary aspects of the present (and
future) punishment of the wicked are well attested in Second Temple era and
subsequent Jewish literature. I Enoch 63:6 depicts fallen “rulers and mighty
ones” as presently imprisoned in eternal “darkness,”” and I Enoch 54:1-2
forecasts their eventual torment in “burning fire,” a fate apparently modeled
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67:4-T—both of which betray dependence upon 10:4-6). One might note the
suggestive language of I Enoch 103:7-8: “Know (o sinners) that your souls
will descend into Sheol, and there they will be in great distress—even in
darkness and bondage and burning flame, and your souls shall come to the
great judgment for all the generations of the world. Woe to you, for you
shall have no peace.”’4 Verse 8a, with its threefold specification of the sorts
of punishment that will be endured in Sheol, might conceivably have served
as the model for the three dolorous “worlds” of our Manichaean fragment.
Compare also 2 Enoch 5:11-13 (short version);

upon that of the rebellious angelic Watchers at the End of Days (cf. 54:5-6;

And those men took me from there (Paradise, in the third heaven) and carried
me up to the north of the heaven and showed me there a very terrible place.
Every kind of torment and torture is in that place, and darkness and mist; and
there is no light there, but a dark fire flaming up eternally’s in that place, and a
river of fire rising up against all that place. And there are cold and ice and
prisons in that place, and fierce and cruel angels who carry weapons and inflict
torments without mercy.’6

The same three afflictions enumerated in 7 Enoch 103:8 are present here
also, suggesting that this Enochic roster of underworld topoi was viewed
within certain scribal circles as normative. If this was indeed the case,
perhaps a better restoration for the first xoopog identified within our
Manichaean fragment would be something like “world of bondage,” “world
of chains,” or “world of imprisonment,” instead of “world of [dea]th.”

Kol petd 1abto eionEav pe elg k6opov Mhovordratov o¢ evKkAeEoTaTog PV T Pt
gthyxavev, nepixarréategog 88 Gv £1dov puathowv “And after these (worlds)
they brought me into a world of extraordinary richness which was
resplendently luminous, even more beautiful than the heavenly luminaries
which I (also) beheld.” Enoch’s viewing of the luminaries also forms a part
of his heavenly tour(s) in I Enoch 39-41 (41:5-9) and 71 (verse 4), both of
which share significant correspondences with the account narrated within the
Manichaean fragment. According to 2 Enoch 6 (short version), immediately
after beholding Paradise and Gehenna in the third heaven, Enoch ascends to
the fourth heaven where he observes the heavenly luminaries and their
movements.

The radiant character of the paradaisal “world” viewed by Enoch is
another motif that is well attested in Jewish sources,”” not the least among
which are Enochic works. As we have seen, 1 Enoch 2222, a probable sources
for this section of our fragment, speaks of three “dark” sections and one
“bright” (pwtivag) section within Sheol. According to 22:9, its brilliance stems
from a “luminous spring of water” located there.® I Enoch 58:2-6 describes
the future blessed state of the righteous using imagery that relies heavily
upon the vocabulary of incandescence:

Blessed are you, the righteous and chosen, for your lot will be glorious! And the
righteous will be in the light of the sun, and the chosen in the light of eternal
life; and there will be no end to the days of their life, and the days of the holy
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will be without number. And they will seek the light, and will find righteousness
with the Lord of Spirits. Peace be to the righteous with the Lord of the world!
And after this it will be said to the holy that they should seck in heaven the
secrets of righteousness, the lot of faith; for it has become bright as the sun upon
the dry ground, and darkness has passed away. And there will be ceaseless
light,”® and to a limit of days they will not come, for darkness will have been
destroyed previously; and the light will endure before the Lord of Spirits, and
the light of uprightness will endure before the Lord of Spirits for ever.80

Or compare I Enoch 108:11-15:

And now I will call the spirits of the good who are of the generation of light,
and I will transform those who were born in darkness, who in the flesh were not
recompensed with honour, as was fitting to their faith. And I will bring out into
shining light those who love my holy name, and I will set each one on the throne
of his honour. And they will shine for times without number, for righteousness is
the judgement of God, for with the faithful he will keep faith in the dwelling of
upright paths. And they will see those who were born in darkness thrown into
darkness, while the righteous shine. And the sinners will cry out as they see them
shining, but they themselves will go where days and times have been written
down for them 81

2 Enoch 13:27 (short version) states: “And from there I went up into the
Paradise of the righteous; and I saw there a blessed place, and every creature
is blessed, and all live in joy and gladness, and in measureless light, and in
eternal life.”82

With regard to the “rich” character of the paradaisal world, one should
note Odes Sol. 11:16: “His Paradise wherein is the wealth ( ihaa.) of the
Lord’s pleasure.”8? The association of this concept with the supernal regions
invokes comparisons with the Mandaean concept of the heavenly World of
Light, among whose populace are an innumerable series of spiritual entities
termed ‘uthras.

navio & £Be@ENOEY kol EENTAOEY TODG GyYELovS, kod £1 TL adtd £1noy, Evexdoatev
avtob tatls yoapals “All these things he saw, and he questioned the angels,
and that which they told him he recorded in his writings.” Legends regarding
Enoch’s heavenly education and the “books” (“writings,” “scrolls,” etc.) that
result from his experience(s) abound in ancient and even medieval
literature.84 There are numerous references within the extant text of I Enoch
itself to “a plurality of [Enochic] books.”85 The original version of 1 Enoch
106:19 preserves a direct reference to his angelic instructors: “I know the
mysteries ... the Holy Ones have informed me and shown me.”® Compare as
well 1 Enoch 1:2: “.. And I heard everything from them [the angels], and I
understood what I saw ..,”87 the latter clause perhaps presupposing an
interrogation of the angels by the forefather. Note also Jub 4.:17-24,
especially verse 21: “And he was with the angels of God these six jubilees of
years, and they showed him everything on earth and in the heavens, and the
power of the sun; and he wrote down everything.”88
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Synthesis

The Manichaean “apocalypse of Enoch” is clearly a composite work that has
been pieced together from textual traditions, motifs, and patterns found
within the surviving Enochic corpus of writings; viz., the Ethiopic and
Slavonic books of Enoch.89 Our analysis indicates that the “apocalypse” is
heavily reliant upon I Enoch, and appears to be cognizant of at least four of
the five classically recognized components of that work.90 Furthermore, the
“apocalypse” also exhibits closer agreement (where evidence is extant; see
above) with the Aramaic Vorlage of 1 Enoch than with the subsequent
Greek and Ethiopic versions. These considerations suggest that the
Manichaean employment of 1 Enoch (and related literature, such as the Book
of Giants) goes back to the earliest Mesopotamian stages of the group’s
formation, perhaps as far back as the creative activity of Mani himself. A
question that remains is whether the citations of the “apocalypse” formed
part of the original Aramaic Grundschrift of the CMC, or whether they
were added from a secondary compilation of Enochic works by a later
redactor, such as Baraies.

