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PREFACE

My work on Zosimos' On the Letter Omega began as a

research paper presented to the members of the Corpus

Hellenisticum seminars at the Claremont Graduate School in

1975. I owe a debt of gratitude to all the learned mem-

bers of the group for their many perceptive suggestions,

but the responsibility for any errors of fact or judgment

be upon my own head! I wish to thank especially Dr. Edward

N. O'Neil, professor of Classics at the University of

Southern California, and Dr. Hans Dieter Betz, director of

the seminar and gentlest of mentors, whose knowledge and

patience saved me from many a blunder.

I have provided the reader with an introduction, Greek

text and critical apparatus, English translation and notes,

select bibliography and word-index to our tractate. I re-

gret that I was not able to furnish it with a full commen-

tary, because it cries for one, but the parameters of the

Texts and Translations series forbid it. Still, the brev-

ity of the tractate permitted the inclusion of what I hope

are notes numerous and plenary enough to point up all the

major problems of the text and the translation and to make

Zosimos' meaning plain, or at least plainer, in every in-

stance where the lack of a note might leave the reader

puzzled.

Finally, though my work on Zosimos was a labor of

love, I have learned through it to appreciate the wisdom

of the Preacher, who found that "of making many books

there is no end; and much study is a weariness of the

flesh."

Howard Jackson

Ojai, California

April, 1978
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INTRODUCTION

This little tractate by the Egyptian alchemist Zosimos

is of absorbing interest as a miniature showcase of the

religious and philosophical trends of the first centuries

of the Christian era. The obscurity in which it has lan-

guished is, however, hardly surprising. Largely scorned

by historians of science as rubbish, and gladly relegated

to their domain by humanists, the Graeco-Egyptian alchemi-

cal 1iteraturel has, on the whole, remained a virtual terra

incognita even to scholars of its cultural milieu. Yet

this body of literature is a valuable source of information

for the study of the many elements that, much like some

strange amalgam of the sacred art itself, fused to produce

the complex, eclectic thought of late antiquity.

In this respect Zosimos' Authentic Commentaries on

the Letter Omega is among the most instructive documents

of the alchemical corpus. Our author begins witha polemic

directed against a rival school of alchemists; the bone of

contention between them is the relevance of a procedure

for tincturing recommended by an old treatise on furnaces.

This treatise enjoined the observance of astrologically

propitious occasions in effecting tinctures, but Zosimos'

opponents, swelled-headed from their success, have ridi-

culed these precautions as unnecessary. When their formu-

las fail, however, they are driven to confess the validity

of the treatise's stipulations, only to revert to their

former ridicule again when their daimon grants them re-

newed success (sections 2 and 3).

Zosimos naturally views these persons as dominated by

Fate, mistress of the material universe, drawn as they are

in her train now hither, now yon. He proceeds to apply to

his opponents a Hermetic characterization of Fate-bound

men as "mindless": they have no conception of anything be-

yond the material. They are not philosophers, for the



latter, Hermes and Zoroaster agree, are superior to Fate

and are not swayed either by her gifts or by her misfor-

tunes (sections 4 and 5). An allegorical interpretation

of Hesiod's myth of Prometheus, Epimetheus, and Pandora,

the guileful gift of Zeus, serves to support his warning

against blind devotion to the deceitful pleasures of a

happy Fortune (section 6).

Philosophy is the way to transcendence of Fate.

Zosimos adduces two opposing3 methods of overcoming her
seductive wiles: Zoroaster boasts of mastering the force-

ful use of magic upon Necessity, but Hermes, in a passage

saturated with Stoic theologoumena,4 enjoins self-
understanding and a contemplation of the material universe

penetrated by the divine Mind in which men share and by

which they may be enlightened and return to their original

incorporeal state (section 7).

The motif of escape from corporeality subject to Fate

under the guidance of the Hermetic savior-revealer Mind

prompts Zosimos to turn to speculation on the first man.

The interpretation of Prometheus as the primal Man who has

fallen and who has become Epimetheus, the slave of fleshly

desires (section 6; cf. section 12), makes the transition

natural. Among the Greeks the first earthly man is Epi-

metheus, but to the Egyptians he is Thoth, while the

Chaldeans, Parthians, Medes and Hebrews call him Adam,

his name in the language of the angels. Zosimos sets out

for us a variety of etymologies for this heavenly name,

and offers us, to account for the source of this informa-

tion, a strange Egyptian version of the legend of the

Septuagint: the high priest of Jerusalem sent Hermes to

translate the Hebrew scriptures into Greek--and Egyptian

(sections 8 and 9)!

Zosimos goes on to adduce the opinions of the Gnostic

seer Nikotheos as to the name of the primal, spiritual Man

within the fleshly Adam, his temptation and fall into em-

bodiment, and his consequent enslavement to Fate