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134 TEXT AND TRANSLATION

€TBE OYNOCTACIC NNEZOYCIA 2MMTTINA
MIEIWT NTME AYX00C NAN N6l TINO6
NAMOCTOAOC €TBE NEZOYCIA MITKAKE
X€ [MNWWXE YOOI AN OYBE CAPZ 2
[CNOY] AAAA €40YBE NEZOYCIA MIKOC
[MOC M]N MITNEYMATIKON NTITONHPIA
[....JENE NAEI EKG)INE ETBE .OYTIOCTA
[CIC NNJEZOYCIA TIOYNO6 AE OYBAAE TE
[ETBE] TT[€4)60M MN TEYMNTATCOOYN
[MN TEYMN]ITXACIZHT AYX00C 2N TeY
[.... XE] ANOK [TI€ TNOYTE MN AAAY
[AXNT NTA]PEYXE MAEI AYPNOBE €2PAl
[EMTHPY] AY() ATIEEINAXE TTW2 WAZ

Concerning the hypostasis (UmréoTagis) of the Powers (tovoia).
In the Spirit (vebpa)

of the Father of Truth, the great apostle (&mwéoroAos) said to us
concerning the Powers (¢fovcia) of darkness:

[Our] fight is not against flesh {o&p€)} and

[blood,] but (dAA&) it is against the Powers (t§ovoia) of the
wor[ld] {xéo[pog])

[and] the spirituals (wveupaTikéy) of evil (rovnpla).

....to me, since you {m.) ask about the hyposta[sis] {méora-
[ox])

(of the] Powers (ESouoia). But (B¢) their Great one is blind.
[Because of his] might and his ignorance

[and his] arrogance he said in his

...."I am God; there is none

[beside me."”” When] he said this, he sinned against

(the AlL.] And this speech reached up to
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PAl ETMNTATTAKO €IC OYCMH A€ ACEl (€)
BOA 2N TMNTATTAKO €CX&W MMOC X[€]
KPITAANACOE CAMAHA €TE TINOYTE T[€]
NEBAAE ANEYMEEYE PBAAE AYNOYXE
€BOA NTEY6OM ETE MOYA NTAYXOOM
AYAIWKE MMOY WAMITN ANXAOC MN
TINOYN TEYMAAY €BOA 2!TN TTIICTIC
TCODIA AYW ACKAOICTA NNEYWHPE
TIOYA TIOYA KATA TEY60M KATA TITYTIOC
NAIWN ETMMCA NTTIE XE €BOA 2N NE
OHIT AY2E ANETOYONZ €BOA ATMNT
ATTEKO 6W0)T AMITN AMMEPOC NM
MOOY ATIECINE OYWN2Z €BOA 2N NM
MOOY AYW ANEZQYCIA MIKAKE MEPITC
MNOY®W6N60OM A€ NTE2E TIINE ETMMAY
TIENTAZOYWN(2) EBOA NAY 2N NMMOOY
€TBE TOYMNT6WB XE MYYXIKOC NAW)
TEZE MITNEYMATIKOC AN X€ 2NNA °
BOA NE MMCA MMITN NTOY A€ OYEBOA
NE MIMCA NTTIE ETBE TIAI ATMNTAT
TAKO 60T EBOA ENITN AMMEPOC
WINA 2M TTOYWW MIIEINT ECNAZA

TP NITHPY MN TIOYOEIN ANAPXWN XI N
OYCYMBOYAION TIEXAY X€ AMHEIT[N]
NTNTAMIO NROYPWME NNOYXOYC €

BOA 2M TNKA2Z AYPITAACCE MIIC{WIM[A)
E€YPMNKAZ THP(4) TIE NIAPXWN A[€ NMCW)
MA TETEYNTAYY NC2IME OYT[E€ 20YT)

Te NzO NOHPION NE AY4l NN[XOYC)
€BOA M TIKAZ AYPITAACCE MM[OYPW]
ME KATA TIOYCWMA AYW [KATA TIINE]
MIINOYTE NTAZOYWNZ [EBOA NAY]

2N NMMOOY TEXAY XE€ A[MHEITN NTA]
PNTE204 2MNNNMAACMA [....... ]
E€YNANAY ATIEYWBPE[INE. .. .. ]
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Imperishability. But (5¢) lo! A voice came forth from
Imperishability, saying,

“You are wrong (mAav&ofaa), Samael,” which is, “the god

of the blind.” His thoughts were blind. He sent forth

his might, which was the blasphemy that he had spoken.

He followed (Bicoxerv) it down to Chaos (X&os) and

the Abyss, his mother by Pistis (wiomg)

Sophia (cogix), and she installed (xafiorévan) his children,

one by one, according to (xavd) his might, according to (xorréd)
the model (Timos)

of Aeon (aidv) which is above. For out of the hidden

have been found the revealed. Imperishability

looked down to the regions (pépos) of the

waters. Her image appeared in the

waters, and the powers (¢foucia) of darkness fell in love with it.
But (8¢) they were not able to reach that image

which had appeared to them in the waters

because of their weakness, for the psychies {yuyixds) will not be
able

to reach the pneumatic (Tveuporices), because they

are from below, but (8¢) he is

from above. Because of this, Imperishability

looked down on the regions (pépos),

in order (Iwx), in the will of the Father, to unite

the All with the Light. The archons {&pycwv) held a

council {(oupPolriov). They said, “Come,

let us make a man of dust (yols) from

the earth.” They formed {wAdooev) the body

so that it was completely an earthly being. The archons (&pywv)
however (6¢), the [body (o&dpa)]

which they have is neither female [nor male.]

Their countenances are of animals (8nplov). They took [dust
(xoUs)]

from the earth. They formed (wAdoouv) [their man]

after (wav&) their body and [after (kard) the image]

of God which appeared [to them]

in the waters. They said, [*‘Come, let us]

set it up in our creature {TAdopa).......

it will see its co-image . ... ..

21
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[NJTREMAZTE MMOM 2M MMMAACMA EYPNO
[€1 AN NTAYNAMIC MIINOYTE €BOA 2N
[TJOYMNTATEOM AY() AYNIYE €E20YN 2M
TIEY20 AYW ATIPWME WWIE MYYXIKOC
2IXM TTKA2 Nza2 N2OOY MMOYW6N60OM

66 NTOYNOCY ETBE TOYMNTAT6OM AY
TIPOCKAPTEPEl NOE NNIZATHOY XE EYNA
6WP6 ATIEINE ETMMAY TTAEl NTAZOYWNZ
EBOA NAY 2N NMMOOY NEYCOOYN A€ AN
NTEY60M X€ NIM TIE NAE! AE THPOY AYW)W
e 2M MOYWw MMEIWT MITHPY MMN

NCA NAEI ATINA NAY ATIPWME NYYXIKOC
21XM TIKAZ AYW ATTINA €1 €BOA 2M TKAZ
NAAAMANTINH AY€l €OITN A4OYWZ N
ZHTY ATTPWME ETMMAY ()WTTE AYYYXH
[€]CONZ AYMOYTE ETIEYPAN XE AAAM XE
AYZE TAP EPOY EYKEIM 2IXM TIKAZ AYCMH
€1 €BOA 2N TMNTATTAKO €TBE TBOHOIA
NAAAM AYW ANAPXWN CWOYZ €20YN
NNEHPION THPOY MrKAz MN NZAAATE
THPOY NTTIE AYNTOY E20YN WA ALAM
ENAY X€ AAAM NAMOYTE €POOY XE NIM
[E]TPEYY PAN ETIOYA TIOYA 2N NZAAATE
MN RTENOOYE THPOY AYYEl NAAAM
[AYIK[AAM 2M TTIAPAAEICOC ETPEYP2LIB
[MMOM] NUYAPEZ EPOY AYW ANAPXWN 20N
[ETOOJTY €YXW MMOC X€ €BOA 2N ®)H
[NIM €]T2M TTAPAAICOC EKNAOY®WM

[EBOA AJE 2M TIWHN NCOYWN TIETNA
[NOYY] M[N] TIEG00Y MITPOYWM OYAE
[MMPXW2 €P)CY XE€ ®OOY ETETNAOYWM
(€BOA N2HT}4 2N OYMOY TETNAMOY C€
[t JAI CECOOYN AN X€E OY TIEN
Loeeenn. JAY AAAA 2M TIOYWG MMEI
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[we] catch it in our creature (wAdopx),” not [realizing (voelv)]
the strength (SUvaums) of God in

their weakness. And he breathed into

his face, and man became psychic (yuyixés)

upon the earth for many days. They were not able

to raise him again because of their weakness. They
persisted (mpooxapTepeiv) like the whirlwinds, in order to
waylay that image, which appeared

to them in the waters. But (5¢) they did not know

what its might was. But (6¢) all these things happened
in the will of the Father of the All. After these things
the Spirit (wvelpa) saw the psychic (ywvyikds) man

on the earth, and the Spirit {(mvelux) came forth from
the adamantine (&Sapavrivn) earth. It came down. It settled
within him. That man became a living soul {(yuxt).

It called his name Adam, for (yép)

he was found moving upon the earth. A voice

came forth from Imperishability for the help (Pofifeix)
of Adam. And the archons (&pywv) gathered together
all the animals (8npfov) of the earth, and all the birds

of the sky. They brought them in to Adam

to see what Adam would call them,

and to have him give a name to each one of the birds
and all the animals. They took Adam;

[they] placed him in the garden {mapébeigos) to work
[it] and guard it. And the archons (&pywv) commanded
{him] saying, “From [every] tree

which is in Paradise (wap&Seioos) you (m.) shall eat,
but (&¢) from the tree of the knowledge of good

and evil, do not eat, neither (o05¢)

[touch] it, because the day you (pl.) shall eat

[from] it, you (pl.} will surely die”’. They

....... they do not know what

....... him, but (dAA&) in the will of the Father

23
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WT NTAYXE TTAEl NTEEIZE XEKAAC €4

NAOYWM NTEAAAM NAY €POOY €40 THP{OY]

R2YAIKOC ANAPXWN 6)OXNE MN NOY °
EPHY TIEXAY XE AMHEITN NTNEINE N
OYBWE €2PAT EXN AAAM AYW AYZWPTT
TBWE A€ TE€ TMNTATCOOYN TAEl NTAY
RTC €2PAT €X004 AYW AYZWPIT AYOYEN
Mreycrip Noe NNOYC2ZIME €CONZ

AYW AYKWT MITEYCTIIP NNOYCAPZ
€MECMA AYW AAAAM WWTIE MYYXI

KOC THPY AYW TCZIME MITNEYMATIKH
AC! WAPOY ACH)AXE NMMAY TIEXAC

X€ TWOYN AAAM AYW NTAPEUNAY €POC
TIEXAY XE NTO TIENTAZ+ NAEI MIMWN?Z
CENAMOYTE EPO X€ TMAAY NNETONZ
X€ NTOC ME TAMAAY NTOC T€ TCOEIN
AYW TC2IME AYW TENTAZMICE ANE
ZOYCIA AE €] €20YN WA TIOYAAAM NTA
POYNAY AE ATEYWBPEINE ECWHAXE NM
MAY AYWTOPTP 2N OYNO6 NWTOPTP
AY() AYMEPEITC MEXAY NNOYEPHY

X€ AMHEITN NTNNOYXE MMNCMeP

MA €2PA] €EXWC AYPAIWKE MMOC AYW
ACCWBE NCWOY EBOA 2N TOYMNTAT
OHT MN TOYMNTBAAE AYW ACPOY()[H)
NTOOTOY ACKW NTECZAIBEC [OYEIINIE]
MMOC 2ATOOTOY AYW AYXOZM[OY 2]N
OYCWY AY® AYXWZM NTCOPAIT(IC] N
TECCMH )INA EYNAPKATAKPIN{E M)
MOOY OYAAY ZM MOYTNAACMA M[N TIOY)
€INE ACEl AE NI TINEYMATI[KH 2M]
®AY TIPEYTAMO AYW AYT[AMOOY €Y]
X MMOC X€ OY TIENTA[MX( NH)

TN X€ €BOA 2N @HN NIM [€T2M THIAPA]
AEICOC EKNAOYWM EBOA [A€ 2M MWHN]
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they said this in this way, so that he

would eat, and Adam would consider them all

hylic (GAixés). The archons (&pywv) took counsel with each
other; they said, “Come, let us bring

a forgetfulness over Adam.” And he slept.

But (8¢) the forgetfulness is the ignorance which they
brought over him. And he slept. They opened

his side like a living woman

and they built up his side with flesh (adpt)

in her place; and Adam became

wholly psychic (yuyikds). And the pneumatic (vevpaTikt)) woman
came to him; she spoke to him saying,

“Rise, Adam.”” And when he saw her

he said, “ You (f.) are the one who gave me life.

You (f.) will be called the mother of the living,

because she is my mother. She is the physician (f.}

and the woman, and she who has given birth.”

But (58¢) the powers (Efovoia) came to their Adam.

But (8¢) when they saw his co-image speaking with

him, they were greatly agitated

and they fell in love with her. They said to one another,
"Come, Jet us cast our seed {(owépua)

into her.” They pursued (Siwokeiv) her and

she laughed at them because of their senselessness

and their blindness, and she spent a night

with them. She placed her shadow, [an image]

of her, under them. And they defiled [themselves]
abominably, and they defiled the seal (oppayis) of

her voice, so that (lva) they might condemn (xocraxpiveiv)
their very selves in their creature (wAdoua) [and their]
image. But (8¢) the pneumatic (wveupomixi) one (f.) came {in]
the serpent, the Instructor, and it [instructed them)
saying, "'What did he [tell you (pl.) 7]

From every tree [which is in the gar-]

den (mwap&Beicos) you (m.) shall eat, [but (5¢) of the tree]

25
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[NJCOYWN TE600Y MR METNANOYY
[MNPOYWM TEXE TC2IME NCAPKIKH X€E
OY MONON TT€XAY X€ MN OYWM AAAA
MNPXW2 €POY XE 2M TI200Y ETETNAOY
WM €BOA NZHTY 2NN OYMOY TETNAMOY
AYW TIEXE ®AY TTPEYTAMO X€ 2N OYMOY
ETETNAMOY AN NTAYXE TIAEI TAP NHTN
€4POOONEI MAAAON ENETNBAA NAOY
€N NTETNG)WITE No€ NNINOYTE €TE
TNCOOYN MImeeooy MN TIETNANOYY
AY(W TPEYTAMO AYYITC NTOOTY MoAY
AYW ACKW MMOY OYAAY €40 NPMNKAZ
AY(W TC2ZIME NCAPKIKH ACX! €BOA 2MNwH™
ACOYWM AYW ACt MMECZAT NMMAC AY
0 AMYYXIKOC OYWM AYW ATOYKAKIA
OYEN €BOA 2N TOYMNTATCOOYN AYW
AYEIME XE€ NEYKHK AZHY ATTTINEYMA
TIKON AYYI 2N6wBE NKNTE AYMOPOY
€XN TOY4riE TOTE AYEl N6i TINO6 NAP
XWN AYW TIEXAY XE AAAM EKTWN NeY
COOYN FAP AN X€ NTAOY WWIE AY® TIE
XE AAAM XE AEICWTM ATEKCMH AEIP
20TE XE NEEIKHK AZHY AY® AEIKWIT
TIEXE TIAPXWN X€ ETBE OY AKKWIT €l
MHTI| X€ AKOYWM EBOA 2M TIHN

NT [AE]I2ZONY ETOOTK X€ MMPOYWM €
BO[A N]2HTY OYAATY AYW AKOYWM TIE
(X€ AJAAM X€ TC2IME NTAKTAAC NAEI
[ACH] NAEI AEIOYWM AYW ATTAYOAAHC
[NAPX]WN C20YOP TC2IME TIEXE TCZIME
[XE ®OY4] TIETAPATIATA MMOEI AEIOYWM
[vnens JA ©OY AYCOYZWP TEYZAIBEC
Covnnns O]YAT60OM TIE EYCOOYN AN
g IMAACMA TIE XIM ®O0Y €TM
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of knowledge of evil and good,

do not eat?”’ The fleshly woman {capxixi)) said,

“Not only (o0 pévov) did he say there is to be no eating, but (&\A&)
‘Do not touch it, because on the day you (pl.) eat

from it you (pl.) will surely die.’”

And the serpent, the Instructor, said,

“You (pl.) will not surely die. For (yép) he said this to you (pl.)
because he is jealous (@Soveiv). Rather (pdAhov), your (pl.) eyes
will be opened,

and you (pl.) will become like the gods, knowing

evil and good.”

And the Instructor (f.) was taken away from the serpent

and she left it alone as an earthly being.

And the fleshly (capxixf) woman took from the [tree.]

She ate, and gave to her husband with her, and

the psychic ones (yuyixds) ate. And their evil (koxda)

arose from their ignorance, and

they recognized that they were naked of the spiritual (mvevpom-
®dv).

They took fig leaves; they bound them

around their loins. Then (véve) the Great Archon {&pywv) came
and said, “Adam, where are you,” for {yé&p) he did

not know what had happened. And

Adam said, “I heard your voice. I was

afraid, because I was naked, and I hid.”

The Archon (&pywv) said, “Why did you {m.) hide

unless (ef pfim) you (m.) ate from the tree

that I commanded you (m.), ‘Do not eat

of it alone,” and you (m.) have eaten.”

Adam said, “The woman whom you gave me

[gave] to me. I ate.” And the arrogant (cBdbns)

Archon (&pywv) cursed the woman. The woman said,

[“It was the serpent] that deceived me. I ate.”

....... the serpent. They cursed his shadow

....... he is powerless, since they do not know

....... creation (wAdopa). From that day on

27
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MAY AGOY WWITE 2A TICAZOYE NEZOYC{IA]
WANTEYEI N61 TITEAEIOC NPWME T{CA)
20Y ETMMAY AYElI EXN ®©AY AYKOTOY A
TIOYAAAM AYYITY AYNOXY €EBOA M TITA
PAAEICOC MN TeY2ZIME X€ MN AAAY NC
MOY RTOOTOY X€ NTOOY 2WwOY CEwOOor
2A TICAZOYE AYNOYX FPWME A€ €2PAI
AZNNO6 MIMEPICTTACMOC MN 2NMKA?Z
NTE MBIOCC W)INA ENOYPWME NAWWIIE
NBIWTIKOC NCETMPCXOAAZE APTIPOC
KAPTEPEI EMMINA €ETOYAAB MNNCA NAT
A€ ACXTTO NKAIN TTOYWHPE KAIN A€
NEYPZWB €TTKAZ TAAIN AYCOYWN TEY
2IME €T! ACW ACXTIO NABEA ABEA A€
NEYQWC TIE MMANECOOY KAIN AE AYEI
NE €20YN 2N NKAPIIOC NTEYCWHWE A

BEA AE AYEINE €20YN NNOYOYCIA 2N
NEYZIEIB ATINOYTE 6WWT €XN N

AWPON NNABEA Mri€YXi A€ NNAwW

PON NNKAIN AYGW KAIN NCAPKIKOC AY
AIWKE NABEA TIEYCON AYW MEXE TIN[OY]
TE NKAIN X€ €4TWN ABEA TEKCON
AHOYWU)B MEXAY X€ MH €EIQOOT
MoYAAZ MIACON TIEXE TINOYTE N

KAIN X€ €IC TECMH MIIECNOY MIIEK

CON Y0)KAK €ZPAl EPOEI AKPN. . ..

PWK YNAKOTY €POK OYON NIM [ETNA]
MOYOYT NKAEIN YNABWA €BO[A NCAQY]
NX| KBA KNAWWITE A€ EKEWE[ZOM AY]

W EKCTWT 21XN MKAZ AAAM AE [AYCOYW)]
N TEYWBPEINE EYZA ACW ACXM[O NOYWHPE]
NAAAM AYW TIEXAC X€ AIX[TIO NOYKE]
PWME 2M TINOYTE €MMA [NABEA TIE]
TTIAAIN ACW N6I €YZA ACX[TTO NOYWEEPE]
AYW TIEXAC X€ AYXTIO N[AEI NOYTIAP]
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the serpent has been under the curse of the powers (¢fovoia),
until the perfect (TéAe105) man should come.

That curse came over the serpent. They turned to

their Adam, they setzed him, they cast him out of the
garden (mapdBeioos) with his wife, because there is no
blessing for them, since they are under the curse as well.

But (&¢) they cast men

into great distractions (wepicwaopds) and

pains in life (Plog), so that (iva) their men should be
preoccupied with life (PiwTikés), and not have time (oxoA&leiv)
to at-

tend (wpooxaprepeiv) on the Holy Spirit (wvelua). But (B8} after
these things

she bore their son Cain. But (8¢) Cain

worked the ground. Again {mwé&Awv) he knew his

wife; again she became pregnant; she bore Abel. But (8¢) Abel
was a herdsman, a shepherd. But (8€) Cain brought in

fruits (xapwds) of his field.

But (6¢) Abel brought in a sacrifice {fuola) of

his lambs. God looked upon

Abel's offerings (S@pov), but (8¢) he did not accept

Cain's offerings (8&pov). And the fleshly (oaprikés) Cain
pursued (Sioxeiv) Abel his brother. And God said

to Cain, “Where is Abel your brother?"

He answered and said, "I am not (pf)

my brother’s keeper {pUAag), am I?” God said to

Cain, Lo, the voice of your brother's blood

cries up to me. You have ... ..

... it will turn against you. Anyone [who should]

kill Cain will release [seven]

to take vengeance. But (8£) you will grioan and]

tremble on the earth.” But (6¢) Adam [knew]

his co-image Eve. She became pregnant; she bore {a son]

to Adam. And she said, “I have borne [another]

man from God in the place [of Abel."”]

Again (rdMv) Eve became pregnant; she bo[re a daughter]
and said, ““He has begotten for [me a vir-]

29



O OV B W D -

[a)
oW

Wi Wiao b B N KN K B N KN N B K o e e e
AR HOW OO R W OO DN b oM

30

140

[GE]NOC NBOHO[EIA]. . TENEA NIENEA
[NPIPWME TAEI TE TIMAPOENOC €TE MNE
AYNAMIC XAZMEC TOTE ANPWME PAPXEL
NNPAYZANE AYW NCEANAEI ANAPXWN GO
XNE MN NOYEPHY TIEXAY X€ AMHEITN N
TRTAMIO NNOYKATAKAYCMOC €BOA 2N N
61X NTNYWTE €EBOA NCAPZ NIM XIN PWME
WA TBNH TIAPXWN A€ NNAYNAMIC NTA
pe4eIME NOYWOXNE TEXAY NNWZE X€
TAMIO NAK NNOYKIBWTOC €BOA 2NN OYWE
EMAYPXOAEC Nr2wi N2OYN N2HTC N

TOK MN NEKGHPE MN NTBNOOYE MN N
2AAATE NTTIE XiN KOYEl G)A NO6 NICE2we
EPATT 21XM MITOOY NCIP ACEI AE N6 WPEA
WAPOY ECOYWH) ETEAD €2PAT ETKIBWTOC
AY®W MIIEYKAAC ACNIME E2OYN €2PE TKI
BWTOC ACPOKZC TIAAIN AMTAMIO NTKI
BWTOC MITMAZCEN CNAY AYTWMT E€POC
N6I NAPXWN EYOYW) APAMTATA MMOC TiE
X€ TIOYNO6 €TNZHTOY NAC X€ TEMAAY
EYZA ACEl ()APON ANWPEA AE KOTC EPO
OY TIEXAC NAY X€ NTWTN NE NAPXWN M
[MKAKE TETNCZOYOPT OYTE MNETRCOY
[W]N TAMAAY AAAA NTATETNCOYWN TETN
[()]BPEINE ANOK OYEBOA TAP AN 2N TH
[YTN AAJAA NTAEI €BOA 2N NA TICA NTTIE
[ATIAY]OAAHC NAPXWN KOTY 2N TEY60M
[AY®W AJTIEYTTPOCWIION WwIE Nee N
[6AAAJZT €YKHM AYTOAMA €20YN €POC
[MEXA]Y NAC XE 2ATIC 1€ €TPEPBWK NAN
[NOE NITEKEMAAY €YZA AY+ NAEI FAP M
[..... 1 WPEA AE KOTT 2N T6OM Wi
[OYOEIN ACH]KAK EBOA 2N OYNO6 NCMH
[NCXOOC MINETOYAAB TINOYTE MITHPY
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gin ([mwapbt]vos) as a help (PofiBea) . . . for generations (yeve&) of
generations (yeved)

of men. This is the virgin (map@vog) whom no

power (80vous) has defiled. Then (vé7e) men began (&pyeiv)

to multiply («Uf&vewv), and they became better. The archons
(&pxwv)

took counsel with one another, They said, “Come,

let us make a flood (kaTendwouds) with our

hands, and annihilate all flesh (oép§), from man

to beast.” But (6¢) the Ruler (&pywv) of the Forces (8Uvapis), when
he had learned of their plan, said to Noah,

“Make yourself an ark (kipwTés) from a wood

that does not rot, and hide in it,

you and your children, and the animals and the

birds of the sky, from the smallest to the largest, and set it

atop Mt. Seir.” But (5¢) Orea came

to him, wishing to board the ark (xipwTds),

and he did not let her. She blew against the

ark (kxiPwtds); she burned it. Again (wé&hiv) he made the

ark (xporrés), the second time.

The archons (&pywv) met her, and wanted to deceive (&watdv)
her.

The Great One among them said to her, “ Your mother

Eve came to us.” But (5¢) Norea turned to

them ; she said to them, " You are the archons (&pywv) of
darkness. You are cursed, neither (oUre) have you known

my mother. But (¢dAd) you have known your

co-image. For {ydp} I am not from you,

[but (&AA&)] I came from above.”

[The arjrogant (clB&5ns) archon (&pycv) turned in his might,
[and his] face (wpdowmwov) became like

a black [pot]. He ventured {ToAudv) to her.

[He said] to her, “It is necessary for you to serve us

[as] your mother Eve also did. For (yé&p) I was given

....... Orea, however (5¢), turned in the power of her

[light. She] cried out in a great voice

[and said to] the Holy One, the God of the All,

3I
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XE EPIBOHEEI NA[EI] ANAPXWN NTAAIKE]
A NINAZMET ANOY61X NTEYNOY ATIAT
FEAOC €1 €BOA 2N NMIHYE EMECHT
TIEXAY NAC X€ ETBEOY TEWW) E2PAI
EMNOYTE ETBEOY TEFTOAMA €2PAJ €
TNA ETOYAAB TIEXE NWPEA XE NTK NIM
NEANAPXWN NTAAIKIA CEZWOY EBOA
MMOC TIEXAY XE ANOK M€ EAEAHD
TMNTCABE NMNO6 NAFTEAOC TIETAZE
PATY MINEMTO €BOA MITINA ETOYAAB
NTAYTNNOOYT €TPAGAXE NMME NTA
NAZME ET61X NNIANOMOC AYW +NATA
MOE TENOY NETAFTEACC AE ETMMAY
INAWXW AN NTEY6OM TEYEINE Noe
MIINOYB ETCOTTT AYW TeM2BCW Nee
MNXIWN TATATIPO TAP NA@®OMH AN
ETPAXW NTEY60OM MR MEINE MIEY20
MEXAY NAEI N6t EAEAHD NINO6 NAT
FEAOC ANOK MEXAY TE TMNTPMNZHT
ANOK OYEBOA 2M TIEYTOOY MOWCTHP
NAEl ETAZEPATOY MITMTO €BOA MINO6
MNNA NA20PATON EPEMEEYE XE OY
60M NNEEIAPXWN €20YN EPO MN AAAY
NZHTOY NAWGMEOM €20YN ETNOY

NE NTME ETBHTC FAP AYOYWNZ EBOA
2N N2A€eY NKAIPOC AYW CENAPPPO €
XN NEEIEZOYCIA AYW NEEIEZOYCIA
NAWXAZME AN MN TrENEA ETMMAY
TETMMONH TAP €C()OOT 2N TMNT{AIT
TAKO TIMA €TE TMNA MIAPOENIKON
MMAY TIETZIXN REZOYCIA MITXAOC

MN MOYKOCMOC ANOK 2[W.. ... ]

X€ TIXOEIC MATCEBEE! AT{60M N NE]
€IEZOYCIA XE NTAWWE [NAGW N2E)
AY( €BOA 2N AW N2YTTOCT[ACIC AYW]



“Help (Bon®elv) [me] against the archons (&pxwv) of unrighteous-
ness (&Sixla)

and rescue me from their hands immediately.” The angel {&yye-
Aos)

came down from heaven.

He said to her, “Why do you cry up

to God ? Why do you venture (ToApév) up to the

Holy Spirnit (mvelua)?”’ Norea said, ““Who are you?"

The archons (&pyxwv) of unrighteousness (&8ixia) had removed
themselves

from her. He said, “I am Eleleth,

Wisdom, the Great Angel (&yyehos) who stands

in the presence of the Holy Spirit (Trvelux).

I have been sent to speak with you and

rescue you from the hands of these lawless (&vopos) ones, and I
shall

now instruct you.” But (5¢) that angel (&yyehos),

I shall not be able to tell of his might. His form was like

choice gold, and his dress was like

the snow (y1wv). For (y&p) my mouth will not be able to bear it
that I should tell of his might, and the form of his face.

Eleleth, the Great Angel (&yyehos), said to me,

“I am,” he said, “Understanding.

I am from the four luminaries (pwoThp)

which stand in the presence of the great

unseen (&bpoctov) spirit (wvebpa). You think that

these archons (&pywv) have power over you. None

of them will be able to prevail over the root

of truth. For (y&p) on its account he appeared

at the last time (xaupés), and they will rule

over these powers {E§ovoia), and these powers (Efovoix)

will not be able to defile you and that generation (yeved).

For (y&p) your (pl.) abode {povy} is in Imperishability,

the place where that virginal (ap8evixdy) spirit (rvebpa) is,
which is over the powers (t§ovoia) of chaos (x&os)

and their world (xéouos).” [But] I [said to him(?),]

“Lord, teach me about

[these] powers ((§ouoia), [how] they came to be,

and from what hypost(asis] (\méoT[xois]), [and]

9 Ballard, Archoas 33
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€BOA 2N AW N2YAH A[Y]W NIM TIENTAHYTA
MIOOY MN TOYAYNAMIC AY®W MEXAY NAEI
N61 TINO6 NATTEAOC EAEAH® TMNTPM
NZHT 2PAl 2N NAIWN EMNTAYAPHXY
€CWOOI N61 TMNTATTAKO TCODIA TAEI
ETOYMOYTE EPOC X€ TMICTIC ACOYWG)
ETENE OYZWB OYAAC AXN MECZWTP AY
(W TIECEPTON AY@WINE NNINE Mrie oYN
OYKATATIETACMA ()OOTT OYTE NA TICA
TE MN NAIWN €TMICA MIMITN AY® AY
2AIBEC MWTIE ZATIECHT MITKATATIETAC
MA AYW AGAEIBEC ETMMAY WwWIiE N2y
AH AY(W OAEIBE ETMMAY AYNOXT AYCA
NOYMEPOC AYR TIECM{OY}OYT AY@WITE
NNOYEPION 2N ©YAH NO€ NNOYZOYZ€
AYX] TYTIOC EBOA 2N OAEIBEC AYWWIIE
NOY©OHPION NAYOAAHC NNINE MMOYEI
OYZOYTCZIME TIE NO€ NTAZIwPINX0OOC
X€ NTAYE! €BOA 2N OYAH AYOYEN ANEM
BAA AYNAY AYNO6 N2YAH EMNTECAPHXY
AYW AYPXACIZHT €Y%k MMOC X€ ANOK
TIE TINOYTE AY® MN 6€ AXNT NTAPEY
X€E TIAEI AYPNOBE €2PAl €TTTHPY OYCMH
AE ACE| EBOA MICA NZPE NTAYOENTEIA
€CXW MMOC X€ KPTIAANACOE CAMA

HA ETE TIAEI TIE TINOYTE NEBAAE AY

W MEXAY XE €WXE OYN 6€ WOOI 2ITA
€2H MAPEYOYWNZ EBOA NAEI AYW N
TEYNOY ATCO®IA CWT EBOA MITECTH
HBE ACINE €20YN MITOYOEIN €20YN
EOYAH AYW ACTIWT NCWY GATIECHT
AMMEPOC MIIXAOC AY( ACPANAXWPE!
E2[PAI ETIEICOYOEIN TTAAIN ATIKAKE
[ 1N OYAH TIIAPXWN €40 N2OOYT
[C2IME AYTJAMIO NAY NOYNO6 NAIWN
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from what material (JAn}, and who it was that created
them and their forces (BUvagus).” And

the Great Angel (&yyehos) Eleleth, Understanding, said to me,
“Above, in the infinite aeons (alav),

is Imperishability. Sophia, she

who is called Pistis, wanted

to make a work by herself, without her partner. And

her work (Epyov) became the images of heaven. There is

a curtain {xaTaméTacua) between those above

and the aeons (alcov) which are beneath. And a

shadow came into being beneath the curtain (xaraméTaous),
and that shadow became matter (UAn).

And that shadow was cast forth

successively (pépos), and the form became

a work (fpyov) in the matter (JAn) like an abortion.