At any rate, a particularly intriguing result of our examination is the
discernible influence of material now found only in the Similitudes of Enoch
(I Enoch 37-71) on the “apocalypse.” It is of course widely recognized that to
date there is no textual evidence for the existence of the Similitudes prior to
the preparation of the Ethiopic version of I Enoch, which took place
presumably during the fifth or sixth centuries CE. No trace of this material
survives at Qumran, nor is it ever quoted in those ancient sources that
preserve remnants of Enochic literature.9! Nevertheless, the connections
between what is recounted in the “apocalypse” and certain contents of the
Similitudes, particularly the angelophany of I Enoch 70-71, are so intimate
that we can hardly deem them coincidental. Some fresh consideration should
thus be given to the vexed question of the date and provenance of the
Similitudes of Enoch.

Much has been written on the relationship of the Similitudes to the other
component “books” of I Enoch, but little has been resolved or greeted with
widespread endorsement. The Similitudes is formally distinguished by its
structure and phraseology. It consists of three visions, each termed
“similitude” (messalé), symmetrically framed by introductory and concluding
(some would say two concluding) narrative brackets. God is almost always
designated by the epithet “Lord of Spirits,”92 and frequent reference is made
to a heavenly entity termed “Son of Man” (alternatively, the “Elect One”).
This latter circumstance has led some to argue a Christian provenance for
the Similitudes; less radically, many others have opted to view the “Son of
Man” motif as an essential source for interpreting New Testament gospel
usage of the concept. The Similitudes as we have them (in Ethiopic) have
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clearly been translated from an earlier version, and arguments have been
advanced espousing the relative merits of a Hebrew, Aramaic, or even
Greek archetype. At present, the weight of evidence seems to favor an
Aramaic Vorlage.93

The original date of composition has proved to be a most troublesome
problem, aggravated largely by the lack of external attestation and by the
use of a visionary genre. Some commentators seize upon 56:5-7, with its
mention of a Parthian invasion of “the land of the elect ones,” as possible
evidence for the historical locus of the Similitudes. Parthian incursions, or at
least threats of such, associated with the years 40 BCE,%4 115-117 CE,% and
even 250-270 CE (!)% have each received eloquent advocacy from their
respective proponents. However, the symbolic character of this genre of
literature dictates that attempts to ground its rhetoric within actual events
are ultimately fruitless and doomed to failure. The language is formulaic and
projective, and is not descriptive of historical occurrences. The phrase
“Parthians and Medes” refers to an eschatological adversary of the Gog ha-
Magog type.97 Nevertheless, the choice of national identity for this enemy
does indicate a setting during the era of Roman domination (i.e., post-63
BCE), a time when the Parthians and eventually their Sasanian heirs
represented the only plausible threats to Roman hegemony in the Near
East.98

If the “apocalypse” is indeed dependent upon passages found only in the
Similitudes of Enoch, we have then conclusive textual evidence for the
existence of part or all of the Similitudes prior to the middle of the first
millennium CE, and more importantly, for the existence of this material
prior to its inheritance and adaptation by nascent Manichaeism.99 This
evidence serves to confirm those hypotheses that view the Similitudes as a
product of the first or early second centuries CE, authored by one or more
circles possessing certain conceptual and terminological links with the
inhabitants of Qumran.190 It seems very likely that the Similitudes were
produced by either the survivors or heirs of the Qumranic yahad, perhaps in
a Transjordanian or East Syrian environment, from where it (along with
other works possessing Qumran affinities like the Book of Giants) migrated
eastward to Mesopotamian religious communities of various intellectual
persuasions,10! eventually reaching Mani.

NOTES

1CMC 58.6-60.12. Text cited from L. Koenen and C, Romer, Der Kdlner Mani-Kodex
- Kritische Edition (Opladen: Westdeutscher Verlag, 1988) 38-40.

2\'\(\-\.\).1 ), mommara haria oha aani. See Chronique de Michel le
Syrien, patriarche jacobite d'Antioche, 1166-1199 (4 vols.; ed. J.-B. Chabot; reprinted
Brussels: Culture et civilisation, 1963) 4.465 (text). '

3S. Hopkins, A Miscellany of Literary Pieces from the Cambridge Genizah
Collections (Cambridge University Library Genizah Series 3; Cambridge: Cambridge
University Library, 1978) 1.

4By contrast, rabbinic tradition applies this epithet most frequently to the patriarch
Joseph. See the remarks of L. Ginzberg, The Legends of the Jews (7 vols.; Philadelphia:
Jewish Publication Society, 1909-38) 5.324-25 n.3.

SUnless otherwise stated, all citations of the Greek versions of / Enoch are taken
from Apocalypsis Henochi Graece (PVTG 3; ed. M. Black; Leiden: Brill, 1970),

6Translation is that of F.I. Andersen, OTP 1.103; see also p. 102 nn. a and c.

TUnless otherwise stated, all citations from the Greek text of T. 12 Patr. rely upon
M. de Jonge, The Testaments of the Twelve Patriarchs: A Critical Edition of the Greek
Text (PVTG 1.2; Leiden: Brill, 1978). In addition to the specific texts cited above, note
also de Jonge’s index s.v. ‘Evidy, and the manuscript evidence cited at those locations.