It took shape (mimos) from the shadow. It became

an arrogant (o8abng) beast (Bnplov) in the form of a lion.
It was androgynous, as I have already said,

because it carme out of matter (UAn). He opened his

eyes; he saw a great infinite material (OAn)

and he became arrogant and said, ‘I

am God, and there is no other beside me." When he said
this, he sinned against the All. But (5¢) a voice

came out of the height of Authority {adfevtia)

saying, ‘You are wrong (mAavdcfon}, Samael,’

that is, the blind god. And

he said, ‘If there is another before me,

well then, let him appear to me.” And

immediately Sophia stretched out her finger.

She put the Light into

the material (UAn) and followed after it down

into the regions (pépos) of Chaos (ydos), and she turned back
(dvargpeiv)

[up to her] light. Again (wé&Av) the darkness

....... matter {UAn). The archon (&pywv), being andro-
[gynous,] made himself a great aeon (aldv),

35
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OYMEMEOOC EM[NTEYJAPHXY AUME[EY)
€ AE ATAMIO ‘NAY NZNWHPE AYTAMIO
NAY NcAwY NGHPE NzOYTCZIME MN
MOYEIWT AYW TIEXAY NNEYWHPE X€
ANOK TIE TINOYTE MITTHPY AYW ZWH
T&EEPE NTTICTIC TCODIA ACAWKAK €
BOA TIEXAC NAY X€ KPTTAANA CAKAA €
TE TIEYOY2WM TIE TAATABAWS ACNI

YE €20YN 2M TIEY20 AYW ATECNIYE W
NE NAC NOYAITEAOC €40 NKw2T AYW
ATTATTEAOC ETMMAY MOYP NIAAAABA
WO AYNOXY €MTN EMTAPTAPON M
CA MNITN MIINOYN TTEYWHPE AE CA
BAWO NTAPEYNAY ATAYNAMIC MIMAT
FEAOC ETMMAY AYMETANOEI AYPKA
TATEINWCKE MMEYEIWT MN TEUMAAY
OYAH AYCIXANE EPOC AYPZYMNE| A€
€2PAI €TCO®IA AYW TECWEEPE NZWH
AY® ATCOOIA MN ZWH TOPMY €2PAl AY
KABICTA MMOY €XN TMEZCAWYE MIE
NCA MMITR MIIKATAETACMA OYTE
TICA NTTIE MN MCA MIITN AY& AYMOY
TE €POY X€ TINOYTE NNAYNAMIC CA
BAWO XE €YMIICA NTTIE NNAYNAMIC
MIXAOC XE ATCO®IA KASICTA MMON
20T AE ANAE! WWITE AYTAMIO NAY
NOYNO6 NzAPMA NXEPOYBIN €40 N
YTOOY MMPOCWNON MN 2NATTEAOC
ENAWWOY EMNTOY HIE €TPOYPZY
TIHPETEl AY& ZMYAATHPION MN 2N
KIOAPA AYW ATCO®IA Y1 TECWEEPE N
ZWH ACTPECZMOOC 21 OYNAM MMOY
ETPECTAMOY ANET®OOT [2N T]MA2
WMOYNE AYW TIIATTEAC[C . ... .. ]

FH ACKAAY 2| 2BOYP MMON [XIM ©O]
OY ETMMAY AYMOYTE A[OYNAM MMOMY]
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an infinite magnitude (utyeSog). But (5¢) he thou[ght]
to create for himself some offspring. He created

for himself seven offspring, androgynous, like

their father. And he said to his offspring,

‘T am the God of the All." And Zoe,

the daughter of Pistis Sophia, cried

out; she said to him, ‘You are wrong (wAavav}, Saklas,’
the interpretation of which is Taldabaoth. She

breathed into his face, and her breath became

for her a flaming angel (&yyehos). And

that angel (&yyeAos) bound Ialdabaoth;

he cast him down to Tartaros {T&pTapov), at

the bottom of the Abyss. But (5¢) when his son

Sabaoth saw the strength (8vouis) of

that angel (&ryyeAos), he repented {peTavosiv). He
condemned (korayiveokewv) his father, and his mother,
Matter (OAn). He loathed (oikyafveiv) her. But (5¢) he sang praises
(Guveiv) '

to Sophia and her daughter Zoe.

And Sophia and Zoe snatched him up. They

installed {xatoréven) him over the seventh heaven,
beneath the curtain (koramértaoua) between

the Above and the Below. And they called

him the God of the Forces (80vopus), Sabaoth,

for he is over the forces (BUvaug)

of Chaos (x&os), because Sophia installed (xofiordvan) him.
But (8¢) because (6m1) these things happened, he created for
himself

a great chariot (&ppa), Cherubin, which was

four-faced (mwpdowmov), along with angels (&yyehos),
many of them, having no number,

to serve (UmnpeTeiv), and some harps (yaAripiov), and
citharas (xi8&pa). And Sophia took her daughter

Zoe, and seated her at his right hand,

to teach him the things that are {in the og-)

doad. And the angel (&yyehos) ......

[. . she] placed on his left. {Since)

that {day his right hand] has been called

37
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XE€ ZWH AYW TZB[OY)P ACWWIE NTYTIOC
NTAAIKIA NTMNTAYSENTHC MMNCA N
TTIE NTAYWWIE 2ATOYEZH NTAPEIAA
AABAWE AE NAY EPOY €4(OOT 2M el
NO6 NEOOY MN TEEIXICE AYKWZ EPOY
AYW ANMKWZ wwre NOYEPMON €40 NzO
OYTCZ2IME AYW ANAEI WWIE NAPXH M
MKW2Z AYW AMKWZ XME MMOY ATIMOY

AE XTTO NNEUYWHPE AYKABICTA MITOYA
MOYA MMOOY €XN TEUTE ANITHYE THPOY
MXAOC MOYZ NNOYHME NAEI AE THPOY
NTAYGWITE 2M TTOYWE) MIEIWT MITTHPY
KATA TITYTIOC NNA TICA NTTIE THPOY )l
NA EYNAXWK €BOA N6l TTAPIOMOC MIIXA
OC €IC2ZHHTE AZITCEBO ATTTYITOC NN
APXWN MN ©YAH NTAYXMOM N2HTE MN
NOYEKST MN TTOYKOCMOC ANOK AE A
€1X00C XE TIXOEIC MHTI ANOK 20 +

HTT ATOY2YAH NTO MN NOYWHPE €PEHIM
ATIEIWT ETHYCOTT XIN NwOPH NTA
NOYYYXH €1 (€)BOA ZM TICA NTTIE €BOA 2M
NMOYOEIN NNATTEKO AlA TOYTO NEZOY
CIA NAWTZNO AN €20YN EPOOQY ETBE
MNA NTAAHGEIA ETOYH2 ZPAl N2ZHTOY
OYON A€ NIM NTAZCOYWN TETZOAOC
NAE] CEQOOT NABANATOC 2N TMHTE
NPPWME EWAYMOY AAAA TIECTIEPMA
€ETMMAY NAOYWNZ AN €BOA TENOY AA
AA MRNCA ()OMTE NFENEA AYNAOCYWN?2
EBOA AYNOYXE EBOA MMOOY NTMPPE
NTIAANH NEZOYCIA ANOK A€ TIEXAE]

X€ TIXOEIC W)A OYHP NXPONOC MEXAY
NAEI [X€ 20T]AN EPUATTPWME NAAHSI
[NOC OYW]NZ €BOA 2NN OYTIAACMA
[MNA NTAJAHEEIA TIENTAMEIWT TN
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Zoe, and the left hand has become a type (rirmos)

of the unrighteousness {&Bikloa) of the arbitrariness (aUBévrng)
above,

which came into being before them. But (8£) when

Ialdabaoth saw him in this

great glory and this exaltation, he envied him,

and the envy became a work (Epyov) which was

androgynous, and this was the beginning (&py1) of

envy. And envy begot death, but (8¢) death

begot its sons. It installed (xefoTéven) each one

of them over its heaven. All the heavens

of Chaos {yd&os) filled with their numbers. But (5¢) all these things
happened within the will of the Father of the All,

according to (kard) the type (Timos) of all those above, so

that (lva) the number {&piBuds) of Chaos (y&os) might be com-
pleted.

Lo, I have taught you (f.) the type {mimos) of the

archons {&pywv), and the material {UAn} in which it was begotten,
and

their father, and their world (xdoues).” But (8¢) I

said, “Lord, do {ufym1) I perhaps also

belong to their material (JAn)}?"" *You {f.) and your (f.) children
belong

to the Father, who has been since the beginnings.

Your (f.) soul (yvyf) came from the Above, from

the Imperishable Light. Because of this (51& ToUro), the powers
(ESovaic)

will not be able to approach them, because of the

spirit (mvelpa) of truth (dArfi8eix) which lives in them.

But (5¢) everyone who has come to know this way (584s),

these are immortal {&8&varog) in the midst

of men who die. But (&AAd) that Seed {oméppa}

will not be revealed now, but {¢dAA&)

after three generations (yeve&) he will appear.

He has rescued them from the bond

of the error (wAdvn) of the powers (¢§ovoia).” But (56¢) I said,
“Lord, how long a time (ypdvos) ?"’ He said

to me, “When (&tav) the True (éandivds) Man

(appears] in a creaturely form (mAdoua).

[The Spirit (wvelpa) of] Truth (&Afdea), whom the Father has

39
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NOOYY[....]TETMMAY NATAMOOY €

TBE 2WB N[IM] AYW YNATAZCOY ZM TMXPEI

CMA MITWNZ WA ENEZ TTAEI NTAYTA
AY NAM €BOA 2N TreNea TETMMNTEC
PPO TOTE CENANOYXE EBOA MMOOY
MINMEEYE BBAAE AYW CENAFKATATA
TEI MTMOY NNEZOYCIA AYW CENABWK
€2PAl EMOYOEIN €ETE MNTAYAPHXY
TTAEL ETE TEEICTIEPMA )QOTT MMAY
TOTE NEZOYCIA CENAKW NCWOY NNOY
KAIPOC AY(W NOYATTEAOC CENAPIME
EXN MOYTAKO AYW NOYAAIMWN CENA
PzHBE €XN TIOYMOY TOTE NWHPE TH
POY MITOYOEIN CENACOYWN TAAHSEI
A MN TOYNOYNE ZN OYME AYW TIEIWT
MITHPY MN TINA €ETOYAAB CENAXOOC
THPOY 2NN OYCMH OYWT X€ OYAIKAI
OC T€ TAAHOEIA MNEIWT AYW TTWHPE
2IXN TITHPY AYW €BOA 2ITN OYON NIM
WA NIENEZ NENEZ ZATIOC ZATIOC 2A

FMOC ZAMHN: Y > > >3 )2 20222222 ))

TOYTIOCTACIC
NNAPXWN:
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sent. ..., he will teach them
about everything, and will anoint them with the anointing
(xplona)
of Eternal Life, which has been given him
from the kingless generation (yeved).
Then (téte) they will cast away from them
blind thought, and they will trample (xorromrorTeiv)
the powers ((§ouolca) to death, and they will go
up to the Infinite Light,
where this Seed (oméppa) is.
Then {7dte) the powers (tfousix) will renounce their
times (keupds), and the angels (&yyeios) will weep
over their destruction, and their demons (Safucov) will
mourn over their death. Then (réx) all the sons
of Light will indeed know the truth (&Af8eix),
and their root, and the Father
of the All, and the Holy Spirit {mvelua). They will
all say with a single voice, ‘Righteous (8ixaics)
is the truth (8Af8eia) of the Father, and the Son
is over the All, and through everyone,
forever and ever. Holy (&y105), Holy {(&yio0s),
Holy (&ywos). Amen.’”

The Hypostasis (UméoTtaots)

of the Archons {&pycwv)

41



COMMENTARY
I34, 20—134, 25 Introduction

134, 20

The title of this document is found in the customary place, which is
at the end of the writing: 145, 22—23. This first phrase should be con-
sidered an introduction to the subject matter of the treatise rather than
as the title proper, which uses no introductory preposition. Contrary
to the usual practice in Greek and Latin literature, where the titles of
treatises are generally given with a preposition such as de or mepi,
none of the Nag-Hammadi titles given in the summary of Krause and
Labib follow this usage'. The employment of the preposition ETBE
here may then indicate the work of an editor.

In the translation offered, the word Umdéoraais has simply been
transliterated. It cannot be said with any certainty that the correct
understanding of it is “nature,” or “essence,” as Schenke renders it in
his translation, “Das Wesen der Archonten.” The document itself
offers no real explanation of the nature of the archons. They are
material, they are hostile to man, but it is not likely that this alone
is the justification for the title. The treatise does, however, go on to
give an account of the origin of the archons, and it is in this sense that
the title is most probably to be understood®.

While imrdoTaos does mean “nature’” or “'essence,” *'origin” isalso a
legitimate meaning. Heinrich Dérrie, in a recent and thorough study
of the word from the classical writers, through the great philosophers,
and intoChristian theological usage, concludesthatof the two meanings,
“existence, essence,” or “becoming, realization,” the latter, which had
been given philosophical standing by the Stoics, predominated for
centuries in its use outside the main philosophical schools®. In some

LEaE L)

! Krause and Labib, Die drei Versionen des Apokryphon des Johannes, pp. 7—36.
The positiening of the titles is discusscd on pp. 28—z9. Krause and Labib summarize
only six of the thirteen codices, but the titles are therc given in Coptic. For summaries
of all the titles, see Puech, Les nouveaux derits gnostiques, pp, 101—110, or the
more concise listing of Doresse, Secret Books, pp. 142—145. The numbering of the
codices differs in each of these sources. That of Krause and Labib, which is coming
to be recognized as guasi-official, is used in this work.

2 Cf. below, 142, 4—1I43, 4.

* Heinrich Dorrie, ''YmédoTagss, Wort- und Bedeutungsgeschichte” NAG. Phil.-
hist. Klasse, Jahrg. 1955, Nr. 3, p. 61.
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writers, UmmdoTags can be a virtual equivalent to yéveowt. It was the
use of the word in Christian theology that has prejudiced its use in fa-
vor of “nature” or “essenceb.”

The transliteration employed here is itself open to the misunder-
standing of being taken in the later theological sense, but this course is
followed to leave the translation fully as ambiguous and open to inter-
pretation as the original®. Since in HA the archons have no individual-
ity, except for their chief, they can hardly be thought of as hypostases
after the order of Valentinian Gnosticism, or of trinitarian theology?.
They are mythological figures, and their importance is largely cos-
mogonic. The interest of the document is in how these beings so an-
tagonistic to man came into existence. In the treatise as it stands,
however, this story does not begin until the revelation to Norea be-
ginning at 141, 19, although 134, 27—135, 11 is a summary of that
revelation.

It will be noticed that the closing title uses the word “archons,”
while this opening phrase has “powers®.”’ This raises the question of
whether these two terms are intended to designate the same beings.
Alexander Bohlig has considered this problem as it relates to HA, but
especially as it pertains to the untitled document which follows HA in
Codex II, and to which HA is closely refated®. '

According to Bohlig, a synonymous use might be concluded from the
exchange of terms in the title and opening phrase, but one finds on

¢ Ibid., p. 63. Of those references cited by Dorrie, mention is made here of only
one, Sextus Empiricus Adv. Math. 7, 93: fjv Bt dpyf s 7Oy SAwyv dmooTéosws
&piBndg, “Number was the beginning of the origin of the AlL"

¥ Darrie, op. cit., pp. 36—37, 61. Cf. Socrates Scholasticus, Hist. Ecc. 3, 7 for an
interesting observation on the philosophical use of the term in his day, 2 use which
he terms confusion with obgia. Dorrie, op. cit., p. 37, 0. 7. compares the situation
to the use of the term "existence” in contemporary philosophy. For an earlier study
of the term imdoraos in the philosophers, see R. E. Witt, YIIOZTAZIZ, Amicitiae
Corolla, ed. H. G. Wood, London, 1933, pp. 316—343.

$ The term “original” as used here refers to the Coptic manuscript, and is not
intended to beg the question of a previous Greek composition.

? The Hypostasis of the Archons will be designated as HA,

* The word tfovcla is uniformiy transiated "power” here, but “power’’ may
render BOvapig as well; see the concordance.

* A. Bohlig and P. Labib, Die koptisch-gnostische Schrift chne Titel aus Codex 11
von Nag Hammadi im Koptischen Museum zu Alt-Kairo, Deutsche Akademie der
Wissenschaften zu Berlin, Institut {or Orientforschung, Verdiientlichung No. 58,
Berlin, 1962, pp. 26—30. This document was supplied a title by Schenke with his
publication of & partial translation, “Vom Ursprung der Welt: eine titellose Abhand-
lung aus dem Funde von Nag-Hammadi,”” ThLZ 84, 1959, 243—256. Schenke's
title i3 here adopted as a convenient abbreviation for the work: UW.
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examination that the passages of HA which use the term “archon’ do
not overlap those using “power.” This is roughly true. The word
“archons” is used from 135, 23—137, 3 and 140, 4—I41, 23, except for
144, 16 and the episode of the ““Great Archon” in 138, 19—31. Bohlig
also notes a special connection of passages using “power’’ with “seed,"”
and with the idea of defilement, a phenomenon which he also discovers
in the untitled document. An analysis of the latter writing leads him
to posit two sources, which he terms A (&pywv) and E {(#§oucix)!® An
objection which can be brought against this method is that the two
words are not used often enough to guarantee that the pieces from a
single source coincide with the successive pericopes in the treatise. One
must first assume that his subject analysis of the treatise is so clearly
implied that one clue as to source in a section is sufficiently strong as
to enable the critic to assign the entire section to that source. How
valid Bohlig’s analysis for UW is will not be discussed here, but it
must be said that it is very difficult to apply the criterion to HA. For
example, after the archons create Adam and place him in the garden
(135, 23ff.), it is the powers who are jealous of Adam’s meeting Eve
(r37, 181f.). It is very hard to see where this long account of the Par-
adise story could be so clearly divided into sections as to allow the
occurrence of a certain word in a section to assign that pericope to a
different source from a proximate section which uses another word for
apparently the same concept. If other criteria can be adduced, and the
divisions of source material as determined by each criterion coincide,
a strong case can be made. In this case, such another criterion is sug-
gested in the association of the “power’”’ passages with *‘seed” and
“defilement”. This is indeed the case in 137, 18 —31, but ina very sim-
ilar passage, 140, 1g—I41, 8, it is the archons that are spoken of.

As Bohlig points out, there is the same difficulty in the relation of
“archon” and “power” in The Apocryphon of John. At times the
“powers’ seem to be subservient to “‘the archonl!,” but “archons” also
oceur in the plural'?, and at times seven “powers’’ appear, including
“the archon” among them. The problem is partly astrological, a
question of whether these beings represent the seven planets or the

¥ Bablig and Labib, op. cit., p. z9.

M Eg,A) Il 10 (58), 27—28; 27 (75), 5—6. Wherc references arc made herein
to A] II, the page number is first given in the enumeration ol Krause and Labib,
who use the original pagination of thie codex. The plate number in Labib's photo-
graphic edition is given in parenthescs, since this enumeration is used by Seren Gi-
versen in his editien, op. cit. Citations are made from Codex II wherever possible.
For comparison with the other three manuscripts of AJ, one should consult the
synopsis in Krause and Labib, op. ¢it., pp. 49—53.

}2 Eg., AJ II 20 (68), 26; 27 {75). 5—6.

B Eg., AJII 12 (60), xx—1z, I 23, 16—17.
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twelve signs of the zodiacM. In writings where the seven are given
specific names, as in UW?%, or A ], in which the twelve are named??, the
problem is more acute than in HA. Here the twelve are never mention-
ed and in the account of the Demiurge’'s offspring in 142, 5—143, 4,
the reference is evidently to the planetary spheres. Irenaeus confirms,
in speaking of the Ophite group, that the ““Holy Hebdomad” is the
planets!?. Giversen remarks, "'In the astrology of late Classical Antiq-
vity, the signs of the Zodiac ordinarily played a role inferior to that
of the planets!®.”

Bohlig remarks that the evidence of compilation on this matter af-
forded by both HA and UW points to a late stage of mythology?!®.
This is possible, but it could also be argued that earlier, terms were
used synonymously which later came to be more severely systematized.
This is certainly the case of Pistis Sophia. It would be especially
likely if the confused terms were contributed to a common Gnostic veo-
cabulary from differing linguistic traditions.

The term &pycwv may be used with reference to the verb &pyeiv in the
LXX of Genesis 1, 16, 182°. With this should be compared IT Enoch
30, 2—4, in which not only sun, moon, and stars are mentioned in the
account of the fourth day of creation, but the planets are enumerated
and named, using the Greek nomenclature involving the names of the
classical deities®!. In the light of A]J Il 11 (59), 4—s5, it may be that
&pywv = PPO should be added to Till’s list of Greek-Coptic equiv-

4 In ancient astronomy, the seven planets included the sun and moon as well
as the five visikle planets.

13 UW 149, 14—150, 2. Cf. Bohlig's comments on pp. 20—21, 44—45 of his
editien,

M AJII ro (58), 28—11 (59}, 4. Cf. also Giversen's discussion of "archon' and
“power” in AJ, op. cit., pp. 203—206, 216—217.

'? Irenacus Adv. Haer. 1, 30, 9 {ed. Harvey I, 236). Although Irenaeus does not
specifically say so, it is generally agreed that in section 3o he is speaking of the
Ophites. 18 Giversen, op. cit., p. 205,

t» Bihlig and Labib, op. cit., pp. 27—28.

* (. H. Dodd, The Bible and the Greeks, London, 1935. p. 139. Dodd notes
that for this expression Theedotion uses els t{ouolay, and Aquila ¢{ovoaieay.

3t R. H. Charles (ed.), The Apocrypha and Pseudepigrapha of the Old Testament
2 vols, Oxford, 1913, 1I, 448. It is indicated here that the pseudoplatonic treatise
Epinomis is the first source to assign each planct to a god. On the place of Epinomis
in this context, see Gilles Quispel, Der gnostische Anthropos und die jadische Tra-
dition, Er]Jb 22 (1954), 209. Sce also W, Theilcr, Gott und Seele im kaiserzeitlichen
Denken, Recherches sur la tradition platonicicnne, Entrctiens sur antiquité
classique, No. 3, Verona, 1957, p. 66. Cf. also PS 235, 15—18. References to Pistis
Sophia are made in the usual fashion by page and line numbers in the edition of
Carl Schmidt and Walter C. Till, Koptisch-gnostische Schriften GCS 45, N. F. 13,
3. Aufl., Berlin, 1962,
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alents in Gnostic terminology®. In Poimandres, SioiknTos is the term
used for the seven ‘‘governors” who encompass the sensible world in
circles®.

It can certainly be said of HA that an editor’s hand can be detected
in it, but it is very doubtful if the entire document can be successfully
analyzed on the basis of the terms used for these super-human beings.
To complicate the matter, the terms &Uvegus and oiwv are also used,
though the identity of these with the archons and powers is not clear.
It is more likely that the two terms are quite synonymous, at least as
the treatise left the hands of the editor®,

A problem of punctuation is presented in this first line of the docu-
ment, for it is possible to understand the phrase “in the Spirit of the
Father of Truth' as belonging with the next thought, as read here, or
as connected to the first, in either of two ways. It may be taken as a
qualification of the “hypostasis” or of “the powers,”” as Doresse has
done?s. However, it could be argued that this "hypostasis” did not
take place in the spirit of the Father of Truth, but rather, in opposition
to him?®¢. Again, the phrase may be understood as a quasi-liturgical
introduction to the following material, after the order of the familiar
Trinitarian formula, as Schenke punctuates it®?. This solution is more
satisfying than that of Doresse, but in the translation offered here, the
phrase is understood as introducing a new thought, an inspired
apostolic saying.

134, 21.

The phrase “Father of Truth” is found at the beginning of The
Gospel of Truth?® and in Epiphanius’ account of a Valentinian work?®.
The meaning is perhaps ‘‘the true Father,” i.e., the real, genuine
Father, over against the Demiurge who begets his offspring in the
course of this writing. However, one would prefer €T MME for this
interpretation. With the article, then, it is more safely left in literal

22 Walter C. Till {ed.), Die gnostischen Schriften des koptischen Papyrus Bero-
linensis 8502, TU 6o, Berlin, 1955, p. 13. Cf. also Giversen, op. cit,, p. 216.

# Poimandres 9 is the first accurrence. See A. D. Nock and A. J. Festugidre,
Corpus Hermeticum (4 vols) Paris, 1g6o I, g, 20, n. 27.

2 Cf. Epiphanius Panarion 37, 4, 1 {ed. Holl GCS 31, 55, 10) where this syno-
nymity of terms is noted among Egyptian Cphites.

% Doresse, op. cit,, p. 159.

* It is said, however, that “these things happened within the will of the Father
of the ALl cf. 144, TT1—12. 2? Schenke, in loco.

8 EV 16, 33. K. Grobel, in his translation of EV, The Gospel of Truth: a Valen-
tinian Meditation on the Gospel New York and Nashville, 1960, p. 33, comments
on the similar grammatical construction of the phrase “Gospel of Truth” in the
opening line of that document.

2* Epiphanius Panation 31, 5, 5 {ed. Holl GCS 25, 391, 6).
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translation3®, Cf. however AJ II 30 (78), 4, where the doomed are
those who did not know “‘the God of truth,” TINOYTE NTMHE.

It is noteworthy that Paul is not mentioned by name in introducing
the quotation, but is rather termed “‘the great apostle.” Indeed, it is
unusual to find a citation from the Pauline Literature at all, for refer-
ences to Paul are not common in Gnostic literature. Apart from The
Apocalypse of Paul in Codex V, Paul is never named in the Nag-
Hammadi texts, although there are allusions3!,

There is a further allusion to Ephesians at the close of HA 143, 17
to 19, and another at 139, 2, in an editorial gloss. Aside from such a
gloss, there is indeed nothing specifically Christian in HA from the
end of this introduction at 134, 25 to the beginning of the revelation
to Norea at 141, 13. In this revelation, morecver, there is no un-
mistakable Christian influence until the closing section beginning at
144, 31. Only at the beginning and end of HA is Christian influence
discernible, This fact, plus the observation that these sections are
detachable from a literary point of view, lead to the conclusion that
Christian Gnostic touches have been added to a writing or writings
that were not originally touched by Christian thought. There is no way
of telling if these Vorlagen may have been actually pre-Christian,
historically speaking, but there is nothing to preclude it.

Such Christian insertions into Gnostic documents are noted in
other writings. R. McL. Wilson, from a study of the New Testament
references in The Gospel of Mary, concludes that two originally inde-
pendent documents have been artificially combined by a Christian
Gnostic editor and placed “into a framework consisting partly of New
Testament citation and partly of his own free composition®.” Wilson
is careful, however, to point out that this does not solve any question
of pre-Christian Gnostic documents. Doresse has remarked of The
Apocryphon of John, “Il n'a de chrétien que son titre, son prolo-
gue et son épilogue®®.” Most recently, Alexander Bohlig believes

3¢ Grobel, loc. cit.

3 Doresse, op. cit., pp. 306—3j0g, speculates on the reasons for this lack of
reference to Paul, and examines some of the allusions to the apostle which he has
noticed in the texts. For an examination of Pauline references in Gnosticism known
before the NMag-Hammadi discovery, sce Eva Aleith, Das Paulusverstindnis in der
alten Kirche, BZNW 18, 1937, 19—49.

3 R. McL. Wilson, The New Testament in the Gnostic Gospel of Mary, NTS 3
{1957}, 240. This conclusion is in agreement with Till's opinion of the document’s
literary structure, op. cit., p. 26.

¥ Jean Doresse, Nouveaux aperqus historiques sur les Gnostiques coptes:
Ophites et Séthiens, Bulletin de I'Institut d'Egypte, 31 (1g49), 413. For a literary
analysis cf. Hans-Martin Schenke, Nag-Hamadi Studien I: das literarische Problem
des Apokryphon Johannis, ZRGG 14, {1962) 57—63.
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that he can detect a pre-Christian writing in The Apocalypse of
Adam?,

134, 22.

Besides here, “‘powers of darkness” are found in 135, 14 and 141, 31.
**Archons of darkness’ appearin 140, 23 and in UW 169, 28. Both expres-
sions, often with the further description, “outer darkness,” are found
throughout Pistis Sophia. The classic exposition of the dualism of
light and darkness found in Gnosticism explains that light is the cor-
relative of life, and darkness the correlative of death. Since life con-
sists in a liberation of the light-principle within man, which is im-
prisoned by man’s material nature, life and light become antitheses to
this world, which in turn is symbolized by darkness and death?S.

That this was the understanding of the Christian Gnostic editor of
HA is clearly demonstrated in that the apostle’s word concerning
“the powers of the world” is introduced by this phrase, “concerning
the powers of darkness.” A correlative expression of this interpreta-
tion is found in the epilogue to HA 144, 21—24, in which life and light
are discussed. That an allegorization along this line dominates the
mythological section from 135, IT to 140, 32 is probable, but not cer-
tain. In the myth as set forth there, the concepts of light and darkness
have a cosmogonic significance that is stronger than any eschatological
or soteriological overtones. Darkness may indeed represent death, but
this is a metaphor so natural to human experience that it can be found
over all the world. As the concept relates to Egypt, see further on

135, 29.

134, 23—23

These lines are a loose but unmistakable quotation of Ephesians 6,
12, which reads in Horner’s Sahidic versiont; X€ €PE TIENM € (YOO
AN OYBE CNOY 21 CAPZ AANA OYBE NAPXH MN NEZOYCIA
OYBE NKOCMOKPATWP NTE TEIKAKE OYBE NETTNEYMATIKON
NTITONHPIA ETZA MITHYE?S, “Our fight (MIWE) is not against blood
and flesh (o&p§), but against the principalities (&pxn) and the powers
(tEouoia), against the world rulers (koopoxpdromp) of this darkness,
against the spirituals (wveupatikdv) of the evil (wovnpla) which is in

3 A. Bohlig and P. Labib (eds.), Koptisch-gnostische Apokalypsen aus Codex V
von Nag Hammadi, Sonderband der Wissenschaltlichen Zeitschrift der Martin-
Luther-Universitit, Halle-Wittenberg, 1963, pp. go—g5.

3 Succinctly expressed by Jonas, Gnostic Religion: the Message of the Alien
God and the Beginnings of Christianity, 2d ed. rev. Boston, 1963, pp. 57—58.

M G. Horner (ed.), The Coptic Version of the New Testament in the Southern
Dialect (7 vols.) Oxford, 1911—1924, V, in loco.
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the heavens.” Horner’s Bohairic reading has } for ))(0X€, and has the
order “flesh and blood” as here®’. The lacuna in the manuscript is
supplied from Horner.

134, 26—135, IT Summary
134, 26

This section presents a shorter statement of the material from
142, 4—144, 17, with some interesting differences. The first point of
comparison is that both sections are given in answer to a question, the
present one in response to a question either rhetorically presumed or
editorially deleted, and the second to Norea's specific question regard-
ing the hypostasis of the archons in 141, 33—1I42, 2. In the later pas-
sage the speaker is Eleleth; here it is not known. In the later passage
the questioner is Norea; here he is unknown, but Norea is excluded,
since the verb EKW)INE, “you ask,” is compounded with the masculine
prefix. This section, then, is either originally independent of the later pas-
sage, or was composed after it and worked into the same writing with it.

This line can be considered part of the introduction to the document
as it now stands, but it seems best to consider it the beginning of a
fragment from a writing very similar to that which has been incor-
porated into the treatise at a later point. Lines 20—25 do not sound
like the introduction to a question and answer revelation discourse, but
to a literary treatise,

134, 27

The “Great One’ is the Demiurge, responsible for the creation of the
other archons. The “Great One” also appears at 140, 20. He is the
“Great Archon” in 138, 1g and UW 151, 16, and is the “First Archon”
in A Js8,

On the blindness of the Demiurge, see below, on 135, 3—4. This
entire passage should be compared with its parallel in UW 151, 8—28,
and its repetition in HA 142, 19—33 and 143, 4—13. Cf. also AJ Il 13
(61), 5—9, and 11 (59), 15—=22. Irenaeus also tells of the blasphemy of
the Demiurge®®. In each of these passages in Irenaeus the mother of
the Demiurge is also involved. The *“Great Archon” of Basilides, ac-
cording to Hippolytus, imagines himself to be God, but there is no
direct citation of the biblical passage, Isaiah 45,610

3? G. Horner (ed.), The Coptic Version of the New Testament in the Northern
Dizalect (4 vols.) Oxford, 18g8—1gpe5, IV, in loco.

M Epg., AJ II 10 (58), 2z0. Cf. the concordance of Krause and Labib, op. cit,,
P- 282, or of Giversen, op. cit., p. 125.

3 Jrenaeus Adv. Haer. 1, 29, 4 {ed. Harvey I, 226) 1, 30, 6 (ed. Harvey I, 232).

40 Hippolytus Ref. 7, 25, 3 (ed. Wendland GCS 26, 203, 5 sq.). Cf. alsc Pseudo-
Tertullian, Adv. Omn. Haer. 2, 3 (ed. Kroymann CC II, 1403, 20 5qq.}.

¢ Bullard, Archoas 49



134, 28—31

In Sophia Jesu Christi the whole world is wretched because of its
pride, blindness, and ignorancet’. In UW 161, 14—15, the blindness of
the archons is laid to their ignorance.

The speech of the Demiurge is a quotation of Isaiah 45, 6. The la-
cuna is filled in from the parallel in HA 142, 22, but on the biblical
text, see below on 135, 3—4. The quotation identifies the Demiurge
with the God of the Old Testament®®.. Jealousy was considered a
prime characteristic of the God worshipped by the Jews. In AJ IT 13
(6x), 8—9 and Irenaeus Adv. Haer. 1,29, 4, the quotation from
Isaiah 45, 6 is prefixed with a proclamation of God's jealousy from
Exodus 20, 5. Further on the Demiurge as the God of the Old Testa-
ment, see below on 143, 8.

134, 31—32

The lacuna is supplied from the parallel in 142, 23. “The All,” in
The Gospel of Truth, is the creation of the perfect Father®s. The
meaning s ambiguous, since grammatically TTTHPY may render
a personal ol wavves or a neuter T& Té&vted, In The Epistle to
Rheginus, “the All” is the total of the saved, the pneumaticss. This
may well be the reference here, considering the close parallel with ““the
immortals” of UW 151, 14, mentioned above. Irenaeus speaks of the
Gnostics’ fondness for this phrase with illustrations from certain ex-
pressions of Paults.

For the orthodox Jew or Christian, the statement of Isaiah 45, 6,
with reference to God, would be accepted as a prerequisite of true
faith. God is always known, and known as the Creator. Here, however,
mn the Gnostic interpretation, it has become a sinful blasphemy, be-
cause it was spoken in ignorance of higher orders of being, and to the
Gnostic, ignorance is the primal fault*”. Van Unnik believes that in

4 S3C 104, 2—6.

€ Cf, Irenaens Adv. Haer. 1, 24, 2 {ed. Harvey I, 197 sq.}; Hippolytus Ref. 7,
28, 5 (ed. Wendland GCS 26, 209, 5 sqq.); Epiphanius Panarion 40, 5, 1 5q. (ed.
Holl GCS 31, 85, 14 sqq.).

& EV 18, 33.

# Grobel, op. cit., p. 39.

5 Epistle to Rheginus 47,26, quoted by ]. Zandee, op. cit., p. 44.

% Irenaeus Adv. Haer. 1, 3, 4 {ed. Harvey I, 28 5q.). Cf. also below, on 145, 18—10.

47 Orbe op. ¢it., p. 410. Orbe is exploring Tatian's interpretation of Genesis 1, 3,
according to which ""Let there be light" was not a command but a prayer. The idea
ia referred to by Clement in his Ecl. Proph. 38, 1 {ed. Stdhlin GCS 17, 148, 17 5qq.},
where he relutes Tatian, intersstingly enough, by reference to Isaiah 45, 6. Cf.
also Origen De Orat. 24, 5 (ed. Koetschau GCS 3, 356, 6 sqq.), where Tatian is
quoted as describing the situation before God’s word as v okdry fiv & feds (Koet-
achau 356, 10).
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this interpretation there is evidence of a pagan reaction to mono-
theism*®. This may be true, but it is not a matter of a massive hostility
to an encounter with Jewish monotheism, but of a standing conserva-
tive adherence to an old mythology. The Gnostics were after all
seeking one ultimately real God beyond the Creator and his underlings.
It may be further said that this episode, so widely known among the
Gnostics, is the result of Jewish legend being worked into a previously
existing myth. The account of the blasphemy of the Demiurge is
probably not so much a creation of Gnostic exegesis as a result of a
myth of the haughty Demiurge coming into contact with Jewish
monotheism,

135, 1—2

The voice from Imperishability is evidently the voice of Sophia. In
142, 28—2q9, Sophia rebukes Samael for his presumption?®. In The
First Apocalypse of James from Codex V, Sophia is called “'the im-
perishable gnosis®,” and again, “the imperishable Sophia®.”” In
Irenaeus’ account of the Ophites it is Jaldabaoth’s mother who re-
bukes him?®2

135, 3

“You are wrong” is used both here and in 142, 25 in the middle
form, and at 143, 7 in the active. The two forms seem to be used quite
interchangeably, although the middle is the more common. Cf. the
middle forms of UW 145, 27. I5I, 17 {the passage parallel to the
phrase here}. 165, 12. 166, 8. 171, 16, 23; EP 103, 24 and 121, 3. Active
forms are found in UW 162, 1, and EP 104, 17 and 115, 38.

It will be noted that, with a few exceptions, Greek verbs in HA are
preceded by P, in accordance with Akhmimic usage.

135, 34

It is rather uncertain here whether the correct translation of
ANEYMEEYE PBAAE is “His thoughts were blind,” or “His thoughts
blinded."” For PBAAE, Crum gives examples of both5%. The question
may be put in terms of whether the phrase is intended to amplify 134,
27, “Their Great one is blind,” or the interpretation of the name Sa-

8 W.C. Van Unnik, Die jodische Komponente in der Entstehung der Gnosis,
VigChr. 15 {1961), 78—70.

¥ However, in 143, 7 it is Zoe, the daughter of Pistis Sophia, who rebukes him.
There Samael is called Saklas.

6% I Ap. Jac. 35, 5—7. This document is edited and translated in Bohlig and
Labib, Apokalypsen etc., pp. 29—55.

81 T Ap. Jac. 36, 8.

52 Trenacus Adv. Haer. 1, 30, 6 {ed. Harvey I, 232).

B W. E. Crum, A Coptic Dictionary, Oxford, 1939, p. 38a.
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mael here, “the god of the blind.” The translation offered here as-
sumes that the phrase is intended to apply to Samael himself, rather
than to his subjects®. It has of course been explicitly said in 134, 27
that Samael himself is blind. The parallel passage in UW 151, 18 offers
as an explanation of the name Samael, TINOYTE BBAAE, which as it
stands, is best rendered, *‘the blind God.”

The usual etymology given for the name is Y&-»o, “venom of God,”
in keeping with the function of Samael as the angel of death, which is
prevalent in Jewish legend®®. However, the derivation from w,
“blind,” is not heretofore unknown. It appears in cabbalistic sources®®,
and in Christian sources is found in The Acts of Andrew and Matthias
24, where Andrew asks the Devil, *"Why are you called Amael? Is it not
because you are blind, and do not see the saints 287’ Also in Theodore
bar-Konai's Book of Scholia, in a section of the Ophites, Samael is
spoken of as blind®®. Hans Jonas recognizes in the allegory of Esau in
Hippolytus Ref. 5, 16, 10 (ed. Wendland GCS 26, 112, 27 5qq.) a ref-
erence to blindness as characteristic of the Demiurge of the Peratae’s.
In Origen’s information on the Cphites, the address which the soul
must make on arriving at the “Barrier of Evil” begins, “Solitary King,
bond of blindness (Seopdv &PAepias), unconscious oblivion (Anénv
&meplowerrrov), I hail thee. . . .. 80" Blindness as a characteristic of the
archons in general is seen in The Gospel of Philip, where the “evil
powers . . . are blind because of the Holy Spirit®."”

Yet it can be urged that “His thoughts blinded” gives an explana-
tion for his subjects’ being blind: ‘. . . the god of the blind.” Blindness
denotes a characteristic of human existence apart from true gnosis®2,

5 Cf. Jonas, Gnostic Religion, p. 297, n: 2, and Bdéhlig and Labib, Schri{t ohne
Titel, p. 49.

8 1. Blau, s. v. Samael, JewEnc X 665. Hans Bietenhard, Die himmlische Welt
im Urchristentum und Spitjudentum WUNT =, Tobingen, 1951, 116.

8 1. Ginzberg, The Legends of the Jews, trans. H. Szold (7 vols.) Phifadelphia
1906—163B, V, 121,

8T R. A, Lipsius and M. Bonnet (eds.), Acta Apostclorum Apocrypha {2 vols.
in 3: reprint of the edition of 1898) Hildesheim, 1959, II,-'!. 101. According to the
apparatus, most MSS read ZapomA; cne reads ZarawnA. The ApanA of the text
should be given the rough breathing, since it is clearly a case of the spiritus asper
replacing S.

88 This information is from Doresse, Secret Books etc., p. 175, D. 49.

82 Jonas, Gnosis, p. 221, 0. I.

80 QOrigen, Contra Celsum 6, 31 {ed. Koetachau GCS 3, 101, 1 s5qq.). Quoted
from Henry Chadwick, Origen, Contra Celsum, Cambridge, 1953, p. 347.

81 EP 107, 18—20. Quoted from R. McL. Wilson, The Gospel of Philip, New York
and Evanston, 1962, p. 35.

2 Cf SJC 126, 1—3, and HA 145, 6, where the saved will cast away blind
thought.
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Samael’s blind subjects would then be the ignorant, those who, like
their creator, know nothing higher than he.

This does not necessarily give the document any anti- Jewish ani-
mus, however, in spite of Isaiah 46, 9 being quoted as a self-procla-
mation of the jealous and inferior God of the Old Testament®. Jewsin
some heterodox tradition, such as that handed down from the com-
munity at Elephantine, could even have had a hand in the formation
of this tradition, and probably did. For a geographical locus for such
Jewish heterodoxy, no better place than Egypt could be considered®.

A Sahidic fragment containing Isaiah 46, 9 was published by Wes-
sely. It reads at this point: ANOK TIE TINOYTE. AY(W MN KE NOYTE
NBAA1%5, This could very easily be misconstrued, either accidentally
or purposely, to mean ""There is no other blind God,” NOYTE NBAAE,
or perhaps, though less likely, “no other God of the blind®.” Unless
this word play is to be dismissed as simply a remarkable coincidence,
Coptic-speaking circles must have had a part to play in the fashioning
of this aspect of the tradition, and yet somewhere there had to have
been some knowledge of Aramaic as well.

Samael was known in the pseudepigraphical literature, though not as
the Demiurge, but as a demonic or Satanic name®’. As such he is also
found in the rabbinic literature®®. The Gnostic strain in the tradition

% Van Unnik believes anti- Jewish tendencies come in where more specific
functions of the Jewish God are taken over, such as the inspiration of the prophets
or the direction of the patriarchs; op. cit., p. 78. Cf. Irenaeus Adv. Haer. 1, 30, 10
{ed. Harvey I, 236—a237).

™ Van Unnik gives consideration to Antioch, primarily on the evidence of
Irenaeus and Revelation that Saturnilus and Nicolaus, respectively, were from
there; op. cit., pp. Br—8z. Ancient witnesses as well as modern scholars can be
quoted with reference to the origin of Gnosticism among heretical Jews. Cf. Eusebius
Hist. Ecc. 4, 22, 5 (ed. Schwartz, GC5 g, 1. 370, 13 5q4.}, in which Hegesippus finds
the beginnings of the Gnostic sects in heterodox Judaism, and The Treatise on the
Three Natures 22, from the Nag-Hammadi find itsell, which speaks of the many
heresies among the Jews, in which they posit more than one God. This latter source
is discussed by G. Quispel, Christliche Gnosis und jidische Heterodexie, EvTh 14
{1954), 475. For an older view which drew far-reaching conclusions from the meager
evidence available at the time, see M. Friedlander, Der vorchristliche jadische
Gnosticismus, Gottingen, 1898.

# C. Wesscly, Gricchische und koptische Texte theclogischen Inhalts, Studien
zur Palacographie und Papyruskunde, 15, 4, Leip2ig. 1914, MS no. 220.

M Cf. Crum, op. cit., p. 352 on NBA-.

17 E g., III Baruch 4, 8; 9, 7; Ascension of Isaiah 1,8, 11;2, 1; 3, 13; III Enoch
14, 2, and I11 Enoch 26, 12, in which he represents the Roman Emperor. Ci. Bieten-
hard, op. cit., p. 113, and Odeberg, 3 Enoch, Cambridge, 1928, pp. 37. 93.

48 References are too numerous to merit single mention here. See Ginzberg,
op. cit., 7, 414—a15, and Blau, loc. cit.

53



is to be found in $amael’s role as the creator God of the Old Testament,
and in the association with Isaiah 46, g. The use in Gnostic circles of
this verse as a proclamation of the Demiurge has long been known
from the Church Fathers®?, but only with HA and UW is the con-
nection made with Samael. Taking the word-play seriously, the as-
sociation was probably made in Egypt. Either the idea of Samael as
the Demiurge, or the relation of the Demiurge to Isaiah 46, g must have
been familiar before this connection was made. The latter is probably
the case, since Samael seems to have been known even in Gnostic
circles as a demonic figure other than the Demiurge?®.

135, 6—7

In 143, 10—13, the Demiurge is punished for his blasphemy by
being cast into “Tartaros, at the bottom of the Abyss.” In ancient
Egyptian texts nwn (NOYN) is both the primeval ocean and the reaim
of the dead. In the Coptic Christian apocalypses, the term is used for
the underworld, of which the most awful region is Tartaros™. Chaos is
one of the terms for the underworld in Pistis Sophia, along with
Amente and Outer Darkness™. Here, however, the meaning is cos-
mogonic rather than eschatological, the reference being to the primeval
waters of Chaos rather than to Hell. The Tartaros passage presents a
special problem.

The Abyss is mother of the Demiurge in UW 151, 24, in the same
context as here. The meaning is that the Abyss, or Chaos, is his ulti-
mate generatrix, for he is the immediate offspring of Pistis Sophia.
That Chaos is his mother is a confirmation of a long suspected ety-
mology of his name, Taldabaoth, which first appears in this document
at 143, 8. This etymology has sought to derive the name from X%
nn3, “son of Chaos.” This passage, and especially UW 148, 12—14,
confirms that, even if the etymeology is not ultimately correct, it is
one that the Gnostics saw as well as mddern scholars?.

In UW 152, 10—11, laldabaoth’s own offspring Sabaoth is describ-
ed as rejecting his mother, the Abyss, the parallel to which is HA 143,
16—17. This is another instance of a more remote “ancestor” being
called ““mother.”

¢ See above, note on 134, 27.

7 Cf. Irenaeus Adv. Haer. 1, 30, ¢ {ed. Harvey I, 236}. A problem suggested
here involves how close Irenaeus was to his sources, and how well he understood them.

' J. Zandee, Death as an Enemy according to Ancient Egyptian Conceptions,
Studies in the History of Religions, 5, Leiden, 1960, pp. 314—315.

"1 E.g.. PS 210, 1—12, Cf. Zandee, Death as an Enemy, p. 315.

" Giversen, op. cit., pp. 199—a201, discusses the various opinions, but does not
seemn to be aware of these two decisive passages, and comes himseif to a different
conclusion.
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After the punishment of the Demiurge, Pistis Sophia sets his
creation in order by the installation of the newly formed aeons (chief
of whom is Sabaoth) in the Demiurge’s inferior world, after the order
of the aeons in the real world above Sophia?. The word mimoes can be
used to designate the model from which a lower likeness is fashioned
(Urbild)?8, or the image itself (Abbild)?e.

In HA, the name “Pistis Sophia™ is spelled with the definite article
before both parts of the name, unlike the book of Pistis Sophia, where
the narne appears without the article before CO®IA. This would ap-
pear to indicate an early stage in the Pistis Sophia tradition. In HA
142, 5—b6 and UW 146, 13, it is explained that both names refer to the
same personage. See also the note on 142, 5—5.

135, 10—II

This phrase is evidently a proverb handed down in the Gnostic tra-
dition, and as such has been translated here “have been found” rather
than “were found,” to give the idea of proverbial wisdom rather than
reference to some particular event. Exactly what it was that was re-
vealed out of the hidden is differently explained. In UW 171, 28 —31,
it is Faith that has been revealed™. In The Gospel of Philip, “the
Nazarene is the one that is revealed in that which is hidden?®." In the
Coptic Apocalypse of Paul, the saying is found, worded as a promise
made to the apostle?®. A similar expression is found in I Enoch 46, 3,
in which the son of Man '‘revealeth all the treasures of that which is
hidden®®.”

135, I1—135,23 The Reflection of Imperishability

This section appears to begin a new literary division, the contents of
which describe the primeval history of humanity rather than extra-
temporal events among the aeons and archons. In the preceding section
as well as in the later section which it seeks to summarnize, the De-
miurge is not depicted as the Creatcr of man, and his history seems to
allow no room for it. He himself arises, he creates his own offspring,
utters his blasphemy, and is cast into the underworld.

In the present section, the Demiurge is man'’s creator and opponent.
The logical place to insert this phase of his career into the wider nar-

 Cf. R. McL. Wilson, The Gnostic Problem, London, 1958, pp. 203, 242—243,
n. 172,

™ Cf. HA 144, 13, UW 150, 3. 172, 20, and CMAT in AJ II 53 {(61), 1.

% Ci HA 144, 1, AJ II 14 (62), 34, and CMOT in UW 165, 14.

*? Or perhaps Pistis (Sophia) is meant. In UV she is often called simply ‘‘ Pistis.”

*® EP 104, 12—13. Quoted from Wilson, Gospel of Philip, p. 32.

*® Apoc, Pl 19, 13—14.
® Charles, op. cit., LI, 214.
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rative would be at the peint of his blasphemy?®. Man was among his
creatures, and his attempt to be god as well as fabricator was part of
that blasphemy. However, if the editor of HA had any intention of
making such a harmony, it is difficult to understand his reconstruction,
for the section here describing the creation of man and the beginnings
of human history appears after the fall of the Demiurge. The editor may
have understood Chaos and the Abyss to be the present domain of the
Demiurge, but this does not seem to be the view of the later revelation
to Norea, in which Ialdabaoth is cast into Tartaros for his impiety. It
appears more likely that the present section introduces a new block of
literary material of a different origin than either the preceding section
or the later revelation. This block extends perhaps as far as the shift
into the first person at 141, 13, and is distinct from other material in
HA in that its content is worked around the primeval history of
Genesis.

The question hovering over all of this material is whether the myth-
ology surrounding and permeating the biblical story in these sections
is a conscious creation of a gnostic interpretation of the account, or
whether the biblical story is being accommodated to an already
existent mythology. The latter is more probable. The mythological
ideas have histories of their own, although different scholars offer
widely variant reconstructions. Biblical material has been taken up
and given a grossly heterodox interpretation in the light of a familiar
idea or myth. HA clearly shows the first stages of the adaptation of
Genesis material into an alien religious tradition. At times its course
follows the biblical narrative almost verbally, and in the case of the
Cain and Abel story of 139, 11—40, mythological accretions which
later enveloped it are absent. The attitude to Genesis here is very much
like that of The Apocryphon of John: “Not as Moses said . . 82"

135, I1—I4

The reinterpretation of Genesis begins at this point, with Sophia
looking down on the watery regions. Upon comparison with Genesis
1, 2, “the Spirit of God was moving over the face of the waters,”
another identification of Sophia is suggested. She is Barbelo, the vir-
ginal Spirit. It has long been noted that the use of the feminine word
mn in Hebrew contributed to the figure of a feminine Spirit in
Gnosticism®, Irenaeus’ Barbelognostics equated the Holy Spirit with

81 In Irenacus Adv. Haer. 1, 30, 6 (ed. Harvey I, 232) man is made immediately
after the blasphemy.

32 For an illuminating study of the use of Genesis in AJ. see Saren Giversen,
The Apocryphon of John and Genesis, 5tTh 17 (1963), 60—76.

88 Cf. Acts of Thomas 27, EP 103, 23—26.
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Sophia®. Bousset derived the name Barbelo from wrap@vos on palaeo-
graphic considerations, which still have merit®. In HA 141, 29—30,
Imperishability is described as the dwelling-place of the virginal
Spint®, In UW 148, 22, it is the image of Pistis Sophia which Ialda-
baoth sees in the waters.

The motif of lower powers falling in love with the reflection of the
image of a higher power is widely spread. In some systems, the image
is masculine, as in Poimandres??. Where the image is feminine, the
motif is sometimes mingled with a myth in which the lower powers at-
tempt to rape the virgin. This is the case in a narrative said by Ba-
silides to be of barbarian origin, which is recounted in the Acta
Archelai. Here the image of the Light-Virgin is reflected and seen by
the Shadows, who lust after her®8. In HA, this particular motif is seen
more strongly in the episodes of the assaults on Eve, 137, 18—137, 31,
and on Norea, 140, 19—140, 32.

In AJ, Barbelo appears, but only in close connection with the Vir-
ginal Spirit and with the Ennoia of God. The three are not identical®®.
Quispel questions whether this three-fold scheme — Virginal Spirit,
Barbelo, Ennoia of God —is original. He prefers to think that this com-
plicated form developed out of simpler and earlier forms of the myth, in
which one figure alone appears®®. It is such an earlier, less systematized
and sophisticated form which is presented in this section of HA®L

8 Trenaeus Adv. Haer. 1, 29, 4 (ed. Harvey I, 225).

8 Wilhelm Bousset, Hauptprobleme der Gnosis, FRLANT ro, Gottingen,
1907, p. 10. Bousset's derivation seems never te have gained wide acceptance, but
it has a great deal to commend it. Giversen, Apocryphon Johannis, pp. 165—166,
examines several contending theories for the proper derivation of the name, but
Bousset’s is not among them. A suggestion of F. C. Burkitt's is given, but an eariier
idea of his is overlooked, that the name may be possibly a corruption of the first
two words of the Hebrew Bible. For this, see F. C. Burkitt, Pistis Sophia, JTkS 23
{1922}, 280. See also R, Eisler, Pistis Sophia und Barbelo, Angelos 3 {1930}, 93—110.

3 The name Barbelo is found neither in HA nor UW.

47 Poimandres 14. On the different forms taken by this reflection motif, see
J. Jervell, Imago Dei: Gen 1, 26f. im Spitjudentum, in der Gnosis und in den
paulinischen Briefen, FRLANT N. F. 33, Géttingen, 1960, pp. 136—138.

* Acta Archelai 67.

®® AJ BG 26—27. The Nag-Hammadi codices are in poor shape at this point,
though all can be reconstructed in some manner. On the problem, see Giversen,
Apocryphon Johannis, pp. 165—168.

#0 Quispel, Der gnostische Anthropos, pp. 197—i19g9. On the sophistication of
A}, Till comments that it is the only Coptic Gnostic work known with its roots in
philosophy; The Gnostic Apocryphon of John, JEH 3 {19352}, 15.

91 Quispel, Der gnostische Anthropos, p. 213 makes the interesting and important
observation that the idea of Sophia's shadow being projected into matter appears
only in documents that are very old, or which show little or no Christian influence.
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The reference made by this passage to the opening of Genesis has
already been noticed®. In the picture of the primeval waters giving
back a reflection, it is not utterly impossible that there is some indi-
cation of ultimate geographical origins. Maspero noticed that among
the sea-going Phoenicians, Chaos was conceived as stormy, unlike the
calm, silent, serene waters of Chaos known to peoples who had no
intimate contact with the Mediterranean®. An inland people, then,
may have originally contributed the myth of the reflection in the
waters.

135, 15—16

The inability of the powers to grasp the image in the waters is
related in Irenaeus Adv. Haer. 1,24, 1 (ed. Harvey I, 196} and
Hippolytus Ref. 7, 28, 2 (ed. Wendland GCS 26, 208, 14 sq.).

I35, 17—19

For the well-known three orders of human existence posited by the
Gnostics, the transliterated forms “psychic,” “pneumatic” and
*hylic” are used in this translation, though “spiritual” may occur when
the reference is to an individual. Regarding the reason here for the
powers’ not being able to attain to the pneumatic, ¢f. Irenaeus’ ac-
count of the Valentinian school, in which it is stated that nothing
psychic can enter the Pleroma®.

135, 20—23

The All may here be the creation, or again, the reference may be to
those men who are destined to be pneumatic. In any case, nothing has
been said about the formation of the All. This may be the writer’s inter-
pretation of Genesis I, 3. The idea seems midway between biblical idea
of the creation of light along with all other things by God, and the cos-
mogony of Poimandres, in which Light is the original stuff, darkness
manifesting itself only within creation. In this passage, the Light is
eternal, as in Poimandres, but creation has need to receive it from
another, as in Genesis.

The phrase “in the will of the Father” is probably a gloss; on this see
below on 136, 10—I1I.

A special problem is presented at HA 135, 32, in which the image in the water is
said to be God's. This can be laid to either the closeness with which the biblical
narrative is being followed, or to editorial alteration. The mention of God in 136,
1—3 sounds very much like an editorial gloss.

¥2 Cf. Sirach 24, 5—6, in which Wisdom walks in the depths of the Abyss.

¥ From his Histoire ancienne des peuples classiques de I'Orient, as quoted by
Carl Clemen, Die phonikische Religion nach Philo von Byblos MV(A)G 43, 3,
Leipzig, 1930, p. 35.

™ Irenaeus Adv. Haer. 1, 7, 1 (ed. Harvey I, s9).
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135, 23—136, 11 The Archons Create Man

135, 23—26

The idea that other powers than God were associated with the cre-
ation of man was widespread not only among Gnostic groups, but even
within Judaism. The root of the concept is surely to be found in
Genesis 1, 26, where God speaks in the first person plural, Let us
make man...” In orthodox Judaism the legend takes the form in
which God creates the man, but over the opposition of the angels®®,
In Philo, a view is expressed in which the angels actually share the
creative task; this represents an attempt to explain the imperfection of
man®®. There are evidences, however, that in a more heterodox
Judaism, the angels actually made Adam’s body?®.

In opposition to Ginzberg, who argues that the theme of angelic
hostility to man in Jewish sources was conceived and advanced in
opposition to the more radical view that the angels or other powers
actually formed man®®, A. Altmann believes that the legend grew out
of a Gnostic background?®®. Quispel seeks to define the boundary of
Gnosticism in this motif by saying that the idea becomes Gnostic when
the powers create man in opposition to a higher power, be it God or
Sophial®®, What is found in Gnosticism, then, becomes an idea of
Jewish heterodoxy, reinterpreted astrologically®!, The body of man is
fashioned by the seven planets, and hence his fate is controlled by
them.

In this passage in HA, it is the archons who determine to make a
man, after the image that appeared to them in the water!®®. This is
likewise the case in UW 160, 32—161, 2 and AJ Il 15 (63), 1—4. It
may be assumed that the Demiurge is represented among the archons,
and takes part in the plan to capture the fleeting image. In Epiphanius
Panarion 37, 4, 1 (ed. Holl GCS 31, 55, 11 sq.) however, the archons
fashion man after the image of Ialdabaoth, and in Irenaeus Adv. Haer.

* E.g.. Bereshith Rabbah 8, 3—9. Ginzberg, op. cit.,, V. 60—71, nn. 12—13,
citea a multitude of rabbinic sources.

¥ Phile De Conf. Ling. 179 (ed. Cohn-Wendland 11, 263, 20 sqq.), De Opif.
Mundi 74. 75 (ed. Cohn-Wendland 1, 25, 8 sqq.}, De Fuga 7i. 72 {ed. Cohn-Wend-
lapd III 124, 32—125, 8).

"* Justin, Dial. 62, 3 {ed. Goodspecd 168).

" Ginzberg, op. cit., V, 6g.

" A_ Altmann, The Gnostic Background of the Rabbinic Adam Legend, JQR,
35 (1944—45), 371—391.

190 Quispel, Der gnostische Anthropos, p. 204.

101 Thid. p. zej.

102 Nor does one of the powers stand out {rom the cthers, as in Irenacus Adv.
Haer. 1, 24, 1. 30, 6 {ed. Harvey I, 196. 232), and elsewhere.
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I, 30, 6 (ed. Harvey I, 267) Ialdabaoth, speaking to the other six
powers, is suggesting that they make man after their own image. So
also is the case in Hippolytus Ref. 7, 28, 2 (ed. Wendland GCS 26, 208,
15 sqq.) regarding the doctrines of Saturnilus!®.

The fashioning of man from dust, as also in UW 160, 34, is more
biblical than the Valentinian idea that man’s body was formed from
an invisible substance of fluid, fusible matteri,

135, 27—28

The theme of bisexuality is involved in HA in two different ways.
Here it is the bisexuality of the archons which comes under discussion,
but later it is the androgyny of the first man. The connection in this
document is made in that man is bisexual since he is made in the image
of these archons. It is easier to gather material relative to the bisexual
nature of the first man than for that of the archontic powers. Irenaeus
tells that Sophia was thought of as double-sexed!9%. Here, and in UW
149, 24—25; 150, 2—4, the seven powers are androgynous as well.
Bertholet concluded that androgynous deities were traceable to two
types: primal beings of the mythologies of culturailly deprived peoples,
and the very wide-spread concept of the moon as bisexual'®®. The
latter concept is very likely involved in the idea of the bisexual Adam
later in HA.

The concept seems most easily traceable in the Hellenic tradition.
Indeed, among the roughly contemporary documents to the Gnostic
literature, the most striking parallel occurs in Poimandres, where the
bisexual first man, begotten in the image of the bisexual God begets
seven bisexual offspring, who correspond to the seven Governors,
also androgynous!®’. The usual supposition is that androgynous
divinities were not creations of the Greek spirit, but were of Oriental
origin. Yet the oldest Greek theogonies know of primeval beings such
as Chaos, which, if not bisexual, are certainly asexual*®®. Greek art of
the classical period provides examples of statuary depicting herma-
phroditic deities. Marie Delcourt believes that these representaticns

1 Cf below on 135, 33—136, 1.

8 Jrenaeus Adv. Haer. 1, 5, 5 (ed. Harvey I, 49).

¥ Jrenaeus Adv. Haer. 1, 30, 3 (ed. Harvey I, 228).

108 Alfred Bertholet, Das Geschlecht der Gottheit, S¥G 173, Tobingen, 1934,
p- 17.

}6? Poimandres 9, 16—17. See Nock and Festugitre, op. cit., p. 20, n. 24, for a
recitation of classical sources relating to a bisexual god. For a discussion of the sub-
ject in classicism, see Delcourt, op, cit.,, or O. Jessen, s. v. Hermaphroditos, PW
VIII {1913), 714—721.

102 M. Delcourt, Hermaphrodite: mythes et rites de la bisexualité dans I'anti-
quitd classique MR 36, Pars, 1958, p. 28,
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are purely symbolic, addressed to the spirit rather than to the senses.
There is an esthetic involved which prevents their becoming the
monstrosities which they would be if intended to be interpreted by the
eye rather than by the intelligence®®. Later, toward the end of antiq-
uity, and with the increased contact of larger segments of the popula-
tion with Oriental ideas, these symbols began to be taken seriously. The
Orphic poets may have been the first to do this!'®. In Gnosticism, the
symbols were no longer the servants of reason, but mythological
entitiesil,

Dietrich, who has provided the most thorough study of the motif of
bisexuality in Gnosticism and its religious antecedents, is less willing
to allow for Oriental influence. He narrows the place of origin down to
Greece and South Italy, more specifically to Pythagorean and Orphic
circles2,

The religious concept of a primeval man bisexual in nature is com-
mon enough, but where is the origin of the bisexual planetary powers
to be sought? In HA, Adam is bisexual since he is created in his
bodily form after the bodies of the archons. Is it possible that the
actual development of the idea was the reverse? Perhaps the archons
who made man took on their hermaphroditic nature from their as-
sociation with Adam.

It is important to notice that in HA the motif of bisexuality serves
no soteriological function, as does the “transcendent sexual dialec-
tic’'?38 of The Gospel of Thomas or The Gospel of Philip!®. The only
interest here is cosmological, though it is the background for the later
rationalizations. This appears to represent an older phase in the
development of Gnosticism!25,

135, 29

Seren Giversen argues, on the basis of the four MSS of The Apo-
cryphon of John and the researches of W. Gundel that the meaning of
20 is not simply “faces,” but “includes the entire being who bears the

109 Thid., p. 32.

B0 Thid., p. 105.

H1 Thid., p. 118.

12 E. L. Dietrich, Der Urmensch als Androgyn, ZIKG 58 {1939), 317.

"3 The phrage is used of the Gnostica but with no reference to these documents
in particular by Giovanni Miegge, The Virgin Mary. trans. Waldo Smith, Philadel-
phia, 1935, p. 74.

M4 Eg, ET 82, 22--24; 99, 24—26; EP 113, 1—26.

B8 Dietrich, op. cit., p. 306, makes the important observation that in classical
mythology the cosmological significance of the Urmensch was central, while in
Gnosticism the interest became soterivlogical, and underwent a systematic develop-
ment.
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face, or, in other words, the shape or forms!®"” Krause translates
“Gesicht!?,” but by further study of other sources, Giversen’s con-
tention gains strength, ““Countenances’ is here adopted as the trans-
lation in a purposeful attempt at ambiguity. Hesitance at adopting
Giversen’s thesis wholeheartedly arises from the fact that animalian
heads and not bodies are found in artistic representations familiar
from magical gems and papyri as well as from the paintings of ancient
Egypt.