8Evay ¢UnpEoTnoev xvply xai uetetédn (reflecting so far LXX Gen 5:24)
5:166517/141 uetavoiag Tai¢ yeveaig. The Hebrew text for the relevant words reads
T WP AT MR “a sign of knowledge for later generations.” The Greek rendering
would seem to display a polemical edge. So too Box and Oesterley, APOT 1.482.

9Abr. 17-18 interprets Enoch as a type for “repentance.”

108ikai0g 8¢ 8av @BAcn TEAELTHOOL v Gvamadost Eotal ... £0ape0TOG Oe@®
YEVOpEVOG yannfn kal L@V petakd GuaptoA@dv petetédn. noméyn pi Kaxio
aAMGED olveaty adtov 7§ 80Log Grathon yuxiv adtov. Translation is that of S.
Holmes, APOT 1.540-41.

Tyomina K9k Do TX9W oML N2 2033 1K VDI 12 KON ~1 MWK “1) DNYKRA IR mn q5ann
1!2'70!( 2273 XWIW I¥ 173N DR YVT BHYD PUUY DYS NN N TIN MR MR T YUY
(Theodor-Albeck 1.238).

12See Theodor’s notes ad loc.; also S.D. Fraade, Enosh and His Generation- Pre-
Israelite Hero and History in Postbiblical Interpretation (Chico, CA: Scholars Press,
1984) 212 n.104. Neither Theodor nor Fraade however call attention to the emphasis
laid upon the epithet “righteous” in this passage.

13Rom 922 begins almost identically: 511 Abnn pot §6Tiv peydAn, rendered by the
Peshitta as o ,\ ,00 haouian.

14Some of the Aramaic version survives, allowing us to recover the original form of
this expression. Greek okAnev &v ELaAnoav Adymv apparently renders 12%3 [°9n]
WP, “haughty and hard words.” Compare M. Sokoloff, “Notes on the Aramaic Frag-
ments of Enoch from Qumran Cave 4,” MAARAV 1/2 (1978-79) 205. I Enoch 5:4
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you altered your behavior ... and spoke haughty and hard things with your unclean

mouths,” reading ov3 in accord with the Greek translation (8v otopati dkabapoiag

Ou®v) in place of the difficult ova. Note also Dan 7:8 on the “little horn” (= Antiochus

IV): 12127 b%em oo “and a mouth speaking boastfully”™; 7:25: >w»p¥ boms 105y 3% pom
x93 by “he will speak words against the Most High, and will harass the holy ones

of the Most High.” A thematic connection between 1 Enoch 1:9; 5:4ff. and Dan 7 has

been plausibly argued by L. Hartman, Asking For A Meaning: A Study of 1 Enoch 1-5

(Lund: CWK Gleerup, 1979) 26, 30-31.

15 Aramaic: Y5Inn mx p»n[ﬂ akY b

16, KaraKXUouov Koopm aoepov endtoc. Cf. also Jude 14-15: thoa(pnteuosv 3¢
xal ‘[OUIOIQ eﬁﬁouog axo ’ASau ‘Evdy, Xeywv I500 TMGev Kuglog gv a'ylatg uugtacnv
autou, ToOwmoat KQI.UIV Kata RAVIOV Kal axa'ygat nAGAV YUATV IIZEQI RAVIOV TOV
Eoyov GosPelac avt@v Hv NoEPnoav xal el TAVIOV TV OKANEAV Qv EMdAnoav
Kat avtod GuagTewlol aosPelc. Much of this of course is a quotation of I Enoch 1:9
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TP 1R (170 SR Y13mn M) URY 1DR M B 237 .. P3P PRI Nan oY phn onb
DWWY P> kY 15 5¥ (7 X BYAN) DUPPIX NIV DURUM BBYRI DYWT WP° RY 12 By Wmow 2
D170 IR PR DPIY NP DORUM Nt W o1 bbwna .

17See t. Sot. 3.6-T, Mek., Beshallah 2 (Horovitz-Rabin 121-22); Sifre Deut §43
(Finkelstein 92-93); b. Sanh. 108a; Pirge R. El. 22 (Luria 50b); Rashi ad Job 21:6.

18Translation taken from NJPS edition.

19Gee Rashi to Job 21:6; %1 1123 03 PNy 1307 W7 YOI MR KW SnPnan.

20pirge R. El. 22. Text cited and translated from the edition of M. Higger, Horeb 9
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pishtim in the Book of Giants?” JBL 112 (1993) 111-12 n.5.

213 Enoch 4:1-3 (= Schifer §5, from Ms. Vat. 228). Citations of (and from) 3 Enoch
are taken from Synopse zur Hekhalot-Literatur (ed. P. Schifer; Tibingen: J.C.B. Mohr,
1981) §§1-80.

222 Enoch 1:2-4, 8 (short version), as translated by F.I. Andersen, OTP 1.105-109.

23See M. Philonenko, “Une citation manichéenne du livre d’Hénoch,” RHPR 52
(1972) 337-40.

24See 4 Ezra 5:13, 20; 6:35; 2 Apoc. Bar. 62-8:3; 9:2-10:1; 3 Apoc. Bar. 1:1-3. Compare
Dan 10:2-5: D™13 Wi3% MR WOR MM X ... D B°¥aw 10w Sarnp snvp YT Mk pan oot
“At that time I, Daniel, was engaged in mourning for three full weeks ... and I looked,
and behold, a man clothed in white linen ...” While “weeping” is not literailly men-
tioned here, it is certainly presupposed as a standard component of ritual mourning: cf.
Deut 21:13 and the commentary of Ibn Ezra ad loc.

+ 25M. Idel, Kabbalah: New Perspectives (New Haven: Yale University Press, 1988)
,;75-88. M. Himmelfarb has criticized Idel’s assertion, especially as it pertains to the

{older apocalyptic traditions. See her Ascent to Heaven in Jewish and Christian

' Apocalypses (New York: Oxford University Press, 1993) 106-107.