Origen, in Contra Celsum 6, 30 {ed. Koetschau GCS 3, 100, 4sq.), a
passage parallel to AJII 11 (59), 26—34, says that in the Ophite
system the first of the seven archonic demons was shaped like a
lion!1®, On the form of Sabaoth, one of the seven in the ‘““Gnostic”
system described by Epiphanius, the heresiologist reports that some
say the pop@ri of this being was that of an ass, while others say it is of
a pight®. In the Coptic Christian apocalypses, the punishing angels of
Hell have animal shapes (though sometimes animal heads)??. It has
been noted that it is only in the Coptic tradition that such a represen-
tation occurs in patristic writing, a strong indication for an Egyptian
background?#,

Especially interesting here, however, is that the statement that the
archons have animal shapes is combined with the assertion that they
are bisexual, and both of these ideas apparently pertain to the fash-
ioning of the body of the man. The sexual nature of man does indeed
become important later in the document, but nothing is said about man
being shaped like an animal. Still, in UW 167, 17—18, after Adam and
Eve eat of the forbidden tree, part of their new awareness is that they
saw they were in the shapes of animals: MMOP®H NGHPION.
Further, EP 119, 22—26 relates that Adam ate from the tree of
Paradise which produced beasts, and thereby became a beast. A very
interesting passage is given by Origen in this connection, wherein he
states that in Ophite belief some souls of men return into archontic
forms, taking the shape of diiferent animals??. Chadwick makes the
stimulating suggestion, relative to this passage in Origen, that perhaps,

18 (Giversen, Apocryphon Johannis, p. 219, The reference is to AJ II 11 {59},
26—34 and parallels, and to Gundel’s Dckane und Dekansternbiider, which was not
available for the present study.

117 Krause and Labib, op. cit., in locis.

M2 A special set of problems is connected with the leonine shape of the chief of
the archons. See below, 142, 17 and note.

19 Epiphamus Panarion 26, 10, 6 (ed. Holl GCS 235, 287, 15 5q.).

120 Zandec, Death as an Enemy, pp. 330—331.

32 1., Dudley, The Egyptian Elements in the Legend of the Body and Soul,
Baltimore, 1911, p. 65.

122 Origen Contra Celsum 6, 33 (ed. Koetschau GCS 3, 102, 27 sqq.).
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in Ophite worship, use was made of sacred masks, fashioned in the
shapes of archons!®. It is known that the worshippers of Mithra had
such a practice!®, The passage in UW cited above gives added possi-
bility to this conjecture, but there is additional evidence.

E. R. Goodenough has published a study of a ten-sided amulet which
in all probability is of Ophite origin, and which he dates, significantly,
to the third or fourth century A. D225, This artifact will be discussed in
detail later, but at this point one of the sides is of interest. This face,
one of the smaller, depicts what appears to be masks. Goodenough was
able to offer no explanation of what they might mean, but in the light
of this evidence, it is more than possible that they are cultic masks
used in Ophite worship. Other faces of the amulet depict what are
probably cultic objects???, In all probability, then, the animal shapes
or faces of the archons played some part in Ophite worship. Perhaps
man’s sexual nature did, as weli?%?,

135, 30
For justification of the conjecture "their man,” cf. below, 135, 34;
136, 1; 137, 18, and 139, 4.

135.33—136. 3

For the lacuna of line 33, cf. 135, 24, 137, 4. 22, 140, 5, and UW
160, 33.

In line 34, wAdopa means “something which is fashioned,” and in
itself begs no question as to the nature or gender of what that might be.
English, unfortunately, has no similarly ambiguous parallel such as
“Gebilde®®,"" without resorting to words having a more weighted con-
notation in another direction, such as “‘fabrication,” or “handiwork."”
In this particular context, the reference is to the archons’ attempt to
capture the reflected image and place it within their man, who is the
mAdopa. Hence it is rendered here “creature,” but see the concordance
for other references.

The tense of the verb *‘grasp™ in 136, 1 is probably conjunctive,
though it could possibly be a formation of () ANTE-, “until we catch it
in our creation.”

I8 Chadwick, op. cit., p. 349, 1. 4.

14 Cf. Jerome Ep. 107, 2, 2 (ed. Hilberg CSEL 55, 292, 2 5qq.}; Franz Cumont, The
Mysterics of Mithra, trans. Thomas J. McCormack, Chicago, 1903, pp. 152—154.

128 Edwin R. Goodenough, A Jewish-Gnostic Amulet of the Roman Period,
Greek and Byzantine Studies 1 (1958), p. 73.

12 1bid., pp. 76—8o.

127 See below, 138, 17, and note.

1:8 Schenke, in loco. Cf. also concordances to the editions of AJ, and that of
Béblig and Labib to UW.
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The pronouns in lines 34-—35 could be translated as well by “he” and
“his,” but the reference is presumably to the image. The archons, not
being able to catch the image in the water, determine to tempt it into
a trap, the body of Adam, where they, the psychic, will be able to take
possession of the pneumatic.

The word WBPEINE, “co-image,” occurs three times in UW, and
once in AJ. In UW 158, 34, Adam’s companion is thus designated, as
in HA 139, 31. In UW 164, 1, it is Eve’s companion. At UW 169, 29,
it is said that the archons defile their own *‘co-image,” as in HA 140,
25. In AJ the sole occurrence is in Codex IV 36, 1, in which it is said
that Adam knew his Mitgestalt, as Krause renders the word!?®. The
four MSS of AJ provide interesting material for the concept, however.
The parallel to this latter passage in AJ II 23 (71), 9 reads simply
€INE, “image.” The most arresting readings, however, are those of
AJIII 30, 3, which reads ouvousia, and AJ BG 60, 3, which has
simply oloia®®. One might expect as an equivalent, rather than
ouvouola, oupPolov, originally a piece broken off an object to serve as
a mutual token of recognition. In Aristophanes’ relating of the myth
of the androgyne in Plato’s Symposium, each sex, i. e., each half of the
original androgyne, is said to be a aUppoAov of the other!3l.

In AJ asin UW, and later in HA, the word ()BPEINE is used of Eve,
but this is not always the reference, and the translation must avoid
such a misleading assumption. Schenke translates it as “Ebenbild.”
Since it is evidently a coined word, there seems to be nothing untoward
in using an equally artificial ‘'co-image.” It must be distinguished
from €INE in translation, and it would be best to preserve the ety-
mology in English if possible. “Counterpart,’” though it does suggest
itself, does not exactly do this, nor does it seem as suitable as a coined
word. Moreover, it is probably an overloaded translation technically.

Behind the use of WBPEINE in HA is the mythical account of the
division of the sexes from a primeval androgynous state, and the motif
here at issue of the archons' attempting to reproduce or capture in
their creation the image of God. For both of these circumstances *‘co-
image'" appears elastic enough to accommodate the interpretation, or
some other interpretation by,someone disagreeing with that offered
herel33,

128 [{rause and Labib, op. cit., in loca.

130 The word cuvouvoia can mean "“sexwal intercourse,” and is so used in AJ
{there are several instances; sce the concordances), but at AJ III 33, 1—2, odgia
is so used| Is there any such confusion of terms in HA 140, 24—257?

131 Plato, Symposiom 191 1.

132 For the use of Q)BP- in compounds, see Crum, op. cit., p. 551b, and Giversen,
Apocryphon Johannis, pp. 197—148.
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In line 136, 1, the possessive prefix ITM, “our,” was omitted and later
inserted above the proper place.

The construction of 136, 1—2, ““not [realizing,]” rendered here as
circurnstantial, also admits of being read as a second present: ““They
do not [realize.]” The phrase has the ring of an editorial addition,
anticipating the result of the archons’ machinations. The use of ““God"”
here does not sound wholly Gnostic, and the Christian Gnostic editor
may be responsible for its insertion13,

H

136, 3—5

In this passage, “‘he” is evidently the Demiurge, who, by breathing
into the man's face, endows him with his psychic nature. The only
puzzle here is that it is not clear whether Samael is doing this according
to his own plan, as in the Valentinian doctrine!™, or was tricked into
doing it so as to be drained of his potency, as Irenaeus tells us the
Ophites believed!$®, If the latter is the case, it is possible that in the
preceding lines the archons are conspiring against their own progenitor.
The inconvenient lacuna forbids certainty, but probability is on the
side of the former alternative,

After man has been rendered psychic by the inflation of the De-
miurge’s breath, he is still prostrate and helpless on the ground*®®. The
Spirit steals into him secretly later'3?. The body of Adam at this point
lies on the ground spiritless, and because of the archons’ weakness
(fack of spirit), his creators are not able to make him rise, “for many
days.” In UW 163, 6—14, the Chief Archon leaves the body of Adam
“without a soul” for forty days, at the end of which Sophia sends Zoe to
imbue Adam with life. In AJ Il 19 (67), 13—14, the work of the powers
“remained completely inactive and motionless for a long time!38.”

The theme of Adam left insensate on the ground before receiving the
breath of life is a familiar one. He is usually depicted by the Gnostic
sects as unable to stand, and wriggling on the ground like a worm?!s®,

133 Cf. the word “"God' above in 135, 32. In the original myth, was it really
God's image that was reflected ?

13 Irenaeus Adv. Haer. 1, 5, 5 (ed. Harvey I, 49) where man is made psychic.
In 1, 5, 6. he is secretly made spiritual by the inspiration of Sophia.

138 Ibid., 1, 30, 6. Cf. A] I1 19 {67), 22—32.

1% Here, as in most of the sources, Adam’s reptilian condition is to the frustration
of the archons. In UW 163, 27—30, however, this delighted them!

137 Cf. below, 136, 12—15. 138 Giversen, Apocryphon Johannis, p. 83.

1% Trenaeus Adv. Haer. 1, 30, 6 {ed. Harvey I, 232) [Ophites]; Epiphanius
Panarion 37, 4, 1 {ed. Holl GCS 31, 55, 14 5q.) [Ophites]. The cause of Adam's state
as the impotence of the powers is added in Irenaeus Adv. Haer. 1, 24, 1 {ed. Harvey
I, 1g97) [Saturninus], and Hippolytus Ref. 7, 28, 3 (ed. Wendland GCS 26, 208,
17 5q.) [Saturnilus]. Cf. also Right Ginza 101.
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Hippolytus tells that the “Chaldeans,” presumably meaning astrolo-
gers, held him to have lain motionless, still as a statue!?. Similar
references to a space of time between Adam’s creation and his actual
endowment with life are known from rabbinic literature, as well’$1 It
is to be noted, however, that one familiar theme sometimes associated
with Adam’s lifeless state in rabbinic sources is missing here: the motif
of the gigantic size of the first man™? The closest approach which HA
makes to any similar idea is in the enormous aeon created by Ialdabaoth
in 142, 35.
136, 6—8

The explanation of the simile of the whirlwinds may be that the
archons were trying to blow breath, or spirit, into the creature. The
LXX of Genesis 2, 7 has God blow the mvor} of life into Adam’s
nostrils; wvof is an equivalent to THY, from which 2ATHOY, “whirl-
wind,” is derived. If this is the reason for this strange figure of speech,
it is one more instance of a word from the biblical text being accorded a
strange new context in this Gnostic reinterpretation.

136, 10—11
The idea that the archons were unwittingly acting in accordance
with a higher plan is spelled out further in The Gospel of Philip:

The archons
thought that it was by their own power and will
that they were doing what they did,
but the Holy Spirit in secret
was contriving everything through them
as it wished!?,

The comment that the events described are happening within the will
of the Father interrupts the flow of the narrative in HA four times!#,
In each case it has the air of editorial insertion. The impression gained,
just as in 136, 1--3 immediately above, is that the Christian Gnostic
editor has taken a writing substantially polytheistic, and sublimated
this aspect, by the device of reducing the divine and semidivine charac-
ters to lesser beings acting under the guidance of one Supreme Being.

140 Hippolytus Ref. 5, 7, 6 (ed. Wendland GCS 26, 80, 4 5qq.).

1 F g, Bereshith Rabbah 8, 1; Fathers according to Rabbi Nathan 1. See also
Ginzberg, op. cit., V, 79, n. 22,

13 Agreported of the Ophites in Irenacus Adv. Haer. 1, 30, 6 {ed. Harvey I, 232).
Among rabbinic sources may be cited Bereshith Rabbah 8,1; 21, 3; Midrash Tehillim
139, 5. for others sce Ginzberg, op. cit., ¥, 79, n. 22.

42 EP 103, 14—19, quoted from Wilson, Gospel of Philip, p. 31, 14—19; ¢f.
W. Till, Das Evangelium nach Philippos, PTS 2, p. 15.

M4 At 135, 22, 136, 10=—11, 136, 34—137, 3, and 144, I1—I4.
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136, 1I1—136, 19 The Spirit Comes to Adam

A very complex set of ideas is tangled in this passage. Althoogh inter-
related, there are two axes of thought: the etymology of the name
Adam, and the Spirit which comes forth from the Earth.

Before these aspects of the passage can be elucidated, however, the
relation to the narrative of UW must be discussed. The untitled docu-
ment describes the creation of three Adams. The first is the appearance
of the Light-Adam, Adamas, who is loved by the Pronoia® This
Adam is later described as pneumatic*t®. A second Adam is created by
Sophia Zoe, a bisexual Adam who is identified with the Greek Herma-
phroditus*’. Later this second Adam is designated psychic!*®. Then a
third Adam is created by the seven archons™®. This Adam, confusingly,
is described in loco as psychic, but is subsequently termed earthly
(}oixkdg)rsee,

While only one Adam is discussed in HA, he is reminiscent of all
three Adams of UW. The first pneumatic Adamas of UW is seen in the
HA passage as the Spirit comes up from the adamantine earth. As the
Earth spread over him in UW, so the Spirit comes out from the Earth,
in HA, to settle in him. The discussion which follows in UW 136, 25—31
regarding the earth’s being cleansed by the blood of the Virgin!é! may
have a bearing on the role of the Spirit in HA 136, 11—17, which,
although in this passage grammatically masculine, is very difficult to
separate from the figure of the feminine Spirit!é2.

The second Adam of UW, by virtue of his hermaphroditic nature,
recalls the episode of HA 137, 7—11. The fact thatin UW 161, 34—162,
3 his son is “the Animal,”” meaning the Serpent, could conceivably
have some remote reference to the account of Adam’s giving names to
the animals, found in HA 136, 19—24. By virtue of the fact that Eve
is said in UW to be the Instructor as well as Adam’s mother, the peri-
cope of HA 137, xx—17 is recalled, in which Adam recognizes Eve as
his mother. Also in the continuation of the UW passage in 162, 4—15,
Eve, "the first Virgin,” identifies herself to Adam in words very like
Adam’s recognition of Eve in HA 137, 11—17.

The third Adam of UW recalls Adam’s being created of dust by the
archons in HA 135, 26—27. It is this third Adam who moves helplessly
on the ground until Sophia sends him her daughter Zoe, the Hebrew
Eve, who awzkens Adam, as in HA 137, 12—13.

Ms UW 156, 2—25, s W 165, 28—29.
u? UW 161, 23—32. e TIW 165, 30—31.
M9 UW 162, 29g—163, 3. 15 UW 165, 33—34-

163 See the discussion of Bohlig and Labib, Die koptisch-gnostische Schrift ohne
Titel, pp. 60—61.
163 This will be discussed later in this section.
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Either a broad mythology has been condensed in HA, or the account
of HA has been expanded, analyzed, and to some degree systematized
in UW?8, The latter is more probable for two reasons. First, the ac-
count of HA, from a literary point of view, is much closer to an
obvious source of the myth: the Genesis account. The alterations, ad-
ditions, and reinterpretations are less thoroughgoing than in UW, Here
in HA, the Gnostic effort to reinterpret the Genesis story can be seen
in an earlier, still emergent form, Second, the entire thrust of the
Gnostic movement was from simplicity to complexity, from bare nar-
rative to sophisticated philosophical interpretation, from myth to
mysticism?54,

A Jewish background is apparent in the etymology of Adam’s name
offered in HA 136, 16—17. “Adam' is derived from 4R, "earth,”
because the Spirit discovered him moving about on the ground like
a snake. This derivation is not biblical, but it is found in rabbinic
sources!®®, Alternate derivations of the name are offered in other
sources. The Barbelognostics of Irenaeus’ acquaintance derived the
name from the Greek &5dpas, since they said he had never been con-
queredi®® In UW 156, 24—25, a similar etymology of Adamas, the first,
or Light Adam of that document, is offered on the basis of the same word
used here in line 14: "the holy adamantine Earth.” A more common
explanation of the name in Jewish sources is a derivation from 218,
“red,” or o7, “blood®?.” In UW 156, 22, the name is explained as
“the Light-Blood-Man.” This immediately precedes the lines telling of
all the powers venerating the blood of the Virgin, from which the earth
was cleansed.

Strikingly similar words are found in Josephus, who describes the
“red earth” from which Adam was made as “virgin!®®." Adam’s
having been made from virgin earth is a common expression being
found in writers orthodox as well as Gnostic!®®. There is not neces-

1683 Tt will be underatocd that the documents themselves are not necessarily
meant, but the traditions which produced them. However, a detailed literary study
would be of interest, and perhaps would be sigrificant.

164 Unfortunately, the complete edition of UW was apparently not available to
Hans-Martin Schenke for the writing of his book Der Gott “Mensch’ in der Gnosis,
Gattingen, 1662. There, the discussion of the Urmensch in UW (pp. 46—51) is only
taken through plate 159 of Labib's edition, the portion which Schenke had previously
translated for ThLZ.

188 ¥ g., Midrash Tehillim 8, 2. See Gershom Scholem, Die Vorstellung vom Golem
in thren tellurischen und magischen Beziehungen, ErJb 22 {1954), p. 237.

15¢ Irenaeus Adv. Haer. 1, 29, 3 {ed. Harvey I, 224).

187 Ginzberg, op. cit., V, y2, 0. 15. 168 Josephus Ant. Jud. 1, 1, 2.

160 E g., Irenacus Adv. Haer. 3, 21, 10 {ed. Sagnard SC 34, 370, 17—19); Tertul-
lian Adv. Jud. 13, 11 {ed. Kroymann CC 2, 1386 sq., 60—62); 17, 4 (ed. Kroymann

68



sarily any mythological connotation in the expression at all; X
N3 is a Mishnaic expression for unplowed land*®?, In the Christian
sources, as applied to the earth from which Adam was made, it is inter-
preted to mean ground on which it had not yet rained, which had not
yet been soiled with human blood, or which stiil contained no corpse?®:.
Yet innocent as these expressions may be, mythology will flourish
where such idioms are taken seriously, especially when transferred
from one language area to another.

The idea of the “virginal Spirit’” has been discussed already, with
regard to 135, 11—14, It is important that in the passage here under
discussion the Spirit is masculine. This may be a grammatical accom-
modation at the expense of the mythological background, which is
clear enough despite the gender given the Spirit in this passage. Two
interesting sections from The Gospel of Philip are relevant at this
point.

The soul of Adam
came inte being from a breath. Iis
consort is the spirit. The spirit which
was given te him
is his mother . . 162

Adar came into being from two
virging, from the Spirit and from
the virgin earthl$d,

It has already been mentioned that according to Irenaeus the Holy
Spirit was given the name "First Woman' among the Ophitesi®.

CC 2, 9o4, 23—27); John of Damascus De Fide Orth. 4, 24 (MG 94, col. 1205{08).
These references, and others, are discussed in a series of secondary sources. Cf. R.
Ké&hler, Die Erde als jungfrauliche Mutter Adams, Germania 7 {1862), 476—480;
E. Nestle, Die "jungfriuliche’ Erde, ARW 11 (1908), 414—416;, H. Vollmer, Die
Erde als jungfirauliche Mutter Adams, ZNW 10 {1909}, 324; I. Low, Die Erde als
jungfrauliche Mutter Adams, ZNW, 11 (1910), 168. These writers are not inclined
to accept a mythological interpretation of the virgin earth motif as applied to
Adam. For a writer willing to go to extremes, see E. A. Boklen, Adam und Qain
im Lichte der vergleichenden Mythenforschung, Mythologische Bibliothek, Band I,
Heft 2—3; Leipzig, 1907, pp. 71f.

e Low, loc. cit.

M Vollmer, loc. cit.

182 EP 118, 22—25, quoted from Wilson, Gospel of Philip, p. 46.

13 EP 119, 16—18, quoted from Wilson, Ibid., p. 47. It is interesting that this
passage is followed by a Christological explanation of Adam's virgin birth, similar
to that found in Passio Bartholomaei 5 {ed. Lipsins-Bonnet X1, 137, 3 5qq.), Firmicus
Maternus De Errore Prof. Ret. 25, 2. 3 (ed. Ziegler 73, 8 sqq.) or John of Damascus
De Fide Orth. 4, 24 {MG 94. col. 1208].

¥4 Irenaeus Adv. Haer. 1, 30, 1 {ed. Harvey I, 227}; cf. Ibid. 1, 29, 4 {(ed. Harvey
I, 225sq.).
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There may be some connection of this Gnostic tradition with the
legends known to rabbinic writers of a First Eve, a wife given Adam
before the Eve of the biblical account®®, In later Jewish tradition, this
figure becomes known as Lilith, who was taken not from Adam'’s side,
but from the Earth!¢. Interestingly enough, the idea that Lilith was a
spirit of the wind was known in Jewish circles as late as the thirteenth
century!®?. These considerations contribute to Scholem’s conclusion
that old Jewish tradition knew a chthonic earth-spirit, which dwelt
within Adam?®s,

Also relevant in this connection is the heresy of a certain Justin, as
reported by Hippolytus!®®. In this system, there are three primeval
principles: the good God, the father Elohim, and a female principle
which is half-virgin and half-snake. This latter being is given twonames:
Israel and Edem. Scholem believes that “Edem” is a heretical Jewish
confusion of PR and yT& (LXX: E8en)'?®. He agrees with Lipsius
that this figure Edem is the pérsonification of the Earth!”.. In Justin’s
system, Adam received his spirit from Elohim, but his soul from Edem,
the Earth!?2, 1t is worthy of note that here in HA 136, 15, although
Adam has been described four lines above as psychic (yuyixés), it is
said that after the Spirit settled in him he became a living soul {yux1).
This may be a reference not only to Genesis 2, 7, where God breathes
into Adam’s nostrils the breath of life so that he becomes a living soul,
but to Genesis 1 24 as well, in which the Earth brings forth living
souls (LXX: yangfi)?™. The biblical allusion is misleading. It must be
assumed here, in harmony with Gnostic doctrine known from other
sources and even evident in HA, that Adam is here being endowed
with Spirit, not Soul. He is already psychic by virtue of the breath of
the Demiurge, in 136, 3—4. Later, after the archons carry out their
plan to create a woman from Adam's side, he is left again merely
psychic!™,

188 E.g., Bereshith Rabbah 22, 7. See Ginzberg, op. cit., ¥V, 87—88, n. 40, and
especially Scholem, op. cit., p. 241.

M Ci. Ginzberg, loc. cit., and Scholem, op. cit., p. 241.

7 Ginzberg, loc. cit.

1% Scholem, op. cit., p. 242.

1* Hippolytus Ref. 5, 26 {ed. Wendiand GCS 26, 126—132).

178 Zeholem, loc. cit. 11 Ihid.

17 Cf. Pirke Rabbi Eliezer 12,

123 Scholem, loc. cit. Following the LXX, the Sahidic of Genesis 1, 24 reads:
MAPE TTKAZ TAYO EBOA NOYYYXH ECONZ. This is found in a Sahidic fragment
of Genesis 1, g—z25 published by O. v. Lemm, Sahidische Bibelfragmente III,
Bulietin de I' Académie Imperiale des Sciences de St.-Pétersbourg, V, 25, 4 (1906),

pp.- 97—98.
1% See below, 137, 10—11.
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There are still further possible relations, which, though more remote,
should nevertheless be noted. It becomes important that, in Justin’s
system, the Earth, or Edem, is half-snake. Later in HA, the serpent in
Eden is described as the Instructor!?® The idea is that the serpent in-
structs the first pair in true knowledge, or gnosis. However, in UW
163, 30—33, after Sophia sees that Adam is lying helpless on the
ground, she sends her daughter Zoe, “who is called Eve,” to Adam as
an Instructor, to endow him with a soul'?¢,

Can there possibly be a connection between this Spirit which comes
up out of the earth and the almost universal chthonic serpent deity ? It
is not completely out of the question. Philo of Byblos spoke of the
serpent as ‘‘the most spiritual of animals: T TvevpaTikGTOTOV T
{@cv'?7.” Baudissin attributes this idea of the serpent to Egyptian
influence, on the grounds that the Greeks explained the Egyptian
snake-god Kneph by mrvelpa??®. Horapollon speaks of the mvebpa
which pervades the world like a snake!?®. Since the serpent appears
later in HA as the bestower of gnosis on mankind, it is not unreasonable
to find a similar idea involved in the occasion of man's equipment with
a spirit!8o,

1t is to be noted that the instillation of Spirit within Adam is not
described as the giving of a spark of light, as so often elsewhere, nor
does the Spirit come from the realm of Light above, but from the Earth
below!8l,

136, r9—24 Adam Names the Animals

The only significant variation in sense between this section and
Genesis 2, 19, which it obviously has in mind, is that it is here the
archons rather than God who assemble the animals before Adam.
Textually, the relation between these lines and the Sahidic of Genesis
1, 29 is not particularly close. Aside from the variations which are

17 See below on 137, 32. The Aramaic etymology involved is very important.

178 Further, see below on 137, 11—13.

177 Phile of Byblos Frag. 9, in: Fragmenta Historicorum Graccorum ed. C. Mal-
ler (5 vols.} Paris, 1848—1928, 1II, 572.

178 W. W. Baudissin, Studien zur semitischen Religionsgeschichte (2 vols.}
Leipzig, 1876—1878, I, 270 n. 3.

17% Hierogl. 1, 64; this source is cited by Chadwick, op. cit., p. 340, n. 2.

180 For discussion of the snake as a beneficient chthonic spirit, see E. Gerhard,
Uber Agathodaimon und Bona Dea, in his Gesammelte Akademische Abhand.-
lungen und kicine Schriften {2 vols.), Berlin, 1866—1868, 11, 2:1—57. For further
discussion of the serpent as a bestower of knowledge, see the note on 137, 31—32
below.

18 Cf Zandee, Gnostic Ideas, pp. 41—43 on the concept of the '‘pneumatic
seed.”
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apparent even in translation, several words are used here which are
synonymous to those in Genesis, but different!82,

There seems to be no more significance to the account here than
simply what lies on the surface. In the parallel passage of UW 168,
17—169, 13, however, full use has been made of this episode also in the
Gnostic reinterpretation of Genesis. There the archons use this as an
opportunity to test Adam, to see how much knowledge, or gnosis, he
had obtained from eating of the forbidden fruit. When they discover
that he is indeed able to name the animals, they cast him out of
Paradise, in words reminiscent of Genesis 3, 22.

In UW the story is displaced from its position in Genesis to fit after
the account of the eating of the fruit. This enables the writer to give it
the value of demonstrating Adam’s wisdom. That the naming of the
animals was such a demonstration, and even a test of Adam’s wisdom
is known from rabbinic sources as well!®. In HA however, the story is
only slightly out of order; it precedes the placing of Adam in Paradise,
and thus serves the opposite function as in UW. The account of HA,
devoid as it is of such a Gnostic interpretation, must be closer to a
time when the biblical account of creation was beginning to be accom-
modated to Gnostic ideas.

136, 24137, 3 Adam Placed tn Paradise
136, 24—32
The account of Genesis 2, 15—17 is being followed very closely in
these lines. For purposes of comparison, it is quoted here:
15. AMIXOEIC TMINOYTE X! MMPWME NTAHTTAACCE MMONM
AYKW MMOY ZM TMAPAAICOC €PZWB €POY AYW EZAPEZ.
16. AYW ATINQYTE Z2WN €TOOTH NAAAM €4XW MMOC X€
€BOA 2N WHN NIM €TZM TMAPAAICOC ZN OYWM EKEOYWM.
17. EBOA AE ZM TTWHN NCOYN TTTETNAYOYY MN TMESOO0Y
NNETNOYWM €BOA NZHTY 2M TEZOOY A€ ETETNAOYWM
€BOA NZHTY ZN OYMOY TETNAMOYI34
The lacunas of lines 31 and 32 are supplied from these verses, and from
HA 137, 34—138, 5.

The word TTAPAAEICOC occurs in HA sometimes with the article,
and sometimes without. The practice has here been followed of

13t A fragment containing Genesis 2, 9—z3 in Sahidic was published by G.
Maspero, in Fragments de la version thébaine de I’Ancien Testament, Mémoires
publiées par les membres de la Mission Archéolegique Frangaise au Caire, Tome 6,
Fasc. 1, Paris, 1892, pp. 5—6.

103 F g., Bereshith Rabbah 18, 4; Midrash Tehillim 8, 2. Further sources are
given by Ginzberg, op. ¢it.,, V, 83, n. 29,

184 Quoted from Maspero, op. cit., p. 5.
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translating ‘‘Paradise” where the article is absent, and “‘the garden”
where it is present. In the Sahidic fragments of Genesis, the article is
consistently used, with one exception: at Genesis 3, 24 in Crum’s
publication1®,

In the Nag-Hammadi documents the article seems to be used with
TTAPAAEICOC quite arbitrarily. Eight of the thirteen occurrences of
the word in UW have the article. It is just as sporadic in The Apo-
cryphon of John. The editors of these documents resolve the difficulty
by supplying an article in the text where it is lacking. This course is not
followed here, since the omission seems to have been a perfectly ac-
ceptable usage with this word; the text therefore stands in no need of
correction,

The distinction made between articular and anarthrous use when
translated ‘‘the garden’ and ‘"Paradise,’” respectively, may appear too
sharply overdrawn, but use of “the garden” may find justification on
the grounds that of the Gnostic accounts of the Eden story, this one is
closest to the Genesis account. Halfway between this version and that
of Genesis stands TII Baruch 4, 8, in which Ged forbids Adam to eat
of the vine which Samael has planted.

136, 34—137, 1
These lines and the two following are probably editorial additions88,
Here the archons, with the purpose of denying gnosis to man, forbid
him to eat of the tree of knowledge. But unknown to them, the Father
was acting through them. It was the Father’s intention that man
should eat. The implication seems to be that the Father knew man
would disobey an order by the archons.

137, 2—3

The preceding lacuna and a scribal correction in line 2 combine to
present a severe textual problem. In line 2, the word WIT which is
retained in this text has been scored through, and the word NAY writ-
ten in above; for the conjectured reading €YO, the MS reads €40. The
question presented involves who it is that is to be regarded as hylic. As
the text was left standing by the corrector, NAY EPOQY €40, it must
be Adam: “that he may see them, being (himself) hylic.” But is it not
the archons who are merely hylic, and jealous of the more highly
endowed Adam? Is not the meaning that it was the Father's will that
Adam recognize the state of affairs by eating of the tree knowledge,
which was forbidden him by his jealous creators?

185 A fragment containing Genesis 3, 16—4, 4 was published by W. E. Crum,
Catalogue of the Coptic Manuscripts in the British Museum, London, 1905, p. 391,
The same verse in Maspero’'s fragment, op. cit., p. 6, has the article.

I8 See above on 136, 10—I1,
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Now the original reading (OIT would make good sense with €YO, but
not with €40. Reading EYO would make the text refer to the archons’
hylic nature rather than Adam’s. It would perhaps not be difficult in
the course of textual transmission'®” for the letter Y to be mistaken for
Y in an ambiguous context, even though in this particular codex the
distinction between the two letters is quite sharp. If this indeed is a
case of faulty transcription, it accounts for the NAY being inserted, in
an effort to improve the grammatical, sense. It seems best, then, to
retain the original WIT, and emend EYO to EYO. Here THPOY is read,
since it seems to agree with the necessary emendation to €YO, and with
the sense of the passage. Perhaps, of course, the MS itself originally read
THPY in agreement with €40.

As an alternative way of accounting for the correction in the line, it
might be conjectured that an original Greek verb such as ouveiBelv lay
behind the text, a word capable of being interpreted as either (W71 or
NAY. However, the difficulty seems capable of explanation by the
Coptic alone. A later hand, realizing that WIT and €40 did not har-
monize'38, made a correction, but erroneously substituted another verb,
so that the text continued its mistaken reference to Adam’s being of
hylic nature. Such a substitution of a different verb would be a less
likely error on the part of an original copyist than an erroneous letter.
Further against the originality of NAY, there is no good reason for a
statement about Adam’s seeing the archons being introduced into the
text at all. He had already seen them. The will of the Father was rather
that he should recognize them for what they were.

137, 3—II The Archons Create Eve

137.4—7

The word BWE, *“forgetfulness,” is used in Genesis 2, 21 of Adam’s
sleepl®®. It is another example of Gnostic reinterpretation of the
biblical account, whereby the implications of “ignorance’ are overlaid

187 1t is an open question just how long a life of textual transmission the docu-
ments known from Nag-Hammadi had. Since ihe heresiologists of the Church
obviously had numbers of these documents, they must have been fairly widespread
geographically as well as having a considerable longevity, although they did not
last long enough to be committed to parchment, enabling preservation in some part
of the world other than Egypt. This matter will become clearer when literary
criticism has ascertained the editorial relations ol the various writings. The four
MSS of AJ suit it well for such study, but the highly sophisticated nature of its
content sets is apart from others of the treatises, such as HA.

180 The meaning would be, “and Adam would consider them, since-he was
completely hylic.”” Consider them what ?

i8% Maspera, op. cit., p. 6.
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on a word which by its ambiguity provides the opportunity for an ec-
centric understanding. The new meaning given it by the Gnostics is
spelled out even more clearly in A J **°, Till translates the word, in a
similar context, by “Erkenntnisunfahigkeit,” which is descriptive,
even if unwieldy!®l. Bohlig, at the parallel passage in UW 164, 21,
translates ‘‘Vergessenschlaf.”

By this device the archons plot to rob Adam of his higher, heavenly,
or pneumatic nature. It is significant that this action directly related
to the creation of Eve.

137, 7—11

This passage is best explained on the basis of the myth of the
primeval androgyne. It is not specifically stated here that Adam was
hermaphroditic, but from the intention of the archons expressed in
135, 27—28, it can be inferred1®. Thus interpreted, it affords a cos-
mological basis for a phase of Gnostic soteriology expressed in sexual
terminology.

The real origin of the androgyne myth as it gained influence in the
Mediterranean world is quite obscure. There is a question as to whether
or not androgynous deities were known in Egypt!®. Some can find
them in Semitic sources, though this can be disputed as well!®. There
is general agreement, however, that the myth in most cultures ulti-
mately goes back to a lunar deity, a phenomenon explained by the
waxing and waning of the moon's face!®s, Dietrich locates the point
of dissemination, if not of origin, in Greece and South Italy, and
attributes the popularity of it to revivals of Pythagoreanism and
Orphism?®®, Krappe believes that the myth was native to the early

0% AT II 22 {yo0}, 21—28,

M AJ BG 58, 13—59, 5; see Till, Papyrus Berolinensis 850z, in loco.

3 Cf UW 161, 23—32.

i3 See E. R. Goodenough, Jewish Symbols in the Greco-Roman Period (8 vols.}
Bollingen Series, New York, 1953—1958, V, 176—177; and Zandee, Gnostic
Ideas. p. 72,

M E g., A Jeremias, Das alte Testament im Lichte des alten Orients, 4. durchges.
Aufl. Leipzig, 1930, pp. 450, 524, 539. 730.

1% Cf the double form Lunus:Luna in Latin, and Clementine Recognitions 1,
69, 6. 3, 9, 7 {ed. Rehm, GCS 51, 47, 16. 51, 104, 6). See also Dietrich, op. cit., pp.
298—299; Bertholet, op. cit., p. 17; Jercmias, op. cit., p. 54. Bsklen, op. cit., buiids
his book around this idea, secking to prove that practically every element of the
Paradise story can be laid to an original lunar mythology. There is a great deal of
interesting material set forth in his work, but there is also much irrelevance, and
upcritical straining at very dubious points.

18 Dietrich, op. cit., p. 317.
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Indo-European inhabitants of Asia Minor; he seeks to find traces in
the Vedic literaturel®?,

At any rate, it is in the Greek tradition that literary evidence first
becomes plentiful and indisputable. Empedocles knows the myth of a
primeval bisexual man®®. The locus classicus for the discussion of the
idea is, of course, the Symposium of Plato!?®. Konrat Ziegler devoted
an intensive study to the relations of the myth in Empedocles and
Plato, concluding that both ultimately stem from Orphic anthropogony,
which he in turn derives from Babylonian ideas?®. This last conclusion
is more debatable, but his study of the classical sources is quite
thorough?°t.

The important point to be drawn from the Hellenic use of the
androgyne myth is that it serves only a cosmogonic function; no
eschatology is involved. The general idea involved is the primeval
unity of all things, but any eschatological return to the Urzeit is not
expressed in the same metaphors. The classical writers never take the
idea literally, or even seriously (Plato is an obvious example), and the
philosophers treat it intellectually or mystically®2,

The idea of an androgynous Adam is found in rabbinic literature in
connection with efforts to harmonize Genesis 1, 2, “In the image of
God he created him . . . Male and female he created them,'" and Genesis
5, 2, ''Male and fernale he created them . . . and named them Adam?9%",

The Sahidic of Genesis 1, 27 reads: A TINOYTE TAMIO MITPWME
KATA BIKWN MIINOYTE AYTAMICOY OYZOO0YT MN OYCZIME
ANTAMIOOY™, Genesis 5, 2 reads: OY200T MN OYCZIME AYTA-
MIOQY EPOOY AYMOYTE ETIEYPAN XE AAAMES,

Speculation on the subject was undecided as to whether Adam’s
double nature meant that he had two faces, or that he was actually

17 A. H. Krappe, The Birth of Eve, in: Occident and Orient . . . Gaster Annivers-
ary Volume, ed. Bruno Schneider, London, 1936, pp. 316—321.

1% Empedocles Frag. 61—62, in: Diels-Kranz (eds.), Die Fragmente der Vor-
sokratiker (3 vols.) 9. Auil., Berlin, 1960, 1, 334—335.

18% Plato Symposium 189 E—ig3C.

200 I, Ziegler, Menschen- und Weltenwerden, Neue Jahrbocher {fir das klassische
Altertum, Geschichte und deutsche Literatur, 31 {1913), 520—573.

201 Many references can be cited; see n. 114 above on 135, 27.

302 Dietrich, op. cit., p. 3o4; Declcourt, op. cit., pp. 32. 104-——x05; Krappe, op.
cit., p. 316.

203 Aquila and Theodotion corrected DK to adtols in Genesis 1: 27, Jervell,
op. ¢it,, p. 1o7. . Schwally, Dic biblischen Schépfungsberichte, ARW g (1906),
159—175, argued that the myth of the androgyne actually lay behind the Genesis
account itseif, explaining the textual difficulties in these passages.

4 Von Lemm, op. cit., p. 98.

205 Wessely, op. cit., p. 34.
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androgynous?®. It is generally agreed that the impetus for this rab-
binic theme derived from Greek Gnosticism?°?. One feature that rab-
binic speculation on the androgyne has in common with the classical
writers is that its function is purely cosmological. A facet of the crea-
tion story is thereby explained, and no eschatological conclusions are
drawn from it,

The situation is different in Gnosticisrn. Here the old myths are
taken seriously, and a new mythology has sprung up from the en-
counter of the Genesis account of creation with other ancient ideas. In
some systems the mythological background can be seen with no
reference to the biblical story. Such is suspected in the case of Simon
Magus and his Helena. Here the female partner is identified with the
ancient lunar myths?®®. More often, however, there is some connection
with the narrative of Adam and Eve2°®,

Eve’s being separated from Adam at the beginning of human
history had implications for the Gnostics which others did not draw.
As in the classical use of the myth, the root idea is that of the separa-
tion of an original unity. Man is thus in a state of ignorant dividedness,
and salvation is found in a restoration of the original state.

The idea is very clear in The Gospel of Philip:

When
Eve wag in Adam, there was no death;
but when she was separated from him death
came into being.
Again, if {she) go in, and he take {her)
to himself, death
wilt no longer exist3®.

% E g, Bereshith Rabbah 8, 1; 17, 6; Berakoth 61a; Erubin 18a; Midrash
Tehillim 139, 5. On these sources and others, see Ginzberg, op. cit., ¥V, 88—8g, n. 42;
J. Freudenthal, Hellenistische Studien {2 vols.) Breslau, 1875—1879, I, 6g; M.
Sachs, Beitrige zur Sprach- und Altertumsforschung aus jddischen Quellen (2 vola.}
Berlin, 1852—1854, I, 57; and especially J. Jervell, op. cit., pp. 107—112.

207 1. Jervell, op. cit., p. 109; Dietrich, op. cit., pp. 313—315. Dietrich observes
that the terminology used for the androgyne in the rabbinic sources is of Greek
derivation. This interpretation of Genesis was known to Christian writers as well.
Eusebius Prep. Ev. 12, 12, 1. 2 {ed. Mras GCS 43. 2, 101, g—=z1) declares the Platonic
myth to be a misconstruing of Moses; cl. also Augustine Gen. ad Lit. 3, 22 (ed.
Zycha CSEL 28. 1, 89, 23—0go, 7}; Civ. Dei 14, 22 {ed. Dombart-Kalb CC 48, 444}.

108 Trenaeus Adv. Haer. 1, 23, 1—4 (ed. Harvey I, 190—195); see Bousset, op.
cit., pp. 86—84.

209 E.g., Irenacus Adv. Haer. 1, 30, 7 (ed. Harvey I, 233 5q.); Clement Exc.
Theod. z1, 1. 2 (ed. Stihlin GCS 17, 113, 18—27); AJ Il 22 (70), 28—23 (71}, 26.

10 EP 116, 22—26,; quoted from Wilson, Gospel of Philip, p. 44. See also Wilson's
note on the passage, p. 134.
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If the

woman had not separated from the man, she
would not die

with the man. His separation

became the beginning of death. Because
of this

Christ came, in order that he might
Temove

the separation which was from the begin-
ning,

and again unite the two; and that he
might

give life to those who died in the sepa-
ration,

and unite them®

The “male-female” sayings in The Gospel of Thomas alse fall under
this interpretation®? In Valentinian theory it was said that the
female, or spiritual, elements produced from the creation of male and
female must be changed into male®3,

The passage in HA is capable of being interpreted along lines of the
biblical story, the only difference being that the archons perform
God’s action. From its context in the document, however, and from
its context in Gnostic theology, it is best interpreted as the primeval
division of mankind into the two sexes. Certain linguistic observations
lend credence to this.

Like the Hebrew %3, the Coptic CITIP can be translated “side” as
well as “rib.” This was the interpretation taken in those circles which
thought of Adam as an androgynous being. Since this is apparently the
context here, the word is so rendered in accommodation to this inter-
pretation. It has, of course, been argued that this is the original signi-
ficance of the Hebrew passage®¢. The Apocryphon of John, in all four

311 EP 118, 9—17; quoted from Wilson, Gospel of Philip, p. 46.

32 Eg, ET 22, 114.

13 Clement Exc. Theod. 21, 2 {ed. Stihlin GCS 17, ¥13, 24-—27). Further on the
idea of bisexuality in Gnosticism, see Zandee, Gnostic Ideas, pp. 72—74: Jervell,
op. cit.,, pp. 161—165; A. F. J. Kiijn, The 'Single One' in the Gospel ol Thomas,
JBL 81 (1962}, 271—278; W. R, Schoedel, Naasscne Themes in the Coptic Gospel
of Thomas, VigChr, 14 {igte), 230; E. M. }J. M. Cornélis, Quelques éléments pour
une comparaison entre I'Evangile de Thomas et la notice d'Hippalyte sur les Naas-
sénes, VigChr. 15 {1961), 9g9—101.

M As by S. Reinach, La naissance d'Eve, RHR 78 {1g18), 185—z06, and by
Schwally, op. ¢it. The idea actually goes back to the Italian Renaissance, according
to Krappe, op. cit., p. 312. To Béklen, op. cit,, p. 23, “'rib" is to be preferred, since
the rib is a symbol of the new moon. Cf. also Jeremias, op. ¢it., p. 54.
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versions, makes it a point that Adam’s co-image was not made from
Adam'’s BHTCITIP , “as Moses said®!5."” This is an attempt to make ex-
plicit a distinction between BHTCITIP , “rib,” a word derived from the
arrangement of fronds on the stem of the palm®8, and CITIP , “side,”
or "“rib.”” As a matter of fact, Genesis 2, z1—22, in the MS published by
Maspero, does indeed read BHTCITIP 37,

Nothing resembling “like a living woman” appears in the biblical
text. The interpretation which immediately occurs is that Adam is
giving birth to Eve as a woman gtves birth to a child. But there is
another possibility. Perhaps the phrase N©E NNOYCZIME €CON2Z
refers not to the archons’ opening Adam’s side, but to the side itself,
1. e., the side of the bisexual Adam which was female. If so, there is
still a question whether Adam’s androgyny was conceived in terms of
his being a bipartite creature, or an actual hermaphrodite. As the myth
shows up here and there, both views are set forth, though this partic-
ular aspect seems never to have been taken into consideration in the
studies?8,

There is some evidence that the Gnostic view of Adam was that he
was considered hermaphroditic, having the genitalia of both sexes
without having a male and a female body joined together in the
fashion of Siamese twins. In the long passage describing the construc-
tion of Adam’'s body by various powers, AJ II 16 {64), 29 and its
parallel in AJ IV 26, 4 speak cryptically of the formation of the “left
penis.” The surrounding context in both versions is either missing or
ambiguous?'?®.

However, in the long series of bodily members, left and right, that
are mentioned, the counterpart to “‘the left penis” appears to be
ITTETE NOYNAM. Giversen renders this as '‘that which is [to the
right]#?,” but Krause sees TITETE as a noun, and translates, ‘‘die
rechte Gebarmutter?®'.” Unfortunately, this is not self-evidently cor-
rect. Crum gives no such noun. Krause is apparently deducing the
meaning from context, but it is not an unreasonable conclusion.
Perhaps the word is related to the obscure entry in Crum, TEYTE,
which apparently refers to some bodily organ, though an external

& AT II 23 (71), 4 and paraliels.

8 Crum, Dictionary, p. 45a.

17 Maspero, op. cit., p. 6.

8 For the being with both genitalia, cf. Berossus of Chaldea Frag. 1. 4, in Makler,
op. cit., II, 4¢7. The bipartite creature is the idea in Plato, and is the conception of
Rabbi Levi in the discussion of Wayyikra Rabbah 14, 1.

#1* The passage is not contained in AJ IIl or A ] BG.

#2% Giversen, Apocryphon Johannis, p. 77.

11 Krause and Labib, op. cit., pp. 155, 225.
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one??®, In Giversen's reading, it seems that either the T or the T is un-
necessary. Krause's conjecture certainly fits the context well, and
gives the picture of Adam being initially equipped with the genitalia of
both sexes, and not actually bipartite. It is interesting to notice,
however, that the arrangement of the organs, male to the left and
female to the right, is the reverse of the arrangement imagined by the
Rabbinic writers?®,

All of this has a bearing on the translation of EMTECMA in line 10.
This could be rendered either “in her place,” referring to the woman,
or “in its place,” referring to the flesh. The reference cannot be to
CITIP, whether it be called “‘side’ or “rib,” for the word is gram-
matically masculine, while the possessive suffix in EIMMECMA is
feminine. “In her place” thus becomes the most likely interpreta-
tion. But why “in her place” if a female part of Adam was not there
beforehand ?

In the Sahidic Genesis 2, 21, the same form ETTECMA is used?®, Tt is
there properly translated “in its place,” since the reference in that
context is to NOYEIN NNEYBHTCTIIP, “one of his ribs.”” Both the
nuemeral OYE] and the noun BHTCITIP are feminine, while CITIP, used in
HA, is masculine. The word €MECMA was appropriated from the
biblical context, to be sure, but in this new grammatical context,
created by insertion of N©GE NNOYCZ IME ECON2Z and the substitution
of CITIP for BHTCITIP, a wholly new reference has been given the pos-
sessive.

Jealous of the higher endowment given Adam by the Spirit, the
creation of woman is the archons’ attemnpt to drain him of that power.
In separating the female from the male, they take the pneumatic out
of Adam, so that he is once more only psychic.

137, 1I1—17 Adam Greels Eve

137, II—I3

The spiritual woman now comes to the psychic Adam, and bids him
rise. This is obviously intended to be Eve, Adam’s co-image, his better
half, quite literally. Later in the document at 137, 31—138, 13, the
spiritual woman is distinct from the earthly woman. In the guise of the
serpent, the Instructor, she speaks to the earthly Eve, Still, Eve must
be meant in this passage as well. In UW 163, 30—164, 3, in the account
of the earthly Adam, Sophia sends her daughter Zoe to awaken Adam
from his sleep. Zoe, it says, is also called Eve, deriving the name mn

1 Crum, Dictionary, p. 447b.
223 Krappe, 0p. Cit., p. 319.
24 Maspero, op. ¢it., p. 6.
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from X, the equivalent of [e?®*. This word play is extended to the
words “Instructor” and “serpent” later®3¢. The association of the
Spirit with a feminine figure has already been discussed???.

137, 13—17

Adam greets Eve with a speech, the confessional character of which
can hardly be missed. It is to be compared with a parallel passage in
UW 162, 8—15, where a more elaborate but strikingly similar speech is
put into the mouth of Eve herself, in the first person. The quasilitur-
gical nature of the speech is even clearer there, where it is introduced
by the words, "For this reason it is said of her that she said, ‘1
am ... "8

The form of this confession, especially as it is found in UW as Eve's
own self-proclamation, is immediately reminiscent of the aretalogies of
Isis; this was noticed by Bohlig??®. The style in UW also suggests the
Wisdom speeches of Proverbs 8 and Sirach 24. In connection with the
Wisdom speeches and the Isis aretalogies, it is important to notice in
UW the relation to the idea of instruction to Adam. In HA, of course,
the words are in Adam’s mouth, as a confession. As Isis instructs the
worshipper as to her identity, so Eve speaks to Adam, and so Adam
responds.

Béhlig also notes a reinforcement of the relation to Isis in that Isis
also is found associated with the serpent®® This was especially the
case in the Graeco-Roman period, with the popularity of the Isis and
Serapis cult. The particular relevance of the serpent to the present
episode will become clearer at 137, 32, at which place this theme will

25 Cf. UW 161, 32—34, and AJ II 23 {71}, 23—24. A unique fresco found in
Libya, and dating from the fourth century A. D, depicts the Paradise scene, with
the atriking peculiarity that Adam's companion is labeled Zoe rather than Eve.
This scene is the subject of L. Troje’s study AAAM und ZSIH; eine Szene der alt-
christlichen Kunst in ihren religionsgeschichtliche Zusammenhange, SAH Phil
hist. Klasse, VII, Heidelberg 1916.

228 Cf. below, on 137, 32.

27 Cf. above, on 135, 11—14.

228 Bihlig offers a hymnic analysis of the lines in UW; Bohlig and Labib, Schrift
ohne Titel, pp. 74—75.

2% Loc. cit. Three of these aretalogies are easily attainable in Diodorus Siculus
Bibl, Hist. 1, 27, 4—s5; W. L. Knox, The Divine Wisdom, JThS 38 {1937), z30—231;
A. Deissmann, Light from the Ancient East, trans. L. R. M. Strachan, 2d. ed., New
York and London, 1911, pp. 136—137. A full collection is given by W. Peek in:
Der Isishymnus von Andros und verwandte Texte, a work which was not available
for this study. A bibliograpby of material dealing with the Isis texts is found in M.
Nilsson, Geschichte der griechischen Religion. Band 1I: Die hellenistische und
rémische Zeit, HAW V, 2, 2. Manchen, 1950, pp. 6oo0—=601, n. 2.

230 Bghlig and Labib, loc. cit.

6 Bulland, Archoos 81



be resumed. Suffice it here to recall that Bousset speculated on the
possibility of Egypt as the original locale of the Ophite Gnostics,
reasoning from evidence of a Mother Isis cult located at Pharos, in
which Isis was worshipped in the form of a snake®*.

This brings up once again the Ophite amulet studied by Goodenough.
One of the figures on a smaller face of the object bears some resemblance
to the ziggurat, or sacred mountain, but Goodenough, while offering no
conclusive explanation of its meaning, does note that this symbol is
sometimes found as a representation of the famed lighthouse on the
island of Pharos®2. This is a remote association, yet it is interesting to
find it on an artifact of clearly Gnostic and probably Ophite
provenance.

Aside from the association of Eve in this passage with the instruction
theme and with the serpent, there has been recognized in Jewish
literature a reaction against what apparently was a tendency in
heterodox circles to identify Isis and Eve. There is a talmudic ad-
monition against the representation of a wet-nurse holding a baby in
her arms, since it is actually a picture of Eve nursing the world?®?3.
Christian sources are aware of a similar identification of Isis and
Horus with Mary and Jesus, an idea which could have been mediated
through the figure of Eve, but which at any rate could have easily
associated itself with her®4,

It is to be noted that in Adam’s speech here, the copulative particle
1s twice used, and a substantivized relative clause twice appears. In the
first of these relatives, NTO TIENTAZ$+ NAEI MTTWN2, an impersonal
M€ is used instead of the feminine TE, which, interestingly enough,
does appear in line 17, and in a clause of very similar meaning: NTOC
... TENTAZMICE. In line 16, the copulative particle appears twice,
once as impersonal, NTOC TI€ TAMAAY, and once as feminine: NTOC
TE TCOEIN. In contrast, the passage in UW uses the copula ten times,
and each time with all proper regard for grammatical gender®®. The
neutral TI€ is an older grammatical usage, which only at a later time in

Bl W. Bousset, 8. v, Gnostiker, in: PW VII, col. 1539. Cf. also Bousset, Haupt-
probleme, pp. 79-~83; Nilsson, op. cit., p. 602, n. 3; G, Roeder, 5. v. Isis, in: PW IX,
2124.

82 Goodenough, Jewish-Gnostic Amulet, p. 78.

P Aboda Sara 432. The passage is discussed by M. Giidemann, Religionsge-
schichtliche Studien, Schriften des israelitischen Literatur-Vereins, Jahrg. II.
Leipzig, 1876, pp. 22—23; also Sachs, op. cit., I, gg.

¥ odemann, loc. cit., refers to the eighth century Chronicon Paschale. For a
more thorough study of the assimilation of Isis and the Virgin Mary, taking account
of artistic as well as literary evidence, see Miegge, op. cit.,, pp. 68—B82,

2% In the first phrase, ANOK TI€ TIMEPOC NTAMAAY, the paticle is masculine,
in agreement with TIMEPOC.
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the course of the development of the Egyptian language became
differentiated into distinct forms signifying gender and number®%,
Although too much can be made of this, since the neutral form does
continue into Coptic®, it is possible that its use here in HA signifies
that this is a traditional passage of some age, adapted to Eve, reworked
grammatically, and elaborated in UW. Of course it could be an
archaism, or the result of faulty transmission, since it is not used
consistently. In UW 162,6, NTOC TIE NTAZP COEIN €POC, the
particle has the same liturgical air, although it is in the third person,
and precedes Eve’s actual self-proclamation.

In Irenaeus Adv. Haer. I, 30, 2, the two male principles, Father and
Son, have intercourse with the First Woman, or Holy Spirit, whom
they also call ““Mother of the living.”” The phrase “mother of the
living”’ is of course an allusion to Genesis 3: 20.

The sudden shift into the third person calls for notice. In a Sethian(?)
magical document published by Worrell, a similar usage occurs. Wor-
rell notes there that Coptic idiom “demands’ the third person pronoun
in direct address®¥. So the expression is at least not without precedent.
On the other hand, there is a possibility of scribal omission raised by
the X€ of line 16. As the text stands, it must be rendered ‘‘because,’”
although Schenke omits it. But perhaps there once were words before
the XE like the CEXLd MMOC €POC of UW 162, 7, which would
parallel the CENAMOYTE of HA 137, 15; so that a better text might
have read, “You will be called the mother of the living, and it will be
said of you, ‘She is my mother ...”’ In this case, the X€ would not
have been causal, but a particle introducing a direct quotation.

“Physician,” COEIN, presents a problem because of its spelling and
gender. Crum gives six variant spellings of CAEIN, but not this parti-
cular form?®. De Catanzaro, in his brief translated excerpt from HA,
called it “fair one™®,” which seems to be a rather unlikely derivation
from CAEIE. That the correct interpretation is “physician” is shown
by UW 162, 10, where the same spelling occurs, following a verbal form
COEIN in 162, 6, describing Eve as the one who healed herself. In UW

#E 5. Steindorif, Lehrbuch der koptischen Grammatik, Chicago, 1951, p. 139.
Ci. I{. Sethe, Das Verhiltnis zwischen Demotisch und Koptisch und seine Lehren
tir die Geschichte der dgyptischen Sprache, Zeitschrift der Deutschen Morgen-
lindischen Gesellschaft, NF. 4 (1925}, 304.

BT This is generally the case, however, where there is no clear distinction between
the subject and predicate of an original Greck sentence; Steindorff, op. cit., p. 140.
Cf. also below, on 141, 19,

238 W. H. Worrell, A Coptic Wizard's Hoard, American Journal of Semitic
Languages and Literatures, 46 {1930), 225, n. I.

#% Crum, Dictienary, p. 342b.

240 De Catanzaro, op. cit., p. 69.
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162, 10 the word is also feminine®!, The spelling is surely no more than
an Akhmimic variant.

37, 18—-31 The Archons’ Lust for Eve

This is the second of three times in this document that the motif of
the lust of the archons is encountered, but this is the first time that ex-
plicit sexual overtones are added. This theme will receive more atten-
tion below in the section on the archons’ lust for Norea, where this ac-
count has been curiously reduplicated. A close parallel to the episode
is provided in UW 164, 12—165, 15. There the powers determine to
cast their seed into Eve. She laughs at their plan, blinds their eyes, and
leaving her image with Adam, hides in the tree of knowledge. The
powers find the image and defile themselves with it, unaware that it
is only an image. Abel and her other sons are born from that union.
Genesis 6, 1—=2 is an obvious background for this. The notion that
Eve bore sons from the powers or from the Devil is familiar enough2.

Puech, in a study of fragments of The Apocalypse of the Aliens8,
quotes from Theodore bar-Konai the words there put into the mouth
of the archons when they seduced Eve: “Venez, jetons sur elle notre
semence et servons-nous d’elle d'abord, afin que ce qui naitre d’elle
nous soit asservi,” And again, “Ils conduissirent Eve loin du visage de
cet Adam et ils la connurent®4,”

Nothing is said in HA about Eve bearing sons by the powers, nor is
there any hint that Cain and Abel were other than the sons of Adam8.
It is indicated, however, that as in UW the real Eve was left unharmed
by the archons’ action. Again a connection is suggested with the ac-
count in the Acta Archelai®*®. There the powers of darkness gain the
shadow-image of the real Light, which escapes them®7?. Quispel inter-
prets this image of the Light as the form-principle of matter; through
the action of the powers, the creatures of the visible world are simili-

ML Bghlig translates ““die Arztin,’’ which is more appropriate than Schenke’s
“der Arzt.”

32 Cf. Irenaeus Adv. Haer. 1, 30, 7 {ed. Harvey I, 233); Epiphanius Panarion
40, 5, 3 (ed. Holl GCS 31, 85, 19—22); Pirke Rabbi Eliezer 21. See Ginzberg, op.
cit.,, ¥V, 133—134, 0. 3.

#2 Known from Porphyrius, Vita Plotini 16; cf. Epiphanius Paparion 3g, 5, 1;
40, 2, 2 {ed. Holl GCS 31, 75, 10 8q.; 31, B2, 13 sq.); here ""Books” of the Alien
are discussed.

%4 H.-Ch. Puech, Fragments retrouvés de I’ Apocalypse de I’ Allogéne, in: Mélan-
ges Franz Cumont, AJPh IV (2 vols.) Bruxelles, 1936, II, 946—g47.

M5 Cf. HA 139, 11—30.

M8 See above, on 135, 11—14.

MT Acta Archelai 67, 4—12.
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tudines™®, “Seal” is also known as a circumlocution for “image?®.”
At 137, 27 the reading AYXOZMEC is just as possible: “and they
defiled it.” This might be substantiated from UW 165, 13—15: “Das
Abbild ist es, das auf alle Art die Michte und ithre Engel befleckt
haben?89.”" However, AYX0OZMOY has been read, with Schenke, since
the context goes on to say that the powers were thereby condemning
themselves. Further, the sentence preceding that quoted above from
UW says, "“Und sie irtten sich, weil sie nicht wuBiten, dalB sie ihren
{pl. YKorper befleckt haben?$."” Commenting on the passage, Béhlig
states, “Unser Text betont, daB in erster Linie die Michte sich selbst
beflecken®$2.”” The shadow or image was defiled, of course, since the
point is that the powers were eluded by the real Eve.

137, 31—139, I The Temptation and Fall

137, 31—32

The spiritual woman, addressed as Eve in lines 14—1I7, now comes
in the guise of the serpent to speak to Adam and the fleshly Eve?s3.
Irenaeus speaks of the Ophite idea that Sophia schemed to have the
pair disobey laldabaoth’s command not to eat of the tree, and used the
serpent in her plan?®. Others of the group, Irenaeus claims, held that
Sophia herself actually became the serpent?®®, This latter concept is
closer to the presentation of HA. It is not inconceivable, from a
linguistic standpoint, that here the pneumatic woman comes “to’* the
serpent, so that the next line would read, “It instructed her.”” But it is
surely the higher Spirit, Sophia, who is using the serpent to instruct
the earthly pair in gnosis. The lacuna of line 33 is read “them,” to ac-
cord with the plural of address used in the following lines.

e Quispel, Der gnostische Anthropos, pp. 199—zo00.

H?¥ The figurc is a natural one, drawn from the impression made by a seal in wax
or clay. Cf. Hippolytus Ref. 5, 19, r0 5qq. [ed. Wendland GCS 26, 118, 5 sqq.), and
especially §. 26, g (GCS 26, 128, s—7] from Justin's heretical book, in which Eve
is said to be the image and seal of Edem [on Edem see the note on 136, 11—19
above). More problematic is Philo’s use of the term in De Opif. Mundi 134 (ed.
Cohn-Wendland 1, 46, 78 sq.); on this passage see Jervell, op. cit., pp. 64—566, 168,
and R. Meyer, Hellenistisches in der rabbinischen Anthropolegie BWA(N)T Reihe
1V, Band XXII Stuttgart, 1937, p. 67.

350 Baohlig and Labib, Schrift ohne Titel, p. 38.

81 Tbid.

B2 Ibid.

23 Cf. UW 164, 27—29, in which the spiritual Eve hides in the tree of knowledge.

B4 Irenaeus Adv. Haer. 1, 3o, 7 (ed. Harvey [, 234).

5 Ibid. 1, 30, 15 (cd. Harvey [, 241). Cf. Epiphanius’ confusion on this point:
Panarion 37, 4—& (ed. Holl GCS 31, 55, 859, 6).
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Although Coptic words are used for both “serpent” and “Instruc-
tor,” throughout the document, the relation between the two is
found in an Aramaic background, where there is an evident play on the
words 870, “instructor,” and X0, “serpent.” This is related in turn

riv

to the play on B, “Eve,” and ®M], "“to live,”” noted above?58, The

- )

same word play is found in rabbinic tradition:

And the man called his wife’'s name Eve—Hawwah, i.e., life. She was
given to him for an advisor, but she played the eavesdropper like the serpent.
{Another interpretation] : He showed her how many generations he had destroy-
ed. R. Aha interpreted it: The serpent was thy [Eve's] serpent {i.e., seducer],
and thou art Adam's serpent??,

The snake in this passage is accomplishing something favorable to
mankind. The biblical passage has been reversed in its meaning.
Since man’s creators in this document are, if not actually evil, ignorant,
and have forbidden him to eat of the tree of knowledge, or gnosis, then
the Spirit must invade the creation by stealth and tempt man to
disobey the command, and attain gnosis®®®. That this was the will of
the Father is explained in 136, 34—137, 3. The archons, in command-
ing Adam not to eat of the tree, called his attention to it. By virtue of
their command, he was almost predestined to disobey. In the parallel
of UW 166, 24—1067, 6, the serpent, called there ‘"The Animal,” who is
also son of Eve, tempts her with the same prospect.

A striking illustration of this doctrine is afforded by the Gnostic
amulet published by Goodenough. One of the two main faces of the
object depicts the tree of Paradise, Eve standing to the left and Adam
to the right, with the serpent winding up the tree, his mouth toward
Eve. She is plucking the fruit with one hand and giving a portion to
Adam with the other. The most interesting observation to be made
about the scene, as Goodenough points out, is that neither Adam nor
Eve are shamefully covering their genitals, as in the traditional Jewish
or Christian representations. The scene is one of triumph rather than
shame?8®,

% See above, 137, 11—13, and note.

#7 Bereshith Rabbah zo0, 11, quoted from Midrash Rabbah, Vol. I: Genesis,
trans. H. Freedman (2 vols.) London, 1039, I, 16g—170. Cf. Ginzberg, op. cit., V,
go—gI, n. 48.

% Origen Contra Celsum 6, 28 (ed. Koetschau GCS 3, 98, 10—13); Epiphanius
Panarion 37, 3, 1 {ed. Holl GCS 31, 53, 13—17); Psendo-Tertullian Adv. Omn.
Haer. 2, 2 (ed. Kroymann CC 2, 1403, 1—13}; Jonas, Gnosis, pp. 221—223; H.
Leisegang, Die Gnosis, Kréners Taschenausgabe, Band XXXII, Leipzig, 1924,
p. 112.

%9 Goodenough, Jewish-Gnostic Amulet, pp. 73, 77- The face of the amulet is
numbered 8 on the plate.
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On the other main face of the amulet appears a coiled serpent in an
omphalos symbol, surrounded by representations of the twelve signs of
the zodiac, as well as the sun and moon?*¢?, Another smaller face shows
what appears to be a small basket with an open lid, such as one may
well suppose contained snakes for use in religious rites?e?,

The snake, of course, is a proverbially wise animal, and plays the
part of a clever one in many mythologies and folklores. In the Hellenic
world one has only to think of the cult of Agathedaimon, widespread
in the Hellenistic age, but generally associated with Egypt?¢?. This was
the deity termed “'the most spiritual of animals” by Philo of Byblos?82,
The same writer also gives the information that Taaut, the Phoenician
snake-god, was responsible for the invention of writing; he was
founder of culture and science, advisor to the men of old, and god of
intelligence?®. Baudissin associates Taaut with Cadmus, who brought
writing to Greece, and with whom the serpent was also associated?85,
This, he explains, is the reason for Taaut’s unexpected connection with
the serpent, for Taaut is the Egyptian god of Knowledge Thoth, one
of few Egyptian deities with whom some serpent was not associated in
some way. Incidentally, among the items which Isis claims for herself
in the aretalogies is the invention of Demotic letters (as opposed to
hieroglyphics)2¢e.