‘ 26]QM 9:15 (Michael, Gabriel, Raphael, Sariel); I Enoch 9:1 (Greek: Michael,
Gabriel, Raphael, Uriel; Ethiopic: Michael, Gabriel, Uriel, Suriel, with some manuscript
variants); 40:2-10; 71:9 (Michael, Gabriel, Raphael, Phanuel). See also Pirge R. El. 4
(Luria 9b): Y0 730 73nn W0 YoM MoKRY mnp 773pn MY 1evpr hawn varn v mns 7
PanKYE ot S hhyean mnm MEbs YRR Yo newebe minp Yoxow Yy Yiena3, while in the same
pereq (10a) we also have »pd% DIIWYD A°NND WY D¥RYD Ay3w . There seems to be an
attempt here to accomodate competing conceptions of “four” and “seven” archangelic
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entities. The four “illuminators” (pwotnpeeg), identified in Sethian gnostic works as
(H)armozel, Oriel, Daveithai, and Eleleth, are probably reflexes of the Enochic quartét
of archangels: note especially the survival of Uriel in the latter list in unaltered form,
as well as the name “Gabriel” among those of their “ministers.” See Ap. John 7.30-8.25;
Gos. Eg. 51:15-22; 52.10-16; 64.26; Hyp. Arch. 93.9ff.; Zost. 29.2-20; 127.18-128.7; Melch.
6.4-5; Trim. Prot. 38.31-39.13, as well as G.G. Stroumsa, Another Seed: Studies in Gnostic
Mythology (NHS 24; Leiden: Brill, 1984) 55 n.77. Their names are visible, although in
somewhat corrupt form, in Irenacus, Adv. haer. 1.292.

27H, Gunkel, “Der Schreiberengel Nabd im A.T. und im Judentum,” ARW 1 (1898)
294-300; H. Bietenhard, Die himmlische Welt im Urchristentum und Spdtjudentum
(Tiibingen: J.C.B. Mohr, 1951) 106. Note A. Hultgard, “Das Judentum in der hellen-
istisch-romischen Zeit und die iranische Religion: ein religionsgeschichtliches
Problem,” ANRW 11.19.1 (Berlin: W. de Gruyter, 1979) 546: “Was die Siebenzahl
anbelangt, miissen wir in erster Linie mit babylonischen Einfliissen rechnen.”

28Some scholars suggest that Iranian influence is the determinative factor in the
development of a seven-archangel scheme in Second Temple Judaism. For a summary
of this argument, along with references to the secondary literature, sce M. Boyce and F.
Grenet, A History of Zoroastrianism, Volume Three: Zoroastrianism under Macedonian
and Roman Rule (Leiden: Brill, 1991) 404-405.

29NJPS translation.

30See b. Sabb. 55a: DN WO K5Y 1 5w vn oY*7x Yw nan Sy 0w b YRy neapn SR
n%an *3X5D 73 WHLw *15 87 S 10 DY Y Dnen Y9 nban vaRbe

31P. de Lagarde, Prophetae Chaldaice: Paulus de Lagarde e fide codicis reuchliniani
edidit (Leipzig: B.G. Teubner, 1872).

32An early example is Tob 12:15: éy® i Pa(panx ezg éx TV énta ayta)v
ayysla)v ol ngooavacpegoumv T0G TEOCEVLYAS TV Ayimv Kol glomopevovial
EVOTIOV TNC 806Eng Tov aytov (Version BA).

33 Translation is that of M.A. Knibb, The Ethiopic Book of Enoch (2 vols.; Oxford:
Clarendon, 1978) 2.214,

34M. Himmelfarb has recently articulated a compelling explanation for the dis-
tinctive white clothing worn by certain angels. According to her, their dress reflects
their priestly status as ministers in the heavenly Temple. See her Ascent to Heaven 18-
20.

33Transation is that of M. de Jonge, “The Testaments of the Twelve Patriarchs,”
AOT (Sparks) 530.

360nly six names survive here in Ethiopic manuscripts, doubtlessly due to faulty
transmission.

37The duplicate versions are largely identical, save that Remiel takes the place of
Gabriel in one manuscript.

38CE. C. Newsom, Songs of the Sabbath Sacrifice: A Critical Edition (Atlanta:
Scholars Press, 1985) 31-34,

393 Enoch 17 (= Schifer §21, from Ms. Vat. 228). For the renderings of the seven
angelic names, I have used P. Alexander, OTP 1.269.

40NJPS translation.

41G. Vermes, The Dead Sea Scrolls in English (3d ed.; London: Penguin, 1987) 122.

4ZPerhaps the closest we come to this motif is I Enoch 68:4-5, where Michael
refuses to serve as an advocate for the fallen Watchers. Might this explain why their
hopes are pinned upon Enoch (I Enoch 13:4)?
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43The image of Michael in later literature develops along at least three distinct yet
concurrent tangents: (1) Michael as military commander and leader of the heavenly
army, as in Rev 12:7 and PGM XII1.928; (2) Michael as heavenly high priest, as in b.
Menah. 110a; b. Zebah. 62a; b. Hag. 12b; 3 Apoc. Bar. 11-17; and (3) Michael as
personal communicant of divine mysteries, attested especially in I Enoch, Adam and
Eve, and Testament of Abraham.

44M 4b: rwp'yl myx'yl gbr'yl sr'yl; M 20: rwp'yl gbr'yl myx'yl sr'yl; M 1202: myh'yl
syl rwf’yl 'wd gbr'yl; and M 781 + M 1314 + M 1315: myx’yl 'wd rwf'yl 'wd gbr'yl.
Texts cited from the edition of M. Boyce, A Reader in Manichaean Middle Persian and
Parthian (Leiden: Brill, 1975) 187-92; see H.-J. Klimkeit, Hymnen und Gebete der
Religion des Lichts: Iranische und tiirkische liturgische Texte der Manichder
Zentralasiens (Opladen: Westdeutscher Verlag, 1989) 198-201; 206-210.