Asclepius, god of healing and medical practice, was associated with
the snake?®?. Besides being a symbol of special kind of wisdom, it even
recalls Eve’s association with healing in HA 137, 16 and UW 162, 6. 10.

The serpent was already known in connection with the granting of
wisdom to mankind before the Genesis story became a part of the

¢ Ibid., pp. 74—7s5; this face is number z on the plate.

¥1 Tbid., p. 8o, and figure 1. For use of such an object in Ophite rites, see Epi-
phanius Panarion 37, 5. 6 {ed. Holt GCS5 31, 57, 12}. The use of such a cista mystica
containing a sacred snake was widespread in certain of the mysteries, such as the
cult of Sabazios. Cf. the discussion of the object by K. Lehmann-Hartleben and
E. C. Olsen, Dionysiac Sarcophagi in Baltimore, Baltimore, 1942, pp. 28—29, and
the sarcophagus relicf depicting the cista and snake, figure 7.

#2 Nilsson, op. cit., pp. 202—z07; E. Saglio, 5. v. Agathedaimon, in: Diction-
naire des antiquités grecques et romaines, ed. C. Daremberg and E. Saglio, if:
{1877), 131; Gerhard, op. cit., I, 22.

2 Philo of Byblos Frag. g, in: K. Moller, Fragmenta Historicorum Graecorum,
Paris 1848—1928, 111, 560.

265 Thid.

#5 Baudissin, op. ¢it., I, 270—275.

#% Deissmann, op. cit., p. 136; Knox, op. cit., p. 230. Cf. above, on 137, 13—17.

* R. Pietschmann, s. v. Asklepios (2), in: PW, II, col. 1681—1682; L. M.
Hartmann, 5. v. Schlange (Mythologie, Kult), in: PW Reihe 11, Band II, col. 511 to
512; Gerhard, op. cit., 11, 24, 43—44.
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gnostic system. One can easily see How the story was adapted, and
which interpretation of the serpent had strong enough impetus behind
it to force a change in the opposite source.

137, 33—138, 5

Unfortunately, no Sahidic fragment of the corresponding biblical
passage is available for comparison. The most interesting characteristic
of the quotation here is that there is an inconsistency in the use of
number in address. The first statement of the serpent in this passage
more closely parallels Genesis 2, 16—17 than Genesis 3, 1, as one
would expect; hence the masculine singular pronominal suffix on the
verb, as compared with the plural in line 4, although the serpent is
speaking to the “fleshly woman.” Maspero’s fragment does contain
Genesis 2, 16—17, and there, the command is masculine singular,
while the threat is plural, exactly as here®®8.

At line 7 the serpent’s speech begins to parallel the Genesis 3 pas-
sage. Here as there he denies the threat, and gives as motivation for the
command God’s own jealousy. It is noteworthy that while in HA it is
the archons who commanded Adam, the serpent speaks still of **he.”
This is either a reminiscence of the biblical original, not yet accustomed
to this new setting, or a reference to the chief of the archons, who has
special role delineated for him in HA's story of Paradise.

138, 6—10

Jealousy is here made a prime attribute of the creator of the world?®®.
The sentence of lines 7—8 is surely a gnosticizing gloss making very
explicit the new meaning being imparted to the passage. The serpent
goes on to make what amounts to a promise of salvation in words
which in the biblical text were the primeval lie.

138, x1—15

At this point, the Instructor, or spiritual woman, has accomplished
her purpose, and leaves the body of the snake. The earthly Adam and
Eve eat of the fruit.

38, 15—17

The reference here is to Genesis 3, 7, where the word “‘open”’ is used
of the eyes of Adam and Eve. No Sahidic fragment of this passage is
available, but the Bohairic reads: AYOYWON NXE NENBAA 270, The

18 Maspero, op. cit., p. 5.

™9 In contrast to the Demiurge of Plato Timaeus 29 E who makes all things as
nearly as possible like himself, since he was without jealousy. Ci. above, on 134,
30—31.

370 P de Lagarde (ed.), Der Pentateuch koptisch, Leipzig, 1867, p. 6.
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document is dealing with the Genesis text here in the way familiar from
the Nag-Hammadi writings, seizing upon one word and structuring a
new context from it??2, Here, of course, the word is OYWN, meaning in
the biblical citation “‘open”, but in this new context, ‘‘derive from??2.”
The same word, OY(JN, receives a different treatment still in UW 158,
33 and 167, 12, where, after eating of the forbidden fruit, their “‘under-
standing™ was opened.

Whereas in UW 167, 14—15, the {irst pair realize that they are
naked of gnosis, here they become aware that they are naked of the
spiritual?™. This is not to be interpreted to mean that it was the act
of eating the fruit which denuded them of the spiritual. It was rather
that eating of the tree of knowledge made them aware of their true
situation. In The Gospel of Truth Jesus passes “through those who,
through Forgetting, were naked,” and became knowledge for those who
would accept his instruction®™, The whole passage should be compared
to AJII 23 {71), 26—35, in which the Epinoia of Light awakes the
thought of the pair when they realize their nakedness.

There is a possibility that more is to be seen in this association of
nudity with the serpent than is readily apparent. Nakedness is as-
sociated, in some sects described by the Church Fathers, with the
transcendence of sex necessary to salvation, and there is some evi-
dence that cultic nudity may have played a role in the ritual of
some of these groups?’®, Hans Leisegang has studied in detail the
figures on an alabaster vessel, which he dates to the first century A. D.,
depicting a circle of naked men and women standing about a coiled
snake in attitudes of veneration. He compares these figures with the
ideas of Hippolytus' Naassenes that one must enter naked into heav-

71 Cf. again Giversen, Apocryphon of John and Genesis.

#’1 The same construction, OY(WN €BOA 2N, is found in AJ II 28 (76), 21—22
and AJ IV 44, 7. where all sorts of iniguities arise from Fate.

23 On the grammatical aspects of the phrase KHK A2ZHY, see O.v. Lemm,
Kleine koptische Studien, XII1I: K{) KAZHY oder KWWK AZHY ? Bulletin de 1'Aca-
démie Impériale des Sciences de St.-Pétersbourg V, 13. St-Pétersbourg, 1goo,
3544

M EV 20, 34—21, 2; quoted from Grobel, op. cit., p. 68.

1% On the transcendence of sex, sec especially Hippolytus Ref. 5, 8, 41—45 (cd.
Wendland GCS 26, g6, 19—g7, 23}. Cf. ET 21, 37, and the comparative studics of
the two sources by Cornélis, op. cit. pp. 91—101, and Schoedel, op. cit., p. 230. On
cultic nudity see Epiphanius Panarion 51, 22, 9. 10 and 26, 4—35 (ed. Holl GCS 31,
285, 135qq. and 235, 280, 105qq.). Cf. the cultic unchastity of various groups mention-
ed in Epiphanius Panarion 27, 4, 5—7. 38, 2, 1 sqq. (GCS5 25, 305, g9—306, 4 and
GCS 31, 64, 4 39q.) and Irenaeus Adv. Haer. 1, 31, 2 {ed. Harvey I, 242}. See also
Moritz Friedlinder, op. cit., who sees these orgiastic rites practiced by Jews of the
pre-Christian era.
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en2’%, and associates the cult with one in which it was thought neces-
sary to enter naked into the house of the Good God, the Agathodaimon.
He believes the vessel to be Ophite, used in a mystery rite such as that
described by Epiphanius®??. Leisegang points out that cultic nudity
seems to have often been connected with holy serpents®?®, That such
ideas are ir any way involved with the passage here cannot be proved,
but circumstances are such that the suggestion can be made.

138, 18—19

The mention of the fig leaves is really unimportant to the course of
events as interpreted in HA, Nothing is said in UW or A ] about Adam
and Eve covering their nakedness, although at UW.158, 22 there is a
mention of the fig tree, in a description of the tree of Paradise.

138, 19—2r1

At this point the chief of the archons, Samael, is singled out from the
rest for the first time in the account of Paradise. His limitations are
underscored: “He did not know what had happened.” This statement
serves also to indicate that the scheme to have Adam und Eve eat of
the tree of knowledge was a plot against the Demiurge2?®. “Adam,
where are you?" is the Sahidic of Genesis 3, g23°.

138, 21—23

These lines are a condensation of Genesis 3, 10, which reads in
Sahidic: TIEXAY NAY N61 AAAM XE TEXKCMH TENTAICWTM €POC
EKMOOWE M TIMAPAAICOC AIPZOTE XE +KHKAZHY AlZOMT?83,

138, 23—27
Nothing in Genesis 3, 11 is closely parallel to the archon’s response.

138, 28—2g

Adam’s answer, however, is very close to Genesis 3, 12, which
reads: TIEXE AAAM XE TECZIME NTAKTAAC NAI NTOC TNTACt
NAI ATOYWM?2ee,

27 H. Leiscgang, Das Mysterium der Schlange: ein Beitrag zur Erforschung des
griechischen Mysterienkultes und seines Fortlebens in der christlichen Welt, ErJb 7
{1940), 216. Hippolytus Ref. 5, 8, 44 (ed. Wendland GCS 26, g7, 16).

217 Leisegang, Mysterium der Schlange, p. z08. Epiphanius Panarion 37, s,
6—38 (ed. Holl GCS 31, 57, iz sqq.). Cf. above on 137, 31—32, and note 276.

118 [ eisegang, Mysterium der Schlange, p. 221. His citation of Aelian de nat.
anim. 11, 2 is probably mistaken, however; the yupw) mapBévos in that passage is
only a conjectural reading for yuvi|.

278 Cf. Irenaeus Adv. Haer. 1, 30, 7 (ed. Harvey 1, 234).

%80 A, Ciasca (ed.), Sacrorum Dibliorum Fragmenta Copto-sahidica Musei
Borgiani (4 vols.) Rome, 1885—188g, I, 1.

241 Thid. 282 Thid,
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138, 20—30

Unlike the Genesis account, in which God questions the woman also,
the archon curses her immediately after Adam replies to his question.
Samael's proud independence, his jealousy, is mentioned again. The
term a8&Bng as a characteristic of the Demiurge seems to be sparingly
used in the Nag-Hammadi documents. It is found at AJII 13 (61),
27%8 In Pistis Sophia it has become a proper name for one of the
aeons?®. Here it seems simply to denote a characteristic of the ruler of
this world. Nowhere in HA does the Demiurge appear as a personification
of actual evil. He is rather ignorant, blind, jealous, and selfwilled.

138, 30—31

The woman’s reply is close to Genesis 3, 13, which reads: TIEXE
TECZIME NAY XE M20Y TIENTA4YPZAA MMO! AIOYWM285. The
Greek word dmorav used in HA is found in the LXX.

138, 32—34

It is interesting that the third person plural is used here, presumably
referring to the archons rather than to Adam and Eve. ""His shadow”
refers to the snake?®®. The archons assumed they were cursing the
tempter of Adam and Eve, but she had already left the snake??”. The
lacuna of line 33 probably indicates their cursing that shadow al-
though the serpent no longer was of any importance; they were not
aware of what had really happened?®®s.

138, 34—139, 3

The sentence beginning “From that day on .. ."” is probably a gloss
added by the Christian Gnostic editor of the document. At no other
point in this section is there any reference to the eschatological or
prophetic implications of the events narrated. Especially interesting is
that this gloss appears to presuppose a messianic interpretation of
Genesis 3, 15, the so-called protevangelium.

Christ is the “perfect man’” in The Gospel of Philip, which, as
Wilson suggests, may be an allusion to Ephesians 4, 13%*#%. This is
striking, since the editorial introduction to HA begins with a quotation
from Ephesians, and in the conclusion, which certainly betrays

18 Giversen, Apocryphon Johannis, p. 71, translates the word as a proper name,
although in his commentary, p. 234, he points out that it is not a proper name,
since it is used with the article.

34 PS5 25, 38 et passim. 288 Ciasca, loc. cit.

% Cf, above, 137, 26, and note. 7 Cf. above, 138, r1—1z.

8¢ This seems more likely than Schenke’s conjecture that the powerlessness isa
result of the curse.

1 EP 103, 11—12; see Wilson, Gospel of Philip, p. 79.
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Chrstian influence, there is another allusion to that epistle. Even
in this brief gloss, therefore, the editor has explicated the text with a
reference to Ephesians??®,

139, 3—II

A reference is found here to Genesis 3, 23, which reads: AY@®
ATIXOEIC TINOYTE NOXY EBOA ZM TTTTAPAAICOC2M. The key word
is “cast,” which is taken up and expounded upon in lines 7—11. Here
is a classic example of the use of this term to express the character of
human existence in the world?®2.

139, 11—30 Cain and Abel

139, 12

A question can be raised as to who is meant by “their;” is Cain the
son of Adam or of the archons? In line 13, the reference is surely to
Adam. This, and the generally close manner in which the account of
the brothers in HA parallels that of the Genesis account leads to the
conclusion that both Cain and Abel are the sons of Adam and Eve,
This is somewhat surprising. The idea was very widespread that Eve
bore sons by the archons or by their chief; sometimes Cain and Abel
are named?®®. The reason for the inclusion of this passage is hard to
understand, since of the excerpts from Genesis given in HA, this alone
seems to have no distinctively Gnostic interpretation given it. The
only unusual addition appears to be the description of Cain as "“fleshly”
in line zo. But this marks no distinction between two Cains, as was the
case with Eve. It simply assigns Cain to the lowest category of hu-
manity in the Gnostic anthropology.

No Sahidic fragment of Genesis 4, 1—14 is available. A comparison
of lines 11—27 with Lagarde’s Bohairic text reveals some similarities,
but nothing of importance?®.

290 On the "perfect man” in Ephesians 4, 13, see Heinrich Schlier, Der Brief an
die Epheser (4. Aufl. Dasseldorf, 1963), pp. 200—204.

91 Ciasca, op. cit., I, 2; cf. Crum, Catalogue, p. 391.

292 Jonas, Goostic Religion, pp. 63—65.

28 Trenaeus Adv. Haer. 1, 30, 7 {ed. Harvey I, 233—234); Hippolytus Ref. 5, 26,
2 5qq. {ed. Wendland GCS 26, 127, 3 8qq.); Epiphanius Panarion 37, 4, 4 {ed. Holl
GCS 31, 56, 5599.). 40, 5. 3 5q. (ed. Heoll GCS 31, 85, 195qq.); EP 109, 5—9; AJ II
24 (72}, 25 and parallels; UW 165, 15—18; Pirke Rabbi Eliezer 21. Other Jewish
sources are given by Ginzberg, op. cit., V, 133—134, 0. 3, and are examined in detail
by Viktor Aptowitzer, Kain und Abel in der Agada, den Apokryphen, der helleni-
stischen, christlichen und mohammedanischen Literatur. Verdffentiichungen der
Alexander Kohut Memorizal Foundation, I, Wien-Leipzig, 1922. Sources in the Church
Fathers are involved in the discussion of Puech in: Apocalypse de I'Allogeéne.

¥ Lagarde, op. cit., pp. 8—9¢.

92



139, 2729
For the lacuna, see Genesis 4, 15: OYON NIM €ETNAZWTB NKAEIN
YNABWA €BOA NCAWY NXIKBA29S,

139, 20—30
For this lacuna, cf. LXX otévewv xai Tpépwy, and the Bohairic
EKE@WITI EKHIAZOM QY02 EKCOEPTEP?9S,

139, 30—140, 4 The Daughter of Eve

139, 30—33

The closest biblical parallel to these lines is the record of the birth of
Seth in Genesis 4, 25: AAAM AE AYOCYNEY ZATEUCZIME ACKHWD
ACXTIO NOYWHPE ACMOYTE EMEYPAN XE€ CHO €CXW MMOC X€E
ATINOYTE TAP TOYNEC KECTIPMA NAIL €ETTMA NABEA TTE®®7.

Probably Seth is meant here, but in view of the importance given
him by some sects, it is surprising he is not mentioned—unless his
name occurs in the lacuna of line 31.

140, 2—3

The virgin whom no power has defiled is identified in The Gospel of
Philip as Mary, in a context which militates against the idea that Mary
conceived by the Holy Spirit?®8. Either this was a saying of some age,
which the writer of EP brought into association with Mary, or the
passage here is a gloss. The former seems more likely. The statement
here is to be interpreted solely in its own context, in which it looks
forward to the coming episode of Norea, but is reminiscent as well of
the account of the archons’ lust for Eve.

140, 3—4

“Became better” could be translated “became comely” or even
“increased,” with good reason. The basic problem is whether this line
is an allusion to Genesis ¥, 28 or to Genesis 6, 1. The possibility of a
reference to the phrase, “Be fruitful and multiply,” is raised not only
by the use of alfdveav (LXX: odfdveaBe xal wAn8ivecte), but by the
fact that the word ANAEI is used in UW 162, 19 in an unmistakable
allusion to Genesis I, 28. obE&ueiv is not used in the UW passage; two
Coptic words are used there instead. Part of the problem is that a very
similar word, AlAl, is used in the Coptic of the relevant passages. The
Sahidic of Genesis 1, 28 is not available, but a fragment containing the
identical phrase in Genesis 1, 22 has been published, and may be safely

¥ Wessely, op. cit., p. 34.

™ Lagarde, loc. cit.

7 Wessely, loc, cit.

M EP 103, 27—28; cf. Wilson, Gospel of Philip, p. 81.
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used. Here God says: AWA]l NTETNAIAI?, The Bohairic of both
Genesis 1, 22 and 1, 28 is similar, although the two words are reversed:
AlAI OYOZ AGA 390, The similarity of the Sahidic passage to UW 162,
1gis striking ; thelatter reads AWAE! AYUW NTETNANAEI. The allusion
here to Genesis 1 is so strong, that in spite of the fact that the word
actually used is ANAE], Bohlig translates, “Werdet viel und vermehret
euch3®.”

The Bohairic of Genesis 6, 1 uses AWAL and in speaking of the
daughters of men in 6, 2, NANEY, “comely®®2.”’ Further, the idea of
“beginning” is in Genesis 6, 1 as well as HA 140, 3. Whatever may be
said of the case for the UW quotation, the allusion in HA is to Genesis
6, 1, especially since in both HA and Genesis the reference is imme-
diately followed by the account of the flood.

The problem still remains, however, whether the word ANAEI
should be rendered with the meaning to be inferred from the Genesis
passage, “‘became comely,” or as done here, “became better.” The
former seems to have less significance, since the purpose is to describe
man’s state after the “Fall,”” which in this document is a Fall in
reverse—an attaining to knowledge. The observation that men
“became better,” whether morally or in appearance is the pretext for
the jealous malice of the archons in the next section. Once again a word
meaning one thing in the Genesis context has been reinterpreted in the
new Gnostic setting.

140, 4—I8 Noah and Norea

140, 4—TI4

This section constitutes the first of three episodes in which the
figure Norea appears. In each, she is representative of the Gnostic.
Some confusion enters into this pericope, since the determination to
flood the world comes from the archons, while the command to build
the ark is issued apparently by the Demiurge, the “Ruler {&pxwv) of
the Forces (BUvoqus).”” This title suggests the similar designation in
143, 13—25 of Sabaoth, the repentant son of Ialdabaoth, installed by
Sophia and Zoe over the forces of Chaos (8Uvams, x&os). If Noah
represents the favorite of the Demiurge, and Norea the Gnostic, the
account portrays the victory of spiritual mankind over the powers, as
in the Norea episode immediately following. The archons are jealous
and frustrated because of man’s “becoming better,” and attempt to
destroy him. The archons’ chief, however, determines to rescue Noah

282 Von Lemm, Bibeifragmente, p. 97.

300 Lagarde, op. cit., p. 3.

30! Bihlig and Labib, Schrift ohne Titel, p. 77.
302 ] agarde, op. cit., p. 12.
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from his underlings, but Norea is determined to prevent this. The
writer has thus interpreted the two actions of God in Genesis, causing
the flood and commanding the ark, as referring to the contradictory
actions of two different powers.

In line 14, an alien mythology intrudes into the flood account,
having the ark rest on Mt. Seir rather than Mt. Ararat3®.

T40, 14—18

The figure of Norea has as involved a religionsgeschichtlichen
background as any figure in this document. She is the most obscure of
its characters. Were more known about her origin and role in Gnostic-
ism, perhaps more could be said about Gnostic origins. In HA, Norea
plays three roles: the destroyer of Noah’s ark, the object of the
archons’ lustful desires, and the recipient of the revelation from the
angel Eleleth,

The name NWPEA is found at 140, 21 and 141, 6. Here it is WWPEA;
at 140, 32, a lacuna appears just where an initial N may or may not
have been written. In this line no attempt has been made to emend the
text to NWPEA, and following the reading adopted, the translation
reads Orea rather than Horea, as this version of the name is sometimes
spelled?®®. The text is not emended because it seems clear that the
omission of the N is not accidental, but rather, that the name was
known in both of these forms. In one of the two appearances of the
name in UW, at 150, 25, the N is omitted. Epiphanius recounts that
the Egyptian Sethians held Seth’s wife to be Horea, which is surely the
same figures°®,

It is possible that Horea is to be preferred to Orea, but it seems
unlikely, since the authority for aspirating the word seems to be no
stronger than editions of Greek texts. Furthermore, had this form of
the name been aspirated, Coptic, unlike Greek, had a means of in-
dicating it readily available in the native letter 2, which it freely used
in spelling aspirated words of Greek origin. Since the name is found in
the Egyptian tradition®®® an accounting for its two forms may be
sought in Coptic. The explanation may then be in the course of trans-
mission in Coptic, whether oral or written, in which the multi-purpose
particle N became attached to the name itself, obscuring its true
origin. A very similar phenomenon has occasionally occured in English,
as in the words “newt” from ““‘an ewt,” nickname from “‘an ekename,”
and the now archaic “nuncle” and “naunt” from “myn uncle” and

383 See Doresse, Secret Books, p. 161, n. 27, and p. 180, 1. 58,
3¢ E.g., Doresse, Secret Books, p. 161

305 Epiphanius Panarion 39, 5, 2 (ed. Holl GCS 31, 75, 13 5qq.}.
1% See the next paragraph.
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“myn aunt.” If such indeed is the history of the word, it is unlikely
that it was ever aspirated.

That Orea was known in Egypt as a proper name is demonstrated
by a tombstone of the Augustan age found at Tell el- Yehoudiyeh. The
inscription marks the grave of a woman named wpaic®®”. C. C. Edgar,
who published these inscriptions, hints that the name is of Greek
origin, but Leo Fuchs lists it as a name of Egyptian derivation?®,

The name as spelled Norea, however, is capable of being explained in
various ways. Preuschen has suggested that the mame has no real
etymology, and was purely an artificial concoction such as many of the
names found in Jubilees?®®. Yet such names were usually coined so
that they sounded Hebrew. Others, such as Bousset, conjecture an
origin from 1w, “girl3®"” However, the etymology offered by Epi-
phanius, while perhaps not the ultimate one, is surely involved in the
tradition of Norea's burning Noah’s ark with her fiery breath, as he
recounted, and as is found at this point in HA¥!, Epiphanius derives
the name from the Aramaic X9, “fire,”” and compares the name and
its meaning to Pyrrha, the wife of Deucalion in the flood story of Greek
mythology, and whose name is derived from w{p, “fire.” That the
Deucalion myth was known to the Nag-Hammadi Gnostics is proved by
The Apocalypse of Adam, in which Noah is referred to as Deucalion3!?,

In addition to the mingling of biblical and classical mythology with
an Aramaic etymology, one is perhaps able to go even further back,
and seek a background in the lore of ancient Egypt. This would be
particularly important if it could be established that the name is ulti-
mately of Egyptian origin. The name, when given as Orea, bears a
resemblance to the name of one of the archons given in some accounts
of the Ophite system, Oraios®®®. The name is given with rough breath-

30 C. C. Edgar, More Tombstones from Tell el Yehoudiyeh, ASAE 22 {rgzz),
pp. 8—o.

303 Leo Fuchs, Die Juden Agyptens in ptolemiischer und rémischer Zeit, Ver-
ditentlichungen der Dr. A. 5. Bettelheim Memorial Foundation. Wien, 1924, p. 149.
As a Greek word it would mean "“blooming'’ or ‘‘beautiful.” One should consult the
lists cof similar names found in Egypt in Friedrich Preisigke (ed.), Namenbuch etc,,
Heidelberg, 1922, cols. 496—497. Sce also Fritz Zimmerman, Koptisches Christen-
tum und altigyptische Religion ThQ ¢6 {1912), 505—596.

309 Erwin Preuschen, Die apokryphen gnostischen Adamschriften aus dem
Armenischen Obersetzt und untersucht, in: Festgrul Bernhard Stade, GieBen,
1900, p. 242, 1. 2.

30 Bousset, Hauptprobleme, p. 14.

M Epiphanius Panarion 26, I, 4 sqq. {ed. Holl GCS 25, 275, 18 sqq.).

$12 A A 70, I9.

M3 Origen Contra Celsum 6, 31—32 (ed. Koetschau GCS 3, 101, 28 sqq.{102,
19 5qg.); Irenaeus Adv. Haer. 1, 30, 5 {ed. Harvey 1, 230).
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ing sometimes, but it is important that in the listing of the archons
in UW, the name appears as Oraios®™, In Drexler’s short discussion of
this archontic name, most of the scholars cited (Matter, Baudissin,
Lipsius), prefer a derivation from the Hebrew =X, “light*!%” One
scholar, however, Rudolf Baxmann, is reported to have associated the
name with the Egyptian uraeus, the cobra symbol of Lower Egypt3?s,
Whatever linguistic considerations Baxmann may have adduced are
considerably enhanced when his suggestion i1s applied to the figure
QOrea, or Norea. Just as Norea breathed fire against the ark to destroy
it, apparently to spite Noah, one of the functions of the uraeus was to
destroy the enemies of its wearer by annihilating them with its fiery
breath®'?. The uraei are also features of the Egyptian underworld,
where they menace the dead with their flaming breath, which becomes
a punishment for sinners®'®, In later Coptic Christian literature,
firebreathing snakes appear among the tortures of hell312.

There is another possibility allowing for a connection of Orea with the
Egyptian uraeus. In Irenaeus and Epiphanius, and indeed in HA, Norea
is associated with Seth, the son of Adam and Eve3??, It happens that the
Egyptian uraeus was closely associated with Seth, the Egyptian deity.

This association is in turn relevant to the next episode in HA, which
must necessarily be anticipated here. In it the archons attempt to
rape Norea, much as it was the case earlier with Eve. The uraeus, as it
is associated with the god Seth, represents the moon, which in its
waxing and waning is viewed as being assaulted by Seth, but rescued
by Horus. Seth represents darkness??!. In the HA episode there is
recognized, as in the account of Eve and the archons, a form of the
myth in which the powers of darkness rape the moon-goddess. Béklen
made an association of the moon with Pyrrha®*®®. Such a myth was
known to the Babylonians®?, and has in Gnosticism assumed various
disguises, generally differing in the identity of the female figure. This

M UW 149, 33.

315 W. Drexler, s. v. Horaios, in: Roscher, Ifz {1886), col. 2741.

Drexler gives no specific reference, and I have been unable to trace it.

Hans Bonnet, Keallexikon der igyptischen Religionsgeschichte, Berlin 1952,
p. B45; Gerhard, op. cit., 11, 22, 35.

38 Zandee, Death as an Enemy, pp. 192—193.

3P 1bid., pp. 333—335.

320 Jrenacus Adv. Haer. 1, 30, 9 (ed. Harvey I, 236); Epiphanius Panarion 39,
2 {ed. Holl GCS 31, 75, 13 sqgq.).

31 Bonnet, op. cit., p. 846.

322 Boklen, op. cit., p. 5.

32 Morrs Jastrow, Die Religion Babyloniens und Assyriens, GieBen, 1905—1912,
1, 282.

i
n?

5

7 Bullard, Archoms 97



is thought to be the ultimate background of Simon Magus and his
Helena?. The Nicolaitan account of Barbelo’s seduction of the ar-
chons, as related by Epiphanius, is similar, and if Bousset was right
after all in his derivation of the name Barbelo from mopfévos, there is
perhaps another association with Norea, who in HA is the virgin
daughter of Eve®. In Epiphanius’ account of Norea and Noah, Norea
is also called Pap@ewvcds®?®. Filaster reports that the Nicolaitans wor-
shipped Barbelo and Noria®? Bousset concludes from this that the
two names must refer to one and the same personage?®, but we must
agree with Schenke that this is not a necessary conclusion®?®, Further,
regarding the association of Orea or Norea with the moon, it is at least
interesting that in the identification made by Bousset of the seven
archons of Ophitism with the heavenly bodies, the archon Oraios
represents the moon®0.

The myth of the seduction of the archons by a feminine power is told
in the Acta Archelai, in which the cause of human mortality is laid to
the anger of the archons, when, after being tempted by a beautiful
virgin, they are deceived by her®!. The phrase of interest reads:
mapbévos Ti§ dpaia kekoopnuévn ... In the light of the foregoing, it
may be asked here if wpma is really an adjective, as given in the Latin
of the passage: "'Virgo quaedam decora et exornata...” It is quite
possible that this is a proper name, Oraia, the same figure as that
involved with the lust of the archons in HA.

Norea is also known from Mandean literature, in which she appears
as a minor character, the wife of Noah, though apparently once the
wife of Shem?332

334 Trenaeus Adv. Haer. 1, 23, 2 (ed. Harvey I, 1g1). The linguistic association
of Helena with ceAfjvn is often noted. Cf. Jonas, Gnosis, I, 363, n. 3. In Clementine
Recognitions 2, 12, 1. 2 (ed. Rehm GCS 51, 58; 2 s9q.) she has the name Luna. See
especially Bousset, Hauptprobleme, pp. 77—80, who goes on to show that in Lower
Egypt, and perhaps on Pharos, the figure of the Trojan Helen was combined witha
native goddess, and was worshipped, interestingly enough, as a protectress against
snakes. Ci. abave on 137, 13—17.

138 Epiphanius Panarion 25, 2, 24 (cd. Holl GCS 23, 269, 2 sqq.).

M} Thid. 26, 1, 6 (ed. Holl GCS 25, 276, 7 5q.). Cf. Bousset, Hauptprobleme, p. 14,
and above on 135, 11—14.

217 Div. Her. Lib. 33, 3 {ed. Heylen CC 9, 231, 8 sqq.).

538 Bousset, Hauptprobleme, p. 14, n. 2.

39 Schenke, Das Wesen der Archonten, p. 70,

39 Bousset, Hauptprobleme, p. 10.

31 Acta Archelai g {ed. Beeson GCS 16, 13 3qq.); cf. ibid. 67, 7—¢ (ed. Beeson
GCS 16, 96, 24 89q.).

¥ Right Ginza 50, 381. See Kurt Rudolph, Die Mandier, Teil I Prolegomcna:
das Mandéderproblem FRLANT NF, 56, Géttingen, 1960, p. 83, n. 1.
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140, 19—32 The Archons' Lust for Norea

140, 1g—20

Norea is not to be deceived by the archons’ claim that her mother
Eve had come to them. She possesses knowledge ; she recognizes them
as the powers of darkness, and knows that they had never succeeded in
seducing Eve. The words which she speaks have the ring of magic.
They strongly recall some of the magic spells and speeches of admission
made by the soul to get past hostile powers, which are found in
Egyptian sources. In these texts the speaker proves that he knows the
hostile power by telling him his name; then he states who he is®%,

140, 27—29

“The Great One” is evidently the “arrogant archon.” The idea of
the wicked assuming a countenance black like a charred pot is known
from the Coptic literature. In a sermon attributed to Athanasius, the
godless, standing on the left of the seat of judgment, are described as
having faces “black like a burnt pot;" EPENEYZO KHM NOE NOY-
6AALT €CXHP34. Zandee gives examples from the Coffin Texts in
which the soul speaks out against a demon called "black one of face33s.”
It may be no more than a coincidence, but the contrast in the sermon
of Athanasius is with the righteous, who “‘shine like the snow;” in HA
141, 15—16, the great angel Eleleth is clothed like the snow. The
image is more immediately reminiscent of such biblical passages as
Daniel 7, g, Matthew 28, 3, or Mark g, 3.

I40, 32—141, 13 Eleleth Answers Norea's Call
141, 7—8
This line reads like a parenthetical gloss.

141, 8—10

The angel who has come from heaven speaks, identifying himself as
Wisdom, who stands before the Holy Spirit. Eleleth, who in 141, 20
identifies himself as one of the four luminaries, is found elsewhere as
one of this quartet3®. Irenaeus’ Barbelognostics had the four lumi-

333 Eg., E. A Wallis Budge, Egyptian Magic, Books on Egypt and Chaldea,
¥ol. II; London, 1901, pp. 174—177.

33 J. B. Bernardin, A Coptic Sermon attributed to St. Athanasius, JThS 38
{1937), 126—127.

33 Zandee, Death as an Enemy, p. z08. Cf. also Ep. Barnabae 4, 10. 20, 1 {ed.
Funk-Bihlmeyer 14, 4. 33, 1), in which the Devil is & péhos.