45There is a vast literature on this subject which I have no intention of reproducing
here. For an authoritative treatment along with copious bibliography, see J. Naveh and
S. Shaked, Amulets and Magic Bowls: Aramaic Incantations .of Late Antiguity
(Jerusalem: Magnes Press, 1985); idem, Magic Spells and Formulae: Aramaic
Incantations of Late Antiquity (Jerusalem: Magnes Press, 1993). See also J.D. BeDuhn,
“Magic Bowls and Manichaeans,” Ancient Magic and Ritual Power (ed. M. Meyer and P.
Mirecki; Leiden: Brill, 1995) 419-34, a pre-publication copy of which Dr. BeDuhn has
kindly shared with me.

460f course the employment of “Manichaean script” on some of the bowls cannot be
used as an argument for their “Manichaean” provenance; see J.A. Montgomery, “A
Magical Bowl-Text and the Original Script of the Manichaeans,” JAOS 32 (1912) 433-
38; IN. Epstein, “Gloses babylo-araméennes,” REJ 74 (1922) 41. Instead, as Epstein
rightly remarks, “ici c’est le contenu qui doit décider.” Montgomery states: * ... the
bowls [i.e., from Nippur] themselves contain no traces of Manichaeism” (JAOS 32
[1912] 438). While such a pronouncement might have seemed incontestable at the
beginning of the present century, the subsequent Turfan, Medinat Madi, and Qumran
manuscript discoveries (to mention only three of the most significant) have
revolutionized our understanding of the relationship of Manichaeism to the “ancestral
religions,” and particularly to currents within Judaism. For example, one line of the
text published by Montgomery in his 1912 JAOS article refers to ®X13 R*I1 XINDY
“Shemhazai, lord of the bagdanas,” a clear allusion to the infamous ringleader of the
fallen Watchers who plays such a prominent role in I Enoch 6-16 and the Qumran
Book of Giants. While Epstein argues for the Jewish provenance of this bowl on the
basis of its angelological background (REJ 74 [1922] 45; cf. also idem, “Zum magischen
Texte (Journal of the American Oriental Society 1912, p. 434 seq.),” JAOS 33 [1913]
279-80), one could also contend, given'the demonstrable popularity of Enochic
literature in Manichaean communities, that a Manichaean background is equally
possible. As for the bagdanas, see the important discussion of J.C. Greenfield, “Some
Notes on Some Aramaic and Mandaic Magic Bowls,” JANESCU 5 (1973} 153-54.
Compare also S. Shaked, “Bagdina, King of the Demons, and Other Iranian Terms in
Babylonian Magic,” Papers in Honour of Mary Boyce (Acta Iranica 24-25; 2 vols,;
Leiden: Brill, 1985) 1.511-25; idem, Dualism in Transformation: Varieties of Religion in
Sasanian I'ran (London: School of Oriental and African Studies, 1994) 90.

474QEn® 1 iii 7 (= I Enoch 9:1). See J.T. Milik, The Books of Enoch: Aramaic
Fragments of Qumrdn Cave 4 (Oxford: Clarendon, 1976) 170.