33 Giversen, Apocryphon Johannis, p. 185, discusses the derivation of the name
Eleleth.
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naries surrounding Autogenes, the offspring of Ennoia and Logos, to
whom everything was subject®?, According te Irenaeus, four emana-
tions are produced, to wait upon these beings, and the one assigned to
Eleleth is Wisdom, ¢pdvnous, which in A J is seen to be the equivalent
of MNTCABE®®, Also in AJ, the luminaries are associated with the
figure of Autogenes, who in that document is Christ33?. It is interesting
that in HA the being on whom Eleleth waits is said to be the Holy
Spirit.
141, 11—13

The meaning here seems to be that Eleleth is going to save Norea
from the lawless archons by instructing her about the constitution of
the higher worlds. This would mean that the story of the archons’ at-
tempt to seduce Norea is to be understood allegorically, that the rape

of Norea would signify the submission of the soul to the archontic
powers, a state from which one could only be saved by knowledge.

141, 13—17 Norea's Description of Elcleth

The sudden unexpected change into the first person is startling. By
itself it suggests the welding together of literary components, and this
may well be the case. The section which began at 135, 11 had as its
purpose the reinterpretation of the primeval history of Genesis,
following that story down to the flood. Now at this point the biblical
story is forsaken; what follows is of a different literary type. It is the
familiar revelation literature, in which a heavenly messenger reveals
secrets of the other world to an earthly questioner. Its relation is with
the summary section of 134, 7—135, 1T rather than with the section
immediately preceding it. Even the introduction to that summary sec-
tion resembles parts of the larger section beginning here. The en-
countering of the heavenly messenger by the questioner sounds like
the beginning of an apocalyptic writing. Probably a Gnostic apo-
calypse has been welded into this document, but it is difficult to say
exactly where it might begin. Line 32 of page 140 sounds logical.
Perhaps the initial appeal against the powers of fate was connected
in the editor's presentation with the struggle of Norea with the archons,
and it is only at 141, 13 that the proper first person narrative is
resumed.

37 Irenaeus Adv. Haer. 1, zg, 2 {ed. Harvey I, 223). In Irenaeus, as in AJ, the
luminaries are begotten by Imperishability and the Light, identified with Christ.

B8 AT 1IN 7 {55), 30—9 {57), 23. Cf. Giversen, Apocryphon Johannis, pp. 181 to
183, and Tili, Papyrus Berolinensis, pp. 13, 18.

30 AT II7 (55), 20; ef. Giversen, Apocryphon Johannis, pp. 174—175.
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Norea is playing her third role in this treatise as the recipient of the
revelation. This raises the guestion, answered confidently in the af-
firmative by Puech® and Doresse®!, whether HA is actually the
Book of Norea mentioned by Epiphanius or some part of it32, Schenke
has just as confidently claimed that such an identification is impos-
sible®?, But Schenke’s reasons for this are only applicable to the narra-
tive episodes concerning Norea and Noah, and Norea and the archons.
They have no relevance to the section beginning with Eleleth’s ap-
pearance, but since Epiphanius also is only concerned with the content
of those same sections, the argument holds good that far. But a Book,
or Books, of Norea is also mentioned in the untitled document, and the
indications are there that this Norea literature is similar to what is
contained in the literary section of HA beginning here®t. However,
one searches HA in vain for the content which UW claims is found in
the Norea books. Information regarding the heavenly host is found
here, but not “more exactly,” than in UW. Lacking guotations from
a Book of Norea in other sources, it is impossible to decide the question,
but it appears that the following section of HA was once an independent
Revelation of Norea, but that it was not the same as that referred to
by UW or by Epiphanius. Further literary analysis might perhaps be
able to show a possibility that this section of HA was a portion of the
book of Norea used by UW as a source, since much of the following
material is paralleled in the untitled work.

Norea’s confession of inability to describe the appearance of Eleleth
has a close parallel in the Sophia Jesu Christi 78, 15—79, 2.

3% Puech, Nouveaux écrits, p. 1zo.

31 Doresse, Sceret Books, p. 163.

342 Epiphanius Panarion 26, 1, 3 (ed. Holl GCS z5, 275, 15).

33 Schenke, Wesen der Archonten, pp. yo—71.

W& UW 150, 11, 24—25. It is true, as Doresse points out {Secret Books, p. 163,
n. 32), that these two places in UW, translated in Bohlig and Labib, Schrift ohne
Titel, p. 47, as “im ersten Buche der Norea” and ''im ersten Logos der Norea",
could as well be understood as “‘the preceding Book of Norea." It seems rather
unlikely, however, that mention is being made to a treatise which happens to precede
the document in the same codex. For that to be true, it would have to be assumed
not only that HA was indeed that document, but that the sectarians had a very
strictly cstablished canon, including canonical order, or that the whole codex was
by the same author as well as scribe, or that the scribe took considerable liberty in
inserting into the text of UW ““footnote references’” to the preceding treatise. Over
against Schenke, however, who belicves that the two references in UW are to
different books [Wesen der Archonten, p. 71), Bohlig is probably right in assuming
their identity {Schriit ohne Titel, p. 32).
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141, 18—32 Eleleth’'s Words of Comfort and Norea's Reguest
for Instruction

141, 19

In the saying "I am Understanding,” formally speaking, the sub-
ject is TMNTPMNZHT, “Understanding,” since the copula is femine,
pointing to TMNTPMNZHT rather than to ANOK. The indication is of
a special emphasis on the predicate, ANOK, “1.”” Comparison can thus
be made with Bultmann’s conclusion that the &ycd eluf sayings of the
Fourth Gospel are Rekognitionsformel, in which the &y is predicate,
and receives special emphasis¥45,

141, 20—22

The idea of the four luminaries has been discussed above on 141,
8—10.
141, 23—26

The “root” appears again in connection with “'truth” in 145, 14—16,
at the closing of the book. The root is something to be known; knowl-
edge of it is the promise of salvation in the latter passage. It is said
that the saved will know the truth, their Root, the Father of the All,
and the Holy Spirit. In A J, the "Root™ is Jesus®8. If the Redeemer is
meant by the Root in HA, he is probably the one who “appeared at the
last time™ in this passage, “on its account” referring then to the truth.
The pronominal references in line 25 are otherwise ambiguous. Chris-
tian touches, or at least soteriological references, which hardly touched
the long section recounting the Geenesis history, are already entering
into this section.

141, 26—28

“They,” in this context, apparently refers to the root and to the
truth. The reference to defilement, at least in the form in which the
document stands, is a reference to Norea’s rescue from the lust of the
archontic powers. "That generation” refers to the generation of those
who are not under the rule of the archons; they are the “kingless
generation” of 145, 4%47. In The Apocalypse of Adam the “kingless
generation” appears, describing the coming Illuminator in a speech
which follows the descriptions offered by thirteen “kingdoms?48.”

& Rudolf Bultmann, Das Evangelium des Johannes, MeyerK, 17. Aufl. G&t-
tingen, 196z, pp. 167—168, n. 2; Steindorff, op. cit., pp. 139—141; <f. above on
137, 14—X7.

M8 AT II 31 (79), 16. Cf. EV 17, 30, and Grobel's note, op. cit., p. 47.

%7 Cif Hippolytus Ref. 5, 8 2 (ed. Wendland GCS 26, 89, g sqq.), where "one
mortal natore” is contrasted with “one kingless generation.”” See alse above, on
134, 20, regarding the equivalence of PPO and &Gpywv.

M8 AA 82, 19—20.
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141, 29
This line sounds like an allusion to John 14, 2. Further allusions to
John occur in the conclusion; see below on 144, 33ff.

141, 30—32
Regarding the virginal Spirit, see above on 135, 11—14.

142, 2—19 The Creation of Pistis Sophia

142, 4~—7

On the relation of Sophia and Imperishability, see above on 135, 11.
Here, as in §JC 103, 7—9, the name Sophia is explained by the name
Pistis. Interestingly, in UW 146, 13, the explanation is reversed;
Pistis is explained by the name Sophia. In that document, she is often
called simply Pistis, and at 154, 6 the name appears Sophia Pistis.

The concept behind Pistis Sophia’s creation in these lines is closer to
certain of the Valentinian ideas described by Irenaeus and Hippolytus
than to the Ophite theory, to which so many parallels have been found
in HA. Both of the sources describe Sophia’s desire to procreate
without the assistance of a male counterpart. By her attemnpt she only
succeeds in producing a shapeless mass, like an abortion®. This is
related to the current idea that the female gave substance to a child,
but the male gave it form?®5?, Sophia’s private creation is also found in

AJII 9 (57}, 31—10 (58}, 7.

142, 8

The “images of heaven’ may be the constellations. In the astrolog-
ical context, Sophia’s work is the heaven of the fixed stars, those which
form the constellations. The creation following, that of the outermost
planetary sphere, Saturn, becomes Ialdabaoth. The names of the
other archons and their astrological identities are not important in
HA3%1, The “image of heaven” is singular in the parallel passage of the
untitled document?®2. Irenaeus’ Ophites knew the idea, also, in a
somewhat different form. There the power which descended from its
mother Sophia formed the sky with its body, and was called a “female
from a female?®s.” The association of a female figure with the sky is

38 Trenacus Adv. Haer. 1, 2, 3 {ed. Harvey I, 16); Hippolytus Ref. 6, 30, 8—31,
6 (ed. Wendland GCS 26, 158, ¢ sqq.}.

30 The idea appears in the philosophers and medical writers as well. C{. Hippe
of Rhegius: ""the bones are from the male, and the flesh from the female;” Frag. 13,
Diels-Kranz, op. cit., I, 386.

31 Cf, Bousset, Hauptprobleme, pp. 10, 351—355; Baudissin, op. cit,, I, 236.

352 W 146, 11—23.

33 Irenacus Adv, Haer. 1, 3o, 3 (ed. Harvey I, 229).
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striking, since Egypt is the only locality in which a sky deity was
considered feminine3®,

142, 8—1I0

As UW 146, 18—23 shows, the work of Sophia, the images of
heaven, forms a curtain, dividing the world known to and seen by man
from the invisible worlds transcending it, those worlds in whose form
the worlds below are fashioned. The form of the curtain here is compa-
rable to that of Horos in Valentinianism, or the fimament in the
Basilidean system?®5,

142, 10—15

Matter thus comes into existence from the shadow of the curtain, the
firmament?®5®_ It gradually pulsates downward through Chaos, forming
one celestial sphere after another as matter works its way down-
ward38?, It is this process that is the background for the statement
here that the shadow was cast forth successively. The phrase AYCA
NOYMEPQC is surely an unnecessary redundancy. Behind it there
may be textual confusion, probably dittography in a Greek text.
Paralleling this passage, UW 147, 20—22, demonstrates the identity
of the two terms, and illustrates much the same confusion, in a different
manner. There Matter is cast into a CA (Bohlig supplies, “‘des Chaos™);
then it is redundantly explained that Matter was in a MEPOC of Chaos
(this time “"Chaos” appears in the text). It appears that UW is work-
ing with either HA itself, or its tradition, and is trying to explain a
phrase that had already become misunderstood in the transition from
Greek3%3,

The phrase, either AYCA or NOYMEPOQC, is a reflection of the Greek
idiom &v& pépog or Ev péper, "by turns.” In Poimandres it is said, in
very much the same context as here, okdTos kaTweepts fiv, pépel ye-

34 Bertholet, op. cit., p. 5; J. A. MacCulloch, s. v. Earth, Earth-Gods, in: ERE
V, 128. In speaking of the Egyptian sky goddess Nut, Edouard Naville says that
she is to be compared to the Athena of the Greeks, with the female Spirit, with the
divine Ennoia, and with the Ano Sophia of Gnosticism. See¢ his La litanie de soleil:
inscriptions recueillies dans les tombeaux des rois & Theébes, Leipzig, 1875. p. 37.

B8 C{. Wilson, Gnostic Problem, p. 203; Jonas, Gnostic Religion, pp. 300—3o1.
On the use of the figure in Christianity, see Schlier, op. cit., pp. 127—132, on Qpary-
pés in Ephesians 2, 14. Cf. also Giinther Bornkamm, Mythos und Legende in den
apokryphen Thomas-Akten, FRLANT NF. 31, Gottingen, 1933, p. 2¢. In Judaism
the curtain becomes the veil between the glory of God's throne and the angcls; see
Gershom Scholem, Major Trends in Jewish Mysticism, New York, 1961, p. 72.

%8 Cf. UW 147, 17—22, EP 118, 1—2; 132, 23—133, I0.

357 The process is described in Irenaeus Adv. Haer. 1, 30, 3. 4 (ed. Harvey I,
229 5q.).

B8 Cf. PS5 27, 21,
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yevnuévor. Iestugitre translates this, “il y avait une obscurité se
portant vers le bas, survenue a son tour®®®.” The idea is that the
shadow, material, gives rise to still lower orders of material being by
successive emanations forming the concentric spheres of material
existence, the planetary orbits and the earth3eC.

In line 14 there is dittography: CMOYOYT for CMOYT. Here there
may be some play on this word and MOYEI, “lion,” of line 17, which
is the particular “shape” which this matter first assumed.

142, 16—1I19

The leonine countenance of the first archon to come into existence is
also found in UW 148, 7 and AJ II 10 (58), 9. That this archon is
Ialdabaoth is clear from HA itself3$?, That Ialdabaoth was indeed
conceived as lionheaded or lion-shaped is known from elsewhere36?,
Aside from literary sources, there are numerous amulets; of special
interest here is the jasper pendant published by Campbell Bonner3®.
This object pictures a lion-headed deity clothed in an Egyptian apron,
and carrying a small pail characteristic of Egyptian deities. On this
face are inscribed the two names loABaPawt® and AapinA3®. The ob-
verse lists the names of the seven archons in the order given by
Irenaeus?®s, In this astrological setting the first-born archon must be
the outermost of planetary spheres, Saturn. For the identification of
Saturn, or Kronos, and Jaldabaoth, there is ample evidence, already
adequately investigated3®®. Origen explicitly makes this identifica-

352 Poimandres 4; quoted from Nock and Festugiére, op. cit., pp. 6—7. See
their note 8 on p. 12.

30 By appeal to UW 149, 4—35, one might conjecture a meaning like “‘one part
and then another.”

1 Cf below, 143, 7—8.

31 E g, PS 28, 18; Origen Contra Celsum 6, 31 (cd. Koctschau GCS 3, 161, 11}).

33 Campbell Bonner, An Amulet of the Ophite Gnostics, in: Commemorative
Studies in Honor of Theodore Leslie Shear, Hesperia, Suppl. 8, Athens, 1949, pp. 43
to 46. This cbiject is also studied in his Studies in Magical Amulets, University of
Michigan Studies, Humanistic Series, Vol. 49. Ann Arbor 1950, pp. 135— 138,

B Cf UW 148, 24—26. Ariel means “Lion of God.” Can the Gnostics have
understood this to be “'leonine god #° Cf. the confusion on the interpretation of the
name Samael, in 135, 3—¢. and note.

¥5 frenaeus Adv. Haer. 1, 30, 5 {ed. Harvey I, 230). Cf. Origen Contra Celsum 6,
31 {ed. Koetschau GCS 3, 107). The names are slightly different in AJ 11 12 (60),
15—25.

38 See Doussct, Hauptprobleme, pp. 351—3355; Baudissin, op. cit., 1, 232; Van
Unnik, op. cit., p. 79; W. H. C. Frend, The Gnostic-Manicheean Tradition in Roman
North Africa, JEH 4 (1953}, 19. The representation of Saturn as a lion in Mithraic
art is involved here.
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tion%8?. Tacitus, moreover, associated Saturn with the God of the
Jews388,

142, 19—34 The Blasphemy of Samael
142, I1g—20
The infinite material which the archon sees is probably himself. In

UW 148, 29-—33, he looks about and sees his own enormous size
{(néyedos), and concludes that he alone exists?4®,

14z, 21—26

On the words of Samael’s blasphemy and the words of the heavenly
response, see above on 134, 30-—~135, 4. Whereas there the voice came
forth from ¥Imperishability, here it comes from the “‘height of Author-
ity {(eifevtia).” In Gnosticism, this word came to designate a virtuaily
hypostasized divine being®?®. In its lexicographical history, however,
it was very close to tfouoia in meaning, and it eventually became
nearly synonymous with kUp1og®”L. In Poimandres 2 the highest God is
the voUs Tfis adBevtiag. The word came to play a large role in theolog-
ical language, designating the character of the God who was not
bound by physical law; speculation leading to hypostasization was a
Gnostic enterprise®??,

142, 28—34

On Sophia’s stretching out her finger, cf. UW 152, 3—4. After the
blasphemy of Samael, his mother Sophia placed the vital light-element
into material, endowing it with something not possessed by Samael
himself. After this action, she herself returned to her light3?.

What then happened to the light which she had put into the ma-
terial ? The lacuna at line 34 may conceal the secret. Perhaps the
darkness re-engulfed the light, but nothing is said about its re-entry.
In fact, nothing is said in this section about the creation of man at all,
and as mentioned earlier, it is a problem just where his creation fits
into this picture. It is possible that Sophia by her action in line 29 is
endowing man with the Spirit3?* but if so, it is stated proleptically,

37 QOrigen Contra Celsum 6, 31 {ed. Koetschau GCS 3, 101, 11).

M Tacitus Hist. v, 4.

80 Cf 142, 34—143, L.

31 Cf. Hippolytus Ref. 7, 33, 2 + 10, 21, 3 {ed. Wendland GCS 26, 221, 3 +
281, 13); Irenacus Adv. Haer. 1, 24, 1 {ed. Harvey I, 196}; also Orbe, op. cit., p. 413.

371 Albrecht Dihle, "AuBévns,” Glotta, 39 {1960), 79.

2 Ibid., p. 83.

37 The lacuna of 142, 33 is supplicd on the basis of the parallel in UW 148, 28.

37¢ In which case a different idea is presented than in 136, 11—19, in which the
Spirit came from the Earth. Cf. Tatian Oratic 15 (ed. Schwartz TU 4. 1, 16, 4—6),
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since in HA it has been said that all the archons had a part in making
Adam, and at this point, only Ialdabaoth has been formed.

The word “again” of line 33 may be taken with the preceding
sentence.

142, 34—143, 8 Samael Begets Offspring

142, 34—143, 4

Being androgynous, the archon can beget offspring of his own ac-
cord. The “infinite magnitude” is apparently the material out of
which the other archons are fashioned. As mentioned above, in UW
that séyefog is his own self. In Poimandres 2 it is an “endless vista” of
light from which the pulsating shadow of matter emerges on its creative
way.

Samael’s androgynous offspring form the planets, but this makes
eight planets in all, including Jaldabaoth himself. A better tradition
may be represented in UW 149, g—150, 11, since it speaks of Ialda-
baoth creating only six bisexual offspring. But some of the other
sources that can be adduced speak of seven, and the problem thus
remains3?6.

143, 4—38

The words of the blasphemy are somewhat different this time.
Rather than the words of Isaiah being used, the Demiurge simply
claims to be the God of the All, and it is not an exclamation that he
makes to himself. He is telling this to his seven offspring. In this in-
stance Pistis Sophia does not answer the blasphemy, but rather, her
daughter Zoe. Of the three times which the phrase ““You are wrong”
appears in this document, here alone the Greek word is given in its
active form3?e.

Here, too, the name used in the accusation is different: Samael be-
comes Saklas. In Manicheism Saklas is found as a demonic being3”?.

in which salvation consists of regaining what was lost at the Fall, a union of the
sou! with the Holy Spirit. Sophia’s action hcre is reminiscent as well of the relation
of Wisdom and man in the Jewish Wisdom literature.

3% Irenaeus Adv. Haer. 1, 5, 2 {ed. Harvey I, 44) and Epiphanius Panarion 37,
4, I {ed. Holi GCS 31, 55, 10 3q.) speak of the seven. In Irenaeus Adv. Haer. 1, 30, 4
{ed. Harvey I, 230} and Hippolytus Ref. 7, 28, 2z (ed. Wendland GCS 26, 208, 12)
the chief of the archons seems to be incteded among the seven. Dr. R. McL. Wilson
suggests, in a personal letter to the writer, that there may be two distinct theories
in the background, ene in which the Great Archen is among the seven, and another
in which he creates the seven.

370 Cf. above, on 135, 3.

31! Bousset, Hauptprobleme, pp. 15, 47. 345-
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He is named among the demons in Epiphanius’ report of the Nicolai-
tans??®, and Doresse identifies the Soclan of Hippolytus’ excerpt from
the Peratic source as Saklas®?®.

In Aramaic X792 means “fool,” which fits in well with the context.
There is another root Y50 meaning “‘teach.” Perhaps the name is used
here with some oblique reference to this meaning, since it is in Zoe's
response to laldabaoth’s false teaching to his offspring.

Saklas is interpreted to mean Ialdabaoth. This phrase recalls such
New Testament passages as Matthew 1:23, where a Semitic name is
interpreted for Greek-speaking readers. However, the construction
used in those passages involves a verbal form, never a noun. The same
holds true of the Sazhidic version. But the formula is also reminiscent
of that found in The Second Book of Jeu: “His name is . . ., its inter-
pretation is . . . 389" Scholem sought to demonstrate that this formula
results from a misinterpretation of the phrase in Hebrew, in which
bk is not meant as fppevela, but as “secret name,” over against the
"2, or utterable named®,

His idea seems to be borne out by the explanation given of the name
Jesus Christ in The Gospel of Philip. Here the writer explains ** Jesus”
as the “secret name,” because it is constant from language to language;
“Christ,” on the other hand, is a “revealed’” name, since it varies?®2,
The languages involved are irrelevant, but it is interesting in application
to this passage in HA, that if Scholem is right, the “*secret name,” the
magically efficacious name, is Ialdabaoth, against which Saklas is in-
terpreted. Yet in the formula “You are wrong, X,"” HA itself supplies
both Samael and Saklas. In AJ II (59), 15—18, the three names
Taldabaoth, Samael, and Saklas are attributed in one context to the
creator archon. Both Samael and Saklas, as well as others, such as
Michael and Ariel, may be popular names for the ordinarily ineffable
name laldabaoth®®, Scholem points out that in some circles the
Tetragram was not the only unspeakable names#. Moreover, it can be
observed that on the magical amulets and in the magical texts,

372 Epiphanius Panarion 26, 10, 1 (ed. Holl GCS z35, 287, 2).

3% Doresse, Secret Books, p. 51, n. 125, and p. 162, n. 30. Cf. Hippolytus Ref. 5,
14, 6 {ed. Wendland GCS 26, 109, 16).

380 In Schmidt and Till, op. cit., 308, 32. 310, 10, etc., where "interpretation”
is épueveia.

381 Gershom Scholem, Uber eine Formel in den koptisch-gnostischen Schriften und
ihren judischen Ursprung, ZN'W 3c (1931), 170—176.

8z EP 104, 4—9.

383 Irenacus Adv, Hacr. 1, 30, 9 (ed. Harvey I, 236) says that the serpent which
was cast down has two names, Michael and Samael. Ariel appears as another name
of Ialdabaoth in UW 148, 25, as well as on Bonner’s amulet.

38¢ Scholem, Uber eine Formcl . . ., p. 175.
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Taldabaoth appears far more often than these other names. Origen ex-
pressly says that Ialdabaoth was a name taken from magic®®®, The
various other names may have been used to represent some particular
aspect of Ialdabaoth's nature.

143, 8—13 The Punishment of Ialdabaoth

The obvious relation of this passage to more familiar literature, is
with the binding of Satan in Revelation 20, 2—3, and his being cast
into the pit of fire?®s. In Hippolytus, it is reported that in the Peratic
system, Krenos, with whom laldabaoth is identified, was bound and
cast into Tartaros?®?. In I Enoch 21, Uriel shows Enoch the fiery hell
in which the seven stars of heaven are bound and kept. The flaming
angel is not identified by name in HA, but it would not be surprising
if Uriel (Y%mx, “Flame of God”) were meant. Uriel, in I Enoch 20, 2,
is the angel who is aver Tartaros. In Coptic Christian literature, NOYN
generally represents the underworld, and has connotations of hell. In
that same literature, Tartaros is the deepest and most terrible region
of hell3¢%,

But it is surprising to find a reference to hell in this context. So far
all that has been related of the archontic history has been of primeval
beginnings; the binding of laldabaoth has an eschatological ring. The
matter becomes more puzzling if it is compared with Irenaeus’ ac-
count of Ophite doctrine. There, after the story of Ialdabaoth’s failure
to keep Adam and Eve from the tree of knowledge, it is said that he
cast the serpent down into this lower world. The serpent then begot six
offspring; the seven of thern were the seven spirits hostile to humanity.
The serpent itself was called Samael and Michael8®. It seems easiest
to assume that Irenaeus has tangled several strands of Gnostic doc-
trine here. But what is meant in HA ? Later laldabaoth appears again,
begetting Envy and Death390. Still, it is hard to see how Tartaros can
mean anything but hell here, or some region of it. The key to the
problem may well be just where in the scheme of things narrated by
Eleleth comes the creation of man.

35 QOrigen Contra Celsum 6, 32 {ed. Koetschau GCS 3, 102, 19 5qq.]).

2% Cf 1 Enoch 10, 4~-5, where God has Raphael bind Azazcl. In UW 150, 33,
the "Troubler” is cast into Tartaros by Sophia’s breath. It is not clear who this is;
he does not appear to be Jaldabaoth. Bohlig suggests a Gnostic reworking of the
Titan theme of classical mythology; Schrift ohne Titel, p. 47.

387 Hippolytus Ref. 5, 14, 2 {ed. Wendland GCS 26, 108, 23—25).

3B On NOYN and Tartaros as names for hell, see Zandce, Death as an Encmy,
pp. 318—320. Cf. Acts of Thomas 32, in which the Devil, in the form of a serpent,
identifies himself as the one who inhabits the Abyss of Tartaros.

188 frepacus Adv. Haer. 1, 30, 8—¢ (ed. Harvey [, 236 sqq.).

390 Cf. below, 144, 3—18.
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143, 13—18 The Repeniance of Sabaoth

Sabaoth is an archontic name taken from the Old Testament. Here,
as the son of Ialdabaoth, he is awed at the power of the flaming angel.
He has learned that what Ialdabaoth had claimed was untrue; he was
not the God of the All, and higher powers than he did indeed exist.
Upon realizing this, he repents. This shows him to be of psychic nature,
since those of pneumatic nature and those of hylic nature have their
destinies predetermined®®, But how did Sabaoth come to have this
psychic nature 2 In UW 152, 3—4, Sabaoth received Light from Pistis
Sophia when she extended her finger. Perhaps this explains not only
Sabaoth’s capacity for repentance, but suggests an answer to the
question raised above on 142, 28-—33, regarding into what kind of
material Sophia put the Light.

In this passage, “his father” is laldabaoth, and is not to be under-
stood as “matter.” It is not to be interpreted that “matter” was both
father and mother to Sabaoth, yet this is not absolutely impaossible,
since matter is associated with androgyny in 142, 18—19. In UW 1352,
10—1I1 it is said that Sabaoth came to hate his father, Darkness, and
his mother the Abyss. In UW 151, 32—152, ¥, the occasion for Sa-
baoth’s singing praises to Sophia is his hearing the voice of Sophia tell-
ing laldabaeth of his inferior nature, after his blasphemy.

143, 19—I144, 3 The Glorification of Sabaoth

The astrological equivalent to Sabaoth would logically be the planet
Jupiter. The benificent functions associated with this planet fit Sa-
baoth’s place in this document as well as the hostile nature attributed
to Saturn fits the role of Ialdabaoth3®2, However, since Sabacthishereen-
throned by Sophia and Zoe over the seventh heavenrather than thesixth,
these associations are somewhat obscured. According to UW 154, 25,
however, Sabaoth had been relieved of his station in the sixth heaven.

The idea advanced is that the psychic Sabaoth has risen as high as
those .of psychic nature are able to go: to the seventh heaven, just
beneath the dividing line between the aeons above and the aeons
beneath. If the Valentinian theology is taken as a guide, Sabaoth is
a figure of the Savior, who received from Sophia the spiritual element,
becoming the first fruits of the saved®®. Thus Zandee concludes that
Taldabaoth and Sabaoth represent the two choices available to the
psychics, who are able to decide for or against evil3®,

3% irenacus Adv. Haer. 1, 6, 1 (ed. Harvey I, 51 sqq.).

232 Will-Erich Deuckert, Astrologie in: Geschichte der Geheimwissenschaften,
Band I, Stuttgart, 1960, pp. 70——78.

3 Irenacus Adv. Haer, 1, 6, 1 (cd. Harvey I, 52 sq.).

384 Zandce, Gnostic Ideas, p. 51.
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“God of the Forces” is evidently intended to render xUpios &V
Suvduewov, MKAX . A more exact interpretation is given in UW
152, 10, [TXOEIC NN6OM. There too,in line 8, he is “over all the forces
(8Gvams) of Chaos.”

As comparison with UW 152, 31—153, 16 shows, the chariot which
Sabaoth makes is his throne, which is there also four-faced and named
Cherubin?®s, In this description of the equipment of Sabaoth’s throne,
there is the closest approach of HA to the Merkabah mysticism of
Judaism. The relations demand and require a full-scale treatment of
their own, and no more can be done here than simply to suggest the
subject. Nag-Hammadi promises to provide rich new material for
research into the origins of Jewish mysticism?3®e,

Sabaoth also creates a host of angels to serve him, which he also dees
in the UW passage. This also suggests a connection of Sabaoth with
Christ in Gnostic thinking, since in Sophia Jesu Christi it is Christ who
creates such a band of angels®®?. But the association is not clear. In
UW 153, 25—29, Jesus Christ is one of the created angels, who is
seated at the right of Sabaoth's throne.

There are as well relations suggested with solar religion. In the
magical papyri the God of the Jews is addressed as the Eternal Aeon
who stands on the constellation of the Chariot near the Pole, and who
can be addressed as Helios%?®. The figure of the solar chariot surrounded
by the signs of the zodiac is known from synagogue art3®® In UW 152,
25—26, Sabaoth is over the “twelve gods of Chaos,” which must refer
to the signs of the zodiac.

As mentioned above, in UW 153, 27—=28 it is Jesus Christ who sits
at Sabaoth’s right; here it is Zoe. The instruction as to what is in the
Ogdoad, the realm above the curtain beneath which Sabaoth is
enthroned in the seventh heaven, is given him by Zoe in UW 153, 30,
before his enthronement, and by Sophia in UW 154, 7, after the
enthronement. The lacuna of line 33 here is supplied from these two
parallels.

But it is possible that what is missing in the lacuna of lines 34—35
is the proper name of an angel. In this case the angel might not be the
creation of Pistis Sophia, but one of those beings produced by Sabaoth

¥ The N in NXEPOYBIN cxpresses equivalence. On the four-sided chariot-
throne with its cherubim, ¢f. Ezekiel 1 and Revclation 4.

1 On the subject, see Gershom Scholem, Major Trends, pp. 40—79; and his
Jewish Gnosticism, Merkabah Mysticism, and Talmudic Tradition, New York 1g6o0.

3?1 SJC 99, 18—100, 3.

198 See Erik Peterson, La Liberation 4’ Adam de I'Avéyxn, RB 55 {1948}, 201 to
204.

39" Goodenough, Jewish Symbols, I, 248—251; I11, figs. 640—644.
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himself in line 28. In UW 153, 20—26, after Sabaoth creates his
church of innumerable angels, two of these are singled out: Israel and
Jesus Christ. The latter takes his place at Sabaoth’s right, while it is
the virgin Holy Spirit who sits at his left. In that account, two bene-
volent powers are seated at either side of the throne. However, there
is a curious doubling of the account, and in a second scene, UW 154,
11—I8, Zoe sits at the right, as she does in HA, but laldabaoth is
seated at the left. This idea is closer to that expressed in HA, for the
context goes on In I43, 35—I44, 3 to indicate that the right side is
considered good, while the left is bad. The language is very similar to
UW 154, 14—16, from which the lacuna of lines 35—36 here has been
restored. It is clear, then, that whoever the angel is at Sabaoth’s right
hand, it is a malevolent being, and this hardly agrees with the function
of the “flaming angel” who bound laldabaoth and cast him into Tar-
taros.

The symbolism of right and left as evil and good is too universal to
deserve comment. Within Gnosticism, the doctrine of the good angels
of the right and the evil angels of the left was popular*?®,

144, 3—14¢ The Envy of Taldabaoth

Taldabaoth, who was last mentioned as being bound in Tartaros,
envies the high station of his son Sabaoth, who had been endowed with
a psychic nature capable of elevation. His envy takes on an existence
of its own, and in its turn gives rise to Deathi®. Death then begets
other beings, which are given stations in the heavens. It is ambiguous
whether Death or laldabaoth instailed them there. In this way
regardless, the stations in Chaos were filled, according to the will of the
Father of the All, everything below corresponding to its prototype
above.

A close parallel passage in UW 154, 10—155, 7 is more detailed in
its explanation. There the other beings brought forth are given names,
those of human passion such as Anger, Lust, and Grief. There too they
are considered androgynous.

I44, I4—31 Eleleth’s Reassurance

With the filling up of Chaos with the powers, Eleleth has answered
Norea’s question of 14, 32—142, 2. He has instructed her in the

100 f Clement Exc. Theod. 23, 3 (ed. Stihlin GCS 17, 114, 22 sqq.}; Irenaeus
Adv. Haer. 1, 6, 1 {ed. Harvey I, 51); Origen Contra Celsum 6, 27 (ed. Koctschau
GCS 3, 97, 8). There are many such references. For the idea in Cabbalisticliterature,
see Schotem, Major Trends, p. 239, where Samacl is “the left side.”