48Spelled here Y%7 as in the Aramaic fragments of I Enoch.
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49See ).C. Reeves, Jewish Lore in Manichaean Cosmogony: Studies in the Book of
Giants Traditions (Cincinnati: Hebrew Union College Press, 1992) 142 n.156.
30Textually this clause is supported only by the Ethiopic evidence and Charles’s
Latin ms L1; see R.H. Charles, The Ascension of Isaiah (London: Adam and Charles
Black, 1900) 104. Compare the Greek “prophetic legend” (apud ibid. 143): eic tobro
YGQ GREGTAATY TOD GVEVETKAL U8 Eg EBBOROV ODEAVOD ...
31Translation is that of RH. Charles and JM.T. Barton, “The Ascension of Isaiah,”
AOT (Sparks) 797.
52Reading singular saragald with Flemming’s critical apparatus, as opposed to plural
saragaldt in his main text. See the following note.
53Ethiopic text cited from the edition of J, Flemming, Das Buch Henoch: Athiop-
ischer Text (Leipzig: J.C. Hinrichs, 1902) 86-87; see also 1. Gruenwald, Apocalyptic and
Merkavah Mysticism (Leiden: Brill, 1980) 119; E. Isaac, OTP 1.11, 37, 49. Compare the
translation of A. Caquot: “Il fut €levé sur le char du vent, et son nom fut retiré d’entre
eux,” quoted from idem, “I Hénoch,” La Bible: écrits intertestamentaires (ed. A. Dupont-
Sommer and M. Philonenko; Paris: Gallimard, 1987) 549; compare Caquot, “Remarques
sur les chapitres 70 et 71 du livre éthiopien d’Hénoch,” Apocalypses et théologie de
lespérance: Congrés de Toulouse (1975) (LD 95; Paris: Les Editions du Cerf, 1977) 113-
14. See also J.C. Reeves, “Jewish Pseudepigrapha in Manichaean Literature: The Role
of the Enochic Library,” Tracing the Threads: Studies in the Vitality of Jewish
Pseudepigrapha (SBLEJL 6; ed. J.C. Reeves; Atlanta: Scholars Press, 1994) 199 n.53. A
very similar motif appears in the Apocryphon of James (NHC 1.2), where Jesus ascends
to the Father via the agency of a “spiritual chariot” (14.34). See H.-C. Puech and G.
Quispel, “Les écrits gnostiques du Codex Jung,” VC 8 (1954) 15-18.
54Ethiopic nafdsdat; Greek dvepou
3%'awlo nafasat “whirlwinds” (I Enock 39:3); nakWarkWara nafas “whirlwind” (1
Enoch 52:1). With regard to Ethiopic ‘awlo, compare Aramaic X%w% “whirlwind,” the
Targumic rendering of Hebrew nwoin 2 Kgs 2:11.
56Translation cited from that of RH. Charles and M. Whittaker, “The Life of Adam
and Eve,” AOT (Sparks) 153. “Paradise of righteousness” ( xowp 6T , 10V Rap&deicov
¢ Sixaioo0vng) is a term found almost exclusively in Enochic literature. See 17 Enoch
32:3; 60:23; 77:3; 2 Enoch 13:27 (short version). Its occurrence here is highly suggestive
regarding the provenance of this particular angelophany.
57For the expression M *553 used in the context of heavenly transport, see 2 Sam
22:11; Ps 104:3.
58Text cited from Ms. Vat. 228 (Schifer §10).
59See 1 Enoch 36:2; 39:3; 60:11; 71:4. Compare Deut 30:4: ovown n3pa, rendered by
Targum Ongelos as %W *0*03 ; 4Q266 line 4: oowln] *xp , cited from JM. Baumgarten,
“A ‘Scriptural’ Citation in 4Q Fragments of the Damascus Document,” JJS 43 (1992) 95.
60Translation of the Ethiopic text supplied by Flemming 87.
61In the CMC fragment the phrase functions locatively—Enoch travels as far as the
very “ends of the heavens.” In I Enoch 71:4, Enoch is shown “all the secrets of the ends
of heaven,” a locution whose significance is more ambiguous. The latter instance may
be interpreted to refer to the extent of Enoch’s travels, as in the CMC passage, but it
may also (or may instead) simply indicate that Enoch was given access to certain
mysterious objects or phenomena housed at the horizons of the physical universe.
62The language is reminiscent of the rabbinic concept of the divine nvi—the nm
p*ohn and the P nm.
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63Translation from M.A. Knibb, “1 Enoch,” AOT (Sparks) 222.
64Qr alternatively, that 71:3 consciously summarizes the earlier traditions in 39:4-5
and the succeeding verses. I Enoch 70-71 are formally distinct from the three
“parables” of 1 Enoch 37-69, and may very well have been appended to those chapters
by a later editor; see the remarks of G.W.E. Nickelsburg, Jewish Literature between the
Bible and the Mishnah: A Historical and Literary Introduction (Philadelphia: Fortress,
1981) 221. A relationship between chapters 39 and 71 has been noticed by Caquot,
“Remarques” 111.
65Knibb, AOT (Sparks) 224. :
66Michael is explicitly identified as the revelatory angel in both I Enoch 71:3 and
the CMC fragment, whereas the accompanying angel of 1 Enoch 39-40 remains
anonymous {(cf. 40:2). Whatever his identity, he cannot be Michael: see 41:8-9.
67See Reeves, “Jewish Pseudepigrapha” 182-83; 199 n.54.
68C. Brockelmann, Lexicon Syriacum (2d ed.; reprinted, Hildesheim: Georg Olms,
1982) 72. )
69See M. Lidzbarski, Ginzd: Der Schatz oder das grosse Buch der Mandder
(Géttingen: Vandenhoeck & Ruprecht, 1925) 615 s.v. Welt der Finsternis.
701bid. 611-12 s.v. Ort der Finsternis.
71See for example S. Ephraemi Syri .. Opera Selecta (ed. J.J. Overbeck; Oxford:
Clarendon, 1865) 60 line 8. Many more instances of such phraseology can be culled
from J.C. Reeves, “Manichaean Citations from the Prose Refutations of Ephrem,” Em-
erging from the Darkness (ed. J. BeDuhn, forthcoming).
72Theodore bar Konai, Liber Scholiorum (CSCO scrip. syri, ser. II, t. 66; ed. A. Scher;
Paris: Carolus Poussielgue, 1912) 313.18-21: .«dacxs "’T\"‘ @\ ib xas uala
wlao .uhpls ,;masall Ersans haars aids Kom v "\ﬂr('c\
.aaxs nlsa s pla o .oai plaa .ias “The Evil Essence he (Manf)
terms the King of Darkness, and he says that he dwelt in the land of Darkness with his
five Aeons: the Aeon of smoke, the Aeon of fire, the Aeon of wind, the Aeon of water,
and the Aeon of darkness.” Translation reproduced from Reeves, Jewish Lore 190.
73Darkness is of course an attribute of the older biblical concept of Sheol. See Job
10:21-22; Ps 88:11-13. o
741 have chosen to render the Greek version of these verses, siAnce th'e E[thBlC
appears to have suffered some corruption and e)ipimsion: u’f)to,i \?ualg ylwf)mceta\o‘u
£ig &80V kaTatovolY TAG YuXAG UP®Y, Kal EXEl Egovral &v avaykn pf:yakgl KOl eV
OKOTEL KOl 8V Tayidt kol 8v QLOYL KALOMEVR, KOk £1G Kelow peyainy sioehedoovTal
al yoyal Opmv &V TACAIC TO1g YEVEATG TOU aidVOG. 0Vl VRTV, OVK 0TIV DRIV
w.
xal7958SZe 1QS 2:8: oy WR NYBRY IR DWH NLYR TN DN PRY AR X ; 4:12-13: vty
oUownn wRa 7Y Nabd BY W NoYm hE.
T6Translation from A. Pennington, “2 Enoch,” AOT (Sparks) 331-32.
71See Reeves, “Jewish Pseudepigrapha” 189; 203 n.98.
T8Greek: 0V 1 TNYT TOV LEATOC EV AVTH POTIVN,
79Compare the eventual destiny of the righteous according to 1QS 4:7-8: nmb?v ey
DP9 N3 7N hm oy Y YH R »ma “and ceaseless rejoicing during eternal life, and
a crown of glory trimmed with splendor amidst eternal light.” See also 2 Enoch 13:27
below.
80Translation from Knibb, AOT (Sparks) 236-37.
811bid. 319.
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82Translation from Pennington, AOT (Sparks) 345.

83Text and translation cited from the edition of J.H. Charlesworth, The Odes of
Solomon: The Syriac Texts (reprinted, Chico, CA: Scholars Press, 1977) 50-52.

84The present author is currently engaged in the task of collecting and analyzing
these textual traditions which are found in later Jewish, Christian, pagan, gnostic, and
Muslim sources.

85R H. Charles, The Book of Enoch or 1 Enoch (2d ed.; Oxford: Clarendon, 1912) xii.
Charles collects a representative sampling of later citations of or allusions to works
allegedly authored by Enoch (pp. xii-xiv). These can now be expanded given the
archaeological and textual discoveries since Charles’s day.

864QEnC 5 ii 26: ... ] "MMnKy HMnK PR [ ... ] 193 2 9 . Text cited from Milik,
Books of Enoch 209. The Greek version is defective here, and the Ethiopic version
understands God as the sole revealer of knowledge to Enoch.

87Translation from Knibb, AQT (Sparks) 184. The surviving Aramaic fragment
preserves only n% P> [1P1y] *5o 11 “the whole of it from the words of [the
Watchers] and Holy Ones {I transcribed? I learned?],” a phrase that despite its brevity
indicates some significant divergence from the Greek and Ethiopic versions. Aramaic
text cited from Milik, Books of Enoch 142.

88Translation is that of RH. Charles and C. Rabin, “Jubilees,” AOT (Sparks) 23.

89We may safely ignore so-called 3 Enoch, as it is a modern misnomer. Qur primary
concern is with those works that claim Enochic authorship.

90The so-called “Astronomical Chapters” (I Enoch 72-82) do not appear to be
utilized in the CMC fragment. Manichaeism however was thoroughly familiar with this
material as well; see F.C. Andreas and W.B. Henning, “Mitteliranische Manichaica aus
Chinesisch-Turkestan 1,” SPAW (1932) 187-91; W.B. Henning, “Ein manichiisches
Henochbuch,” SPAW (1934) 32-35; J. Tubach, “Spuren des astronomischen Henoch-
buches bei den Manichiern Mittelasiens,” Nubia et Oriens Christianus: Festschrift fiir
C. Detlef G. Miilller zum 60. Geburtstag (ed. P.O. Scholz and R. Stempel; K6ln: J. Dinter,
1988) 73-95.

Olgee especially H.J. Lawlor, “Early Citations from the Book of Enoch,” Journal of
Philology 25 (1897) 164-225; A.-M. Denis, Introduction aux pseudépigraphes grecs
d’'Ancien Testament (SVTP 1; Leiden: Brill, 1970) 15-30; Milik, Books of Enoch 70-135;
J.C. VanderKam, “1 Enoch in Early Christian Literature,” The Jewish Apocalyptic
Heritage in Early Christianity (CRINT I11.4; ed. J.C. VanderKam and W. Adler;
Minneapolis & Assen: Fortress & Van Gorcum, forthcoming). [ am grateful to Professor
VanderKam for kindly sharing a copy of his essay prior to its publication.

92Ethiopic 'egzi’a mandfest. Compare Num 16:22 (mman b Y®) ; 27:16 (>nbr »
MMA) 5 2 Macc 3:24 (6 v avevpdtov ... Suvdotnc; 1QH 10:8 (mm b X)) . The
expression “Lord of Spirits” renders the familiar Hebrew designation mxay » . This
explanation is based upon I Enoch 39:12, which explicitly paraphrases Isa 6:3. See N.
Schmidt, “The Original Language of the Parables of Enoch,” Old Testament and Semitic
Studies in Memory of William Rainey Harper (2 vols,; ed. R.F. Harper, F. Brown, and
G.F. Moore; Chicago: The University of Chicago Press, 1908) 2.343; J.A. Goldstein, 77
Maccabees: A New Translation with Introduction and Commentary (AB 41A; Garden
City: Doubleday, 1983) 212; M. Black, The Book of Enoch or I Enoch (SVTP 7; Leiden:
Brill, 1985) 189-92. Note also the distinctively Isaianic expression Mx3x » ke (Isa
1:24; 3:1; 10:16, 33; 19:4). By discretely avoiding the writing of the Tetragrammaton (a
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la Qumran) and simultaneously interpreting may as mmn, the epithet “Lord of Spirits”
(MmAn PIR) emerges.

93See Schmidt, “Original Language™ 329-49; E. Ullendorff, “An Aramaic ‘Vorlage’ of
the Ethiopic Text of Enoch?” Atti del convegno internazionale di studi etiopici (Rome:
Accademia nazionale dei Lincei, 1960) 259-67, reprinted in Ullendorff, I's Biblical
Hebrew a Language? (Wiesbaden: Otto Harrassowitz, 1977) 172-81; J.C. Greenfield and
ME. Stone, “The Enochic Pentateuch and the Date of the Similitudes,” HTR 70 (1977)
61; Nickelsburg, Jewish Literature 223; Knibb, Ethiopic Book 2.37-46, esp. pp. 41-42.

94E. Sjbberg, Der Menschensohn im dthiopischen Henochbuch (Lund: Gleerup, 1946)
37-39; 1.C. Greenfield, “Prolegomenon,” apud H. Odeberg, 3 Enoch (reprinted, New
York: Ktav, 1973) xvii; Greenfield-Stone, HTR 70 (1977) 58-60; Nickelsburg, Jewish
Literature 219, but less confidently on pp. 221-22; M.E. Stone, “Apocalyptic Literature,” |
Jewish Writings of the Second Temple Period (CRINT I12; Philadelphia & Assen:
Fortress & Van Gorcum, 1984) 398-99, ;

95].C. Hindley, “Towards a Date for the Similitudes of Enoch: An Historical ‘
Approach,” NTS 14 (1967-68) 551-65.

96Milik, Books of Enoch 89-98. CONCLUSION

97See the remarks of M.A. Knibb, “The Date of the Parables of Enoch: A Critical
Review,” NTS 25 (1979) 355. Note too the similarity between I Enoch 56:5 and a
prophetic logion (late 1st century CE?) found in the Book of Elchasai apud Hippolytus,
Refutatio 9.16.4.

98Note E. Schiirer, The History of the Jewish People in the Age of Jesus Christ (4
vols. in 3; ed. G. Vermes, F. Millar, and M. Goodman; Edinburgh: T. & T. Clark, 1973-87)
3/1.258-59 n.21, particularly the citations from b. Sanh. 98a-b.

99See also I.C. Reeves, “An Enochic Motif in Manichaean Tradition,” Manichaica
Selecta: Studies Presented to Professor Julien Ries on the Occasion of his Seventieth
Birthday (ed. A. van Tongerloo and S. Giversen; Louvain: International Association of
Manichaean Studies, 1991) 295-98. I argued there that I Enoch 60:7-10 serves as the
textual source for a Manichaean cosmogonic mytheme.