401 ¥n Irenacus Adv. Haer. 1, 3o, 9 (ed. Harvey I, 236), envy and death are
linked together as the legacy of Cain's murder of Abel.

112



origin, nature, and realm of the archons. She has learned, as Adam did
by eating of the tree, that they are hylic*®2. But she is concerned lest
she be included among the hylic, too*®. Eleleth then assures her that
ber soul, and the souls of her offspring, come from the Light; they
have been endowed with Spirit. Because of this, the powers will not be
able to "approach’ them. This last may be another reference to the
incident which provoked the revelation, the attempt of the archons to
ravish Norea. Perhaps TeZNO is the equivalent of ToAu&v in that
section. Norea is thus assured that she is counted among the immortal,
who, by knowledge, have become essentially different in destiny from
the mortal men about them.

The promise of a coming “Seed” is evidently an eschatological
saying, and the reference may again be to Genesis 3, 15. One allusion
to the protevangelium has already been seen in HA, at 138, 34—139,
2™, As suggested in Exc. Theod. 28 {ed. Stihlin GCS 17, 116, 18—22},
the intermediate period of three generations may be derived from
Deuteronomy 5, 9, in which the Lord proclaims himself a jealous God,
holding the children responsible for the fathers’ sins unto the third
and fourth generation. During the three generations, then, the jealous
God exercises his power, but at the fourth, the rescuing Seed will be
revealed. The fourth generation, then, would be the “kingless” one,
the generation of those freed from archontic bondage. But perhaps it is
the third generation that is meant as the climactic time of the Redee-
mer. In this case the passage may not be intended to be interpreted
chronologically at all; the “three generations” in UW 170, 6—¢ are
three kinds of men: pneumatic, psychic, and hylic45.

Whom the Seed rescues is not clear; the reference may be to the
“immortal” of line 26,

I44, 33—145, 23 Conclusion

Norea asks how long it will be until this revelation. Eleleth responds
in language that is distinctly Johannine. The coming one is called
dAnBivds?®, The description of the Spirit of Truth recalls John 14, 17.
26. John 14, 2 seemed to be alluded to in 141, 29, also in a section in
which the angel Eleleth was giving comfort to Norea. Further, the

€02 Cf. above, 136, 34—1I137, 3.

403 On being *'counted among the number'™ as an expression in the Coptic Christian
literature, see Zandce, Death as an Enemy, p. 338.

44 On the "Seed'' in Manicheeism, see Henri-Charles Puech, Le Manichéisme . , .,
Musée Guimet, Bibliothéque de Diffusion 56, Paris, 1949, pp. 160—161.

405 In Manicheean doctrine, the "third time' is the eschatological act ending
Time, cf. Puech, Manichdisme, pp. 84—385.

48 Cf. the “True Man' of UW 165, 11; 171, 24.
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mention of anointing in the context of instruction is an unmistakable
allusion to I John 2, 2o. 27, in which the anointing of the Holy One
teaches about all things. There seems to be no play on the word
xpioua, asin EP 122, 12—16, and any reference to a Gnostic sacrament
of chrism is only oblique. Eleleth’s words are rather a loose catena of
Johannine references.

The casting away of blind thought is also found in the First Apo-
calypse of Jarnes 27, 4—s.

Of the death of the powers and the accompanying grief of the
archons, mention is made in UW 173, 34—174, 4. The passage in both
documents evidently refers to the end of this age. Zandee quotes a
Christian Coptic source with a similar idea: “May the darkness
recede. . . . Let the archons be destroyed and let the powers of dark-
ress recede upon the earth?°?.” In line 7, the literal reading is, “they
will trample the death of the powers,” as Schenke has also read. If the
import is as the translation here suggests, the strange Coptic order may
perhaps be explained by some Greek Vorlage such as xatoamarnoouol
gls SdwvaTov Tas ELovclagt®s,

The “‘indeed” of line 14 translates 2N OYME of line 15, under-
standing the expression to be adverbial rather than descriptive of the
“root:"” “their root in truth.” The *'root’’ is here combined with the
Father and the Holy Spirit into a Trinitarian formulat®,

The redeemed *'sons of light” voice their praise with words that are
once more reminiscent of Ephesians. Over against Schenke, who inter-
prets OYON NIM to be neuter along with TITHPY, “dber allem und
durch alles#1¢,” it is here taken to be masculine and therefore personal,
as is indeed its usual meaning*!!, The reference to Ephesians 4, 6 has
the document end as well as begin with an allusion to that book. In the
Greek of that verse, the gender is likewise ambiguous: &l mévrwv, Bid
&y, tv m&aw. The Sahidic reads: €ETZIXN OYON NIM AY(W EBOA
2ITOOTOY THPOY €42M TITHPY42.  There the first member,
OYON NIM, is quite probably masculine, the second plural and
probably personal, and the third, TTTHPY, ambiguous but probably
neuter.

It is interesting that in the phrase "'forever and ever” of line 20,
Coptic words are used instead of the Greek formula. This may be to
avoid confusion with the Gnestic connotations of the word aldbvil3,

107 Zandee, Death as an Enemy, p. 324.

403 This idea was suggested by Dr. Grobel.

40% Cf above, on 141, 23—25.

410 In loco.

1 Crum, Dictionary, p. 482a, gives no neuter meaning for OYONNIM.
12 Horner, Coptic Version in the Southern Dialect, V, z26—z227.

43 (Cf Irenaeus Adv. Haer. 1, 3, 1 (ed. Harvey [, 245q.).
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CONCLUSION

The indications are that The Hypostasis of the Archons is a com-
posite document, consisting of probably two fragments brought to-
gether into a whole by an editor. The first of these is of cosmological
concern, and takes the form of a Gnostic reinterpretation of the first
chapters of Genesis. Its affinities lie with Ophitism, and it is probably
the oldest section of the document. The transition to the second main
portion is not clear, but the two are bound together by the figure of
Norea, who in the former is a mythological figure and in the latter is
the recipient of a revelation. This second section is soteriological in its
concern, and represents a somewhat later stage in the development of
Gnosticism. There are reminiscences of Valentinian doctrine. The edi-
tor of the document was a Christian Gnostic, and is responsible for what
Christian influence can be seen in the writing. This is evident not only
in the beginning and closing, but in parenthetical statements throughout.

Thus the present study raises the problem of literary analysis. Some
investigations of literary structure in Gnostic documents have been
published already!. Such work seems to promise a yield of important
evidence for the reconstruction of Gnostic origins and development.
When major strata of the tradition can be accurately defined, the evi-
dence of the Church Fathers and the rabbis can be more confidently
evaluated, and the amorphous mass of gnostica now available can be
structured into a coherent literary and religious history.

As the relation of the document at hand with the untitled docu-
ment demonstrates, however, literary research does not need to con-
fine itself to single writings. Where associations as close as those of
these two writings are evident, relations between documents can be
examined with every hope of fruitful results. The association of HA
and UW is particularly intriguing, and is awaiting close analysis.

In the course of this study certain associations with Egypt have
been noticed. In spite of the fact that most of our knowledge of
Gnosticism has been mediated through Egypt if not derived directly
from Egyptian soil, there has been a reluctance to consider the contri-
bution made to Gnosticism by native Egyptian lore. Intensified
research in this area appears inevitable?.

1 E.g., k. McL. Wilson, The New Testament in the Gnostic Gospel of Mary; Hans-
Martin Schenke, Nag Hammadi Studien, ZRGG 14 (19672), 57—063, 263—278, 352—301.

% Sce especially the appeal of Siegfried Morenz, Dic Geschichte von Joseph dem
Zimmermann TU 56, Berlin, 1951, pp. 123—125.
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This study has had occasion to deal with several excerpts from
biblical texts. Research into the Gnostic use of Scripture is needed,
not only from the standpoint of interpretation, but of textual history
itself. It has already been suggested that Coptic biblical texts may
show traces of Gnostic influence®. As the study of the Coptic Gnostic
writings advances, new material will be available for inquiry into the
tantalizing question of a reflection in biblical manuscripts of the
struggle between heresy and orthodoxy in Egypt.

Relations of the ideas contained in this document to the mystical
literature of later Judaism have only been accorded mention in this
study. Much study is being devoted to the tracing of Jewish influence
in the formation of Gnosticism, It is becoming evident, however, that
the question must be asked of the relation of Gnosticism to the cab-
balistic literature. The Nag-Hammadi discovery will provide concrete
materials for extensions of Scholem’s efforts. Perhaps in this particular
area the influence of Graeco-Roman Egypt may prove of significance.

These suggestions for further research seem to be the major areas
sensitized by this study. It is to be hoped that this effort will prove
of some guidance in further study on The Hypostasis of the Archons,
and that the document itself may provide some of the missing pieces
to the puzzle of Gnosticism.

! By Rodolphe Kasser in the introduction to his Papyrus Bodmer 1II: Evangile de
Jean et Genése I—IV, 2 en bohairique, CSCO 177, pp. xii—xiii, and especially by
Eduard Massaux, Quelques variantes importantes de P. Bodmer I1I et leur accointance
avec la gnose, NTS 5 (1959), 210—212.
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CONCORDANCE

Coptic Words

AMHEITN come
22; 140, §
AMAZTE : EMAZTE catch 136, 1
ANAE| become better 140, 4
ANOK I 134, 30; 140, 25; 141, 8, 19,
20, 32; 142, 21; 143, 5; 144, 17, 18,
31
APHX« end; MNTAYAPHXY
MNTAYAPHXY 145, 8;
MNTECAPHXY 143, 1
AQ) what 141, 35; 142, 1

135, 24, (33); 137, 4.

142, 4

BWK go 145, 7
BWK work; PBWK 140, 30
BAA eye 138, 8; 142, 20
BWA relcase 130, 28
BAAE blind 134, 27;
142, 26; 145, 6;
MNTBAAE 137, 25

135, 4 (bis};

ENE?Z cternity 145, 3, 20 (bis)
EPHY each other 137, 4, 21; 140, 5
ECHT bottom; ENTECHT 141, 3;
ANECHT 142, 11,
WATIECHT 142, 31
€COO0Y : MANECOOQY shepherd
15
EO0QY glory 144, 5
EWXE if 142, 27
€20M groan (139, 29)
€l come 136, 14: 137, 31; 138, 19;
139, 2; 140, 14;
€l EBOA 2N 135, 1; 136, 13, 18;
141, 3; 142, 19;
ELEBOAM 142, 24;
€1 €20YN WA 137, 18;
EIEXN 139, 3:
€l WAPO: 140, 21;
| WAPO: 137, 12

139,

€IME recognize
€INE bring
INE 142, 30;
NT« 136, 21; 137, 7
€INE image, form 135, I15;
137, [26], 31, 141, 14, 17;

138, 17; 140, 9
137, 4, 139, 15, 17.

136, 8;

INE 135, 13, [31); 142, 8, 17;
WBPEINE 135, 35: 137, 19; 139, 31;
140, 25

EIPE do; EPI- 141, 1;
P- 134, 31; 135, 3. 4, 26, 30; 136, 1,
25; 137, 23, 25; 138, 8, 22, 31, 139,
10, 13, 26; 140, 3, 4, 1I, 19, 30;
141, 5, 26; 142, 21, 23, 25, 32; 143,
7, 15; 145, 6, 13;
O (qual.) 137, 2; 138, 12; 142, 34;
143. 10, 27; 144, 6
€IC lo 135, 1; 139, 25;
EICZHHTE 144, 15
€IWT father 134, 21; 135, 22; 136, 11,
345 143, 4. 16; 144, 12, 17, 20, 35;
145, 15, 18
€1TN bottom; ATTITN
EMITN
WATIITN
CAMMITN

21, 22

KE other [139, 32]:
6€ 136, 6; 142, 22, 27
KOYI small; KOYEl 140, 13
KW place 137, 26; 138, 12; 145, 10;
KAA- [136, 25); 140, 16; 143, 35
KBA vengeance 139, 29
KWK AZHY naked; KHK AZHY 138,
17. 23
KAKE darkness
23; 142, 33
KiM move; KEIM

135, 12

135, 21, 136, 14;

135, 6;

135, 19; 142, 10; 143, 13,

134, 22; 135, 14; 140,
136, 17
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KMOM be black; KHM
KNTE fig 138, 18
KWTT hide 138, 23, 24
KWT build 137, 9
KWTE turn; KOT-
27, 32
KAZ? earth 135, 26, 30; 136, 5, 13 (bis),
17, 20; 139, 13, 30;
PMNKAZ 135, 27; 138, 12
KW? be jealous 144, 5
KW2 jealousy 144, 6, 8 (bis)
KW2T fire 143, 10

140, 29

139, 3, 27; 140, 21,

AAAY someone; MN AAAY 134, 30;
139, 5: 141, 23

MA place 137, 10; 139, 33; 141, 30
ME love; MEPIT- 135, 14;
MEPEIT- 137, 21
ME truth 134, 21; 141, 25; 145, 15
MOY die 136, 22; 138, 5, 7; 144, 27
MOY death 136, 22; 138, 5, 6; 144, 8
(bis); 145, 7, 13
MOY] lion; MOYEI
MKA pain 139, 8
MOYP bind 143, 11;
MOP- 138, 18
MPPE bond 144, 30
MICE give birth 137, 17
MHTE middle 144, 26
MOYTE call 136, 16, 22;
142, 6; 143, 22, 36

142, 17

137, 15:

MTO prescnce; MIIEMTO €BOA 141,
10;
MITMTO €BOA 141, 21
MMAY there 145, 9:
ETMMAY 135, 15; 136, 8, 15, 34;

139, 3. 141, 13, 28, 30; 142, 12, 13;
143, 11, 15, 36; 144, 28
MAAY mother 135, 7: 137, 15, 16;
140, 20, 24. 31 143, 16
MOOY water 135, 13, I4,
136, 9
MEEYE think

16, 33;

14X, 22; 143, 2
MEEYE thought 135, 4; 145, 6
MOYOYT kill 139, 28
MOY2 fill 144, 11;

MEZ- 143, 20;

MAZ- 140, 18
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NOYB gold 141, 15

NOBE sin 134, 33; 142, 23

NIM who, what 136, 10, 22,
137, 34; 141, 6, 142, 1

NIMevery 139, 27; 144.25; 145, [2], 19

NOYN abyss 135, 7; 143, 13

NOYNE root 141, 24; 145, 15

NOYTE God 134, 30; 135, 3. 32; 136,
2; 138, 9; 139, 18, 21, 24, 33; 140,
34; 141, 5; 142, 22, 26; 143, 5, 23

(28];

NAY sec 135, 16, 35; 136, 12, 22;
137, 2, 13, 19; 142, 20; 143, 14;
144, 4

NAWE- be many; NAWW: 143, 29

NIYE breathe 136, 3; 140, 16; 143, 8

NIYE breath 143, 9

NOYZM save; NAZME. 141, 2, 12

NOYXE cast 135, 4; 137, 22; 144, 30;
145. 5;

NOYX 139, 7;
NOX-. 139, 4; 142, 13; 143, 12

NO6 great 134, 21, 27; 137, 20; 138,
19; 139, 8; 140, 13, 20, 33 141, 9,
18, 21; 142, 3, 20, 35; 143, 27

€ hecaven, sky 136, 21;
142, 8; 143, 20; 144, 10;

140, 13;

MMHYE 141, 3; 144, 10;
CANTTIE 135, 10, 20; 140, 26; 142,
9: 143, 22, 24; 144, 2, 13, 21

THOT flee 142, 31
TIETNANOY good 136, 29; 138, 1, 10
METOOOY evil 136, 30; 138, 1, 10
W2 rcach 134, 32
NEXE- said 138, 2, 6, 21, 24, 27, 30;

139, 21, 24; 140, 19; 141, 6; 144, 31;

NEXAs 135,24, 33; 137, 4, 12, 14, 21;
138, 20; 139, 23, 32, 35; 140, 5, 9,
22, (30]; 141, 4. 8, 18, 19, [32);
142, 2, 27; 143, 4. 7; 144, 32

PWK2 burn; POK2- 140, 17
PIME weep 145, 11
PUWME man 135, 25, [30]); 136, 4, 12,

15; 139, 2, 7, 9, 33: 140, 2, 3, 7
144. 27, 33

PAN name 136, 16, 23

PPO king 141, 26; 145. 5



CA side 142, 13;
CANTTIE 135, 10, 20; 140, 26; 142,9;
143, 22, 24; 144, 2, 13, 21;

CAMIMITN 135, 19; 142, 10; 143, 13,
21, 22;
CANZPE 142, 24;
MMNNCA 136, 11; 139, 11
CABE wise; MNTCABE 141.09
CWBE laugh 137, 42
CMOY bless 139, 5
CMH voice 135, 1; 136, 17; 137, 29;

138, 22; 139, 25; 140, 33 142, 23;
145, 17

CAEIN physician; COEIN 137, 16
CON brother 139, 21, 22, 24, 26
CNAY two 140, 18

CNOM blood [134, 24); 139, 25
CIIP rib, side 137, 8.9

CWT stretch out 142, 29

CWTM hear 138, 22

CWTTI choose; COTTT 141, 15

CTWT tremble 139, 30
COOYN know 136, 9, 33; 138, 10, 21, 33;

COYWN- 139, 13, [30]; 140, 23, 24;
144, 25: 145, 14;

MNTATCOOYN 134, 28; 137, 6;
138, 16

COYWN knowlcdge 136, 29; 138, 1

CWOY2 €20YN gather 136, 19

CWO)E field 139, 16

CAQ)Y seven [r39, 28]; 143, 3, 20

COOZE sct up; CEZW- 140, 13

COOZE remove; CE2W- 141, 7

C2IME woman 135, 28; 137, 8, 11, 17;
138, 2, 13, 28, 30 (bis): (142, 35];

2IME 139, 5. 14

CAZQY curse; C2ZOYOP- 138, 30;
COYZWP- 138, 32;
C2ZOYOPT 140, 23

CA2QY curse (noun) 139, 2;

CAZOYE 139, 1,7

+ give 136, 23; 137, 14; 138, 14, [29]:
140, 31;
TAA-« 138, 28; 145, 3;
MA- 141, 33

THHBE finger
TBNH animal

142, 29
140, 8;

TBNOOYE
TAKO perish 145, 12;
ATTAKO 144, 22;
MNTATTAKO 135, 1, 2, 20; 136, 18;
141, 29; 142, 5;
MNTATTEKO 135, 12
TAAO go aboard; TEAO 140, 15
TAMIO create, make 135, 25; 140, 6,
I0, 17; 142, 35; 143, 2 {bis), 26;
TAMIO: 142, 1
TAMO instruct; TAMO:
141, 12; 143, 33; 145, 1
PEYTAMO 137, 32; 138, 6, 11
TWMT meet 140, 18
TWN where 138, 20; 139, 22
TANO make; TENE- 142, 7
TNNOOY sead 141, 11;
TNNOOY- 144, 35
TATIPO mouth 141, 16
4M€ Loins 138, 19
THP« all 133, 27, 136, 10, 20, 21, 24;
137: ¥b; [143;.33); 144, 10, 11,12,
13; 145, 13, 17;
TITHPY (134, 32); 135, 23; 136, 11;
140, 34; 142, 23; 143, 5: 145, 16, 19
TWPTT scize; TOPM- 143, 19
TCABO show; TCEBE EIAT»
TCEBO: 144, 15
THY wind; 2ATHOY
TOOQY mountain 140, 14
TWOYN arise 137, 13
TOYNOC raise; TOYNOC. 136, 6
TAZO sct up; TE2E 135, 1%, 18;
TE2O: 135, 34
TZNO approach

136, 24; 140, 12

(x37, 32];

141, 33.

136, 7

144, 23

TW2C anoint; TA2C. 145, 2

OYA blasphemy 135, 5

OYA one 144, 9, 10;

TOYA MOYA 135, 9; 136, 23

OYAA- alone, sclf 137, 30; 138, 12, 27;
142, 7

OYWM eat 136, 28, 30, 31; 137, 2, 35;
138, 2, 3, 4; 138, 14, 15, 25, 26, 27,
29, 31

OYOEIN light 135, 23; [140, 33):
142, 30, 33; 144, 22; 145, 8, 14

OYN- thereis 142, 8, 27;
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OYNTA- 135, 28;
MNTE- 143, 29: 145, 4
OYON NIM everyone 139, 27; 144, 25;
145. 19
OYWN open; OYEN
142, 19
OYNAM right hand 143, 32, (36]
OYNOY hour; NTEYNOY 141, 2; 142,
28;
TENOY 141, 13; 144, 28
OYWN? reveal, appear 135, 13, 16, 32;
136, 8; 141, 25; 142, 28; 144, 28, 29,
(34]:
OYONZ 135, 11
OYAAB holy 139, 11; 140, 34; 141, 6,
10; 145, 16
OYHP how great
OYWT single 145, 17
OYWW wish 140, 15, 19; 142, 6
OYW ) wish (noun} 135, 22; 336, 11,
34; 144, 12
OY WH night 137, 25
OYW W)B answer 139, 23
OYW? set 136, 14;
OYHZ 144, 24
OYW?ZM answer 143, 8

() become pregnant 139, 14. 31, 34
WBW) forgetfulness : BWE 137, 5, 6
WN? live; ON2 136, 16; 137, 8, 15
WN2 life 137, 14; 144, 3
WTT count; HIT 144, 19 (bis);

HIME 143, 29; 144, 11
W cry 141, 4
()2€ stand; AZE 141, 9, 21
()- be able 135, 15, 17; 136, 5; 141, I4,

16, 24, 28; 144, 23

W€ wood 140, 10
WKAK cry out 139, 26; 140, 33; 143. 6
WMOYNE eight 143, 34
)OMNTE threc 144. 29

137, 7: 138, 8, 16;

144. 32

WHN tree 136, 27, 29; 137, 34. [35]:
138, [13]. 25

WINE ask 134, 26

WWIT receive; QOTT» 141, 16

WWITE be 136, 4, 1o, 15; 137, 10;

138, 9, 21; 139, 1, 9: 139, 29; 140,
28; 141, 34; 142, 8, 11, 12, 14, 16;
143. 9, 26; 144. 1, 3, 6, 7, 12;
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WOOM 134, 23; 139, 6, 23; 141, 29;
142, 5, 9. 27 143, 33. 144, 4, 20,
26; 145, 9
G)EEPE daughter
18, 31
WHPE son 135, 8; 139, 12, (31); 140,
12; 143, 2, 3, 4, 13i 144, 9, 19;
145, 13, 18
) PTI- already 1342, 18
WOPI first 144, 20
@WC shepherd 139, 15
W)TOPTP be troubled
WAXE say, speak 137, 12, 19; 141, II
WAXE speech 134, 32
()OXNE consider 137, 3; 140, 4. 9
WWXE fight 134, 23

[x39, 34): 143, 6,

137, 20 (bis)

Yl take 135, 29;

YEI 136, 24;

YI- 138, 18; 143, 31;

YIT- 138, 11; 139, 4
YTOOY four 141, 20; 143, 28
YWTE annihilate 140, 7

2A€ end; ZAEEY
ZA| husband
2€ find 135, 11; 136, 17
2€ kind 137, 1, [141, 34);
NB€E N- 136, 7; 137, 8; 138, 9; 140,
28, [31]; 141, 14, 15; 142, 15, 18
2H beginning; €2H 144, 3
20 countenance 135, 29; 136, 4; 141,
17, 143, 9
20 sclf 139, 6; 141, 32; 144, 18
2I€IB lamb 139, 18
20B thing 136, 25; 139, 13; 142,7; 145.2
ZHBE grief 145, 13
2BOYP left hand 143, 35; [144. 1]
2AIBEC shadow 137, 26; 138, 32;
142, 11;
ZAEIBEC 142, 12, 16;
ZA€IBE 142, 13
2BCW clothing 141, 15
ZAAHT bird; ZAAATE
140, 13
ZPAl up 142, 4; 144, 24;
€2PA! 137, 5. 7. 23; 139, 7. 26;
140, 15; 141, 4, 5, 23; 143, 18, 19;
145, 8;

141, 26
138, 14

136, 20, 23;



€ZPE 140, 16;

WA ZPAl 134, 32; 135, 1
ZMOOC remain 143, 32
20N command 136, 26; 138, 26
20T hide 140, 11;

ZHM 135, 11
2ATIC it is necessary 140, 30
2WPT sleep 137, 5. 7
ZAPEZ guard; APEZ 136, 26

Z2HT heart; MNTATOHT 137, 24;
MNTPMNZHT 141, 19; 142, 3; 142,20

20T€ garment 138, 23
2WTP unite 142, 7;
ZATP 135, 22
200Y day 136, 5, 3r; 138, 4. 34:
(143. 35)
20YT male (135, 28)
20YTC2IME androgynous 142, 18;
143, 30
ZOOYTCZIME 144.6
20Y2€ abortion 142, 15
204 snake 138, [31], 32; 139, 1;
2AM 137, 32; 138, 6, 11; 139, 3

2A? many 136, 5

X| take 135, 23; 138, 13; 139, 19;
XI- 139, 29; 142, 16
XW say, tell 135, 2; 136, 27; (137, 33):
141, 14, 17; 142, 21, 25;

X€- 137, 1138, 7; 142, 23;
X00- 134, 21, 29; 135, 5; 142, 18;
144, 18; 145, 16
XWK fulfil 144, 14
XEKAAC so that 137, 1
XOAEC rot 140, 11
XTTO give birth 139, 12, 14, 31, 32, 34,
35: 144, 8, 9, 16

XO€IC Lord 141, 33: 144, 18, 32
XICE height 144, 5;
XACIZHT 142, 21;
MNTXACIZHT 134, 29
X2 touch [136, 31); 138, 4
X(W2ZM defile 137, 27 (bis), 28; 140, 3;
141, 28
6WB weakness; MNT6WB 135, 17
6WBE lcaf 138, 18
6ANAZT pot (140, 29)
60M might 134, 28; 135, 5. 9; 136,
10; 140, 27; 141, 14, 17, 23
AT60OM 138, 33:
MNTAT60OM 136, 3, 6
6M60OM be able 141, 24;
6N6OM 135, 15; 136, 5
6WP6 ambush 136, 8
6WWT look 135, 12, 21; 139, 18
61X hand 140, 7; 141. 2, 12

Greek Words

&yyehos angel 141, 2,9, 13, 18; 142, 3;
143. 10, [&, 14, 28; 145, 11

&yios holy 145, 20 {ter)

&bapayrivn adamantine 136, 14
&Sikic unrightcousness 141, 1, 7; 144, 2
&bavaros immortal 144, 26

aldv acon 135, 10; 142, 4, 10, 35
dAf8eia truth 144, 24, 35; 145, 14, 18
dAndivds truc 144, 33
d\A& but 134, 24; 136, 34
140, 24. (20); 144, 27, 28
&vaxwpeiv return 142, 32
Gvopos lawless 141, 12
&oparrov invisible 141, 22
&mardy lead astray 138, 31; 140, 19

138, 3,

dréoTohos apostle

4p18uds number

&Gppa chariot 143, 27

&pyev rule 140, 3

&pxf) beginning 144, 7

&pxwv archon, ruler 135, 23, 27; 136,
19, 26; 137, 3; 138, 19, 24, 30;
N 40548, 901,22, 2 75 YT, 157,235
142, 34; 144. 16; 145. 23

134, 22
144, 14

aubadns arrogant 138, 29; 140, 27;
142, 17
avfevria authority 142, 24

alfévrns MNTAYOSENTHC arbit-
rariness 144, 2
aufaveiv multiply 140, 4
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plog life 139, 9

PiwTixds preoccupied with life 139, 10

pPofifeix help 136, 18; 140, 1

Ponbelv help 141, 1

y&p for 136, 17; 138, 7, 21; 140, 25, 31;
. 141, 16, 25, 29

yeved gencration 140, 1 (bis); 141, 28;
144, 29, 145. 4

Safpwy demon 145, 12

B¢ but 134, 27 et passim

81& ToUTo therefore 144, 22

Bixaios righteous 145, 17

Bioxetv follow 135, 6; 137, 23; 139, 21

BUvapis force, power, strength 136, 2;
140, 3, 8; 142, 2; 143, 14, 23, 24

Bdpov offering 139, 19 (bis)

el pfyT1i unless 138, 24

tfoucla power 134, 20, 22, 24, 27;
135, 14; 137, 18; 139, I; I41, 27
(bis), 31, 34; 144, 22, 31; 145, 7. 10

Epyov work 142, 8, 15; 144, 6

Enistill 139, 14
8nplov animal 135, 29; 136, 20; 142, 17
Buola sacrifice 139, 17

va, WINA in order that
137,29, 139. 9. 144, 13

135, 8; 143, 20, 25;

135, 22;

xabiordvan install

144. 9
xapds time 141, 26; 145, 11
xoxfa evil 138, 15

xapmés fruit 139, 16

xaté according to 135, 9 (bis), 31 (bis);
144,13

KXorTay1vaoxetv condemn

xaroxivonds flood 140, 6

xavaxpively condemn 137, 29

xaramatelv trample under 145, 6

karamétaopa curtain  142,9, 11; 143,21

xiPwTds ark 140, 10, 15, 16, 17

xi8&pa cithara 143, 31

xbopos world 134, 24; 136, 34: 138, 3;
140, 24, [26); 147, 32; 144, 17, 28

143. 15

paAAov rather 138, 8
péyebos magnitude 143, 1
pépos region 135, 12, 21; 142, 14, 32

X22

peTavoeiv repent

uf not 139, 23;
i T 144, 18;
el pfm 138, 24

povr) abode 141, 29

143, 15

voelv think (136, 1]

6865 way 144, 25
otay when [144, 33]
&11: 2071 because 143, 26
oUbé neither 136, 30;
olrre  [135. 28]; 140, 23; 143, 21
ov ubvov not only 138, 3

w&Av again 139, 13, 34 140, 17; 142,33
waphberioos garden, Paradise 136, 25;
(137. 341 139, 4
Trapabioos 136, 28
Tapbevikds virginal 141, 30
Tapbvos virgin 140, [1). 2
mepiomraopds distraction 139, 8
wAavav lead astray 143, 7;
wAavdoBar 135, 3; 142, 25
A&y error 144, 31
wA&opa creation, creature 3135, 34;
136, 1; 137, 30; 138, 34, 144. 34
mAdooe form 135, 26, 30
TwveUpa spirit 134, 20; 1306, 12, 13;
139, 11; 141, 6, 10, 22, 30; 144, 24,
[35); 145, 16
TveuaTikds spiritual 135, 18;
wyevpamixfy 137, 11, 31;
mvevpeTikdy 134, 25; 138, 17
wovnpla evil 134, 25
mpookapTepeiv persist, attend
139, 10
npdowrov face

136, 7.

140, 28; 143, 28

capxikés fleshly 139, 20;

capxikfy 138, 2, 13
o4p§ flesh 134, 237 137, 9 140, 7
owyxalvev : CIXANE loathe 143, 17
omépua seed 137, 22; 144, 27; 145, 9
oupPovAtov council 135, 24
ogpayis scal 137, 28
oxoA&iev have time 139, 10
odpa body 135, [26], (28], 31



TéAsios perfect 139, 2

ToAU&V venture 140, 29; 141, §

véte then 138, 19; 140, 3; 145, 5, 10, 13

TUTOS type 135, 9; 142, 16; I44, X, 13,
15

UAn matter, material 142, 1, 12, 15, 19,
20, 31, 34; 143, 17; 144, 16, 19

UAikds material 137, 3

Upvely sing praises 143, 17

UTrnpeTely serve 143, 29

Umrbotaois hypostasis 134, 20, 26; 141,
35: 145, 22

Hebrew

AMHN 145, 21

¢Bovelv be jealous 138, 8

¢URaf keeper

139, 24

pwoThp luminary 141, 20

X&os chaos 135, 6; 141, 3I; 142, 32;
143, 25; T44. 11, 14

X1ov snow 141, 16

XoUs dust 135, 25, (29]

Xplopa : XPEICMA anointing

Xpévos time 144, 32
WaAThpiov harp 143, 30

yuyf soul 136, 15; 144, 21
yuyikés psychic

137, 10; 138, 15

Words

XEPOYBIN 143, 27

Proper Names

ABEA 139, 14 (bis), 16, 19, 21, 22, [33])
AAAM 136, 16, 19, 21, 22, 24; 137, 2,
s, 10, 13, 18; 138, 20, 22, 28; 139,
4. 30, 32
EANEANEO 141, 8, 18; 142, 3
€EYZA 1309, 31, 34; 140, 21, 31
ZWH 143. 5, 18, 19, 32; 144, 1
IAAAABAWS 143, 11; 144, 3;
IAATABAWS 143, 8
KAIN 139, 12 (bis), 15, 20 (bis), 22, 25;
KAEIN 139, 28

145, 2

NWPEA 140, 21, 32 (?); 141, 6;

WPEA 140,

NWZE 140, 9

14, 32 (?)

CABAWS 143, 13, 24
CAKAA 143, 7
CAMAHA 135, 3: 142, 25

CIP 140, 44

135, 17; 136, 4, 12;

CODIA 142, 20; 143, 18, 19, 25, 31;

MICTIC CODIA

TAPTAPON

143, 12

135, 7: 142, 5: 143, 6
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