100Greenfield, “Prolegomenon” xvii-xviii; Greenfield-Stone, HTR 70 (1977) 56-57.

101] am thinking particularly here of the important role Enoch comes to play in late
antique and medieval Harranian paganism (so-called Sabianism). See Chapter Five,
nn.50-56 above.




CHAPTER EIGHT

REASSESSING SYRO-MESOPOTAMIAN GNOSIS
AND JEWISH TRADITIONS:
SOME CONCLUDING REMARKS

Although Manichaeism and Mandaeism are convenient taxonomic rubrics for
at least two distinct systems of biblically affiliated religiosity, the evidence
indicates that both of these gnostic groups (among others) espouse a
particular type of speculative thought that can be termed “Syro-
Mesopotamian gnosis,” a form of mythological expression and exposition
which is in turn ultimately rooted in Jewish biblical exegesis. The phrase
“Syro-Mesopotamian gnosis” labels a regional trajectory that expresses itself
in a series of discrete ideological formulations within the religious discourse
of confessionally disparate communities in Syria (including Palestine),
Mesopotamia, and Iran during late antiquity and even into the medieval era.
Demonstration of the appeal of gnostic streams of religiosity among certain
circles within these communities is relatively straightforward and
uncontested. For example, the earliest attested figures espousing a “gnostic”
perspective (at least as defined by Justin and Irenaeus) hail from Palestine
and Syria. Many of the so-called “classical” gnostic texts (e.g., some of the
Nag Hammadi corpus) retain features which suggest an original Syro-
Mesopotamian provenance. One must also take into account the proto- ;
gnostic proclivities of Syro-Mesopotamian productions like the Odes of
Solomon, the Ascension of Isaiah, the Hymn of the Pearl, certain apocryphal
Adamschriften, and the Pseudo-Clementine corpus. Finally, the persistent and
recurrent flowering during the course of the first post-Christian millennium
of a bewildering diversity of seemingly “native” forms of gnosticism—e.g.,
Manichaeism, Mazdakism, Mandaeism, the Islamic extremist ghulat sects, the
Jewish groups associated with the production of the Ma‘asek Bereshit
literature (e.g., Sefer Yesirah; the sources behind Sefer ha-Bahir)—indicates
the vibrant vitality of gnostic ideologies throughout this region during this
period. While the careful scholarly study of possible interrelationships among
this host of seemingly disparate religious formulations remains in its infancy,
preliminary soundings have uncovered evidence of a sustained intellectual
conversation among many of these groups throughout the first millennium
of the Common Era. The precise cultural and social dynamics that undergird
their cross-fertilization remain somewhat obscure, but some foundational
clements in this syncretic thought-world are now beginning to be exposed.
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Of signal importance are the teachings associated with the primal biblical
forefathers, the “heralds of that Good Realm.”

Sustained analysis of the five allegedly Jewish pseudepigraphic texts cited
in the Cologne Mani Codex reveals that they possess a pronounced gnostic
flavor and texture. They are almost certainly not authentic products of those
Jewish scribal circles responsible for the manufacture and distribution of
biblically inspired pseudepigraphic literature in the eastern Mediterranean
world during the Persian, Hellenistic, or Roman eras of Jewish history. Yet
the types of traditions transmitted under the aegis of each forefather exhibit
in most cases remarkable affinities with the extant corpora of exegetical and
legendary materials surrounding these figures in Jewish, Christian, and
Muslim literature. The Codex “apocalypses” are hence not simply
imaginative literature; rather, they are creative adaptations of the traditional
lore which had gathered about these primeval ancestors since the dawn of a
scribal interest in their proleptic and homiletic value.

The motivation behind this manipulative aggrandizement of aggadic
themes is not difficult to isolate. Mani repeatedly stressed the antiquity, the
veracity, and the univocality of his religious message: his was not a “new”
teaching or doctrinal formulation, nor an artificial, consciously crafted one,
but one that was grounded in revelatory events experienced by various
trustworthy adepts whose careers effectively linked the whole of human
history. The religion which he proclaimed during the third century of the
Common Era was supposedly identical with the uncorrupted form of the
religion preached by those ancient “heralds of that Good Realm”; that is,
what detritus can be recovered of it from the textually authenticated
testimonia of Adam, Seth, Enosh, Shem, and Enoch. Of these five figures, the
legendary material associated with Enoch, Adam, and Seth seems to have
required only minimal adjustment to Manichaean norms: a wealth of
traditions, such as are visible in the Enochic library and Christian
Adamschriften, was available for polemical exploitation and development;
and, as we have seen in our examinations of the relevant Codex
“apocalypses,” the interstices between the “orthodox” and “gnostic” readings
of these biblical characters are readily apparent. The figures of Enosh and
Shem proved more problematic. Although not totally devoid of postbiblical
attributes and development within the classical traditions, they lacked the
kinds of revelatory credentials commonly associated with their more
celebrated colleagues, particularly those involving an ascent-experience and
the authorship of written testimonies based upon such an event. It is then
small wonder that the “apocalypses” of Enosh and Shem exhibit between
them the greatest number of structural and verbal parallels to be discerned
among the five pseudepigraphic citations, and that they moreover retain
clear evidence of a heavy redactional hand, one which did not refrain from
importing motifs and terminology that derived ultimately from sectarian
doctrines. These latter two “apocalypses” should thus be viewed as parade
examples of gnostic, even proto-Manichaean, fabrication, and their close
relationship to the types of traditions extant in Mandaean literature should
not go unremarked.
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One realizes then why Baraies considered it essential to construct a
catena of citations purportedly drawn from the literary testimonies of the
biblical forefathers. Not only do they collectively bear witness to the
apostolic credibility of Mani as a “teacher of truth,” to his cultural authority,
but they also firmly ensconce the Babylonian sage within the common
conceptual universe of his environment. The continued currency of this
ideology would receive further dramatic confirmation several centuries later,
when yet another “messenger of God” would likewise proclaim the
univocality of prophetic instruction with a similar vocabulary (Qur’an 2:136).
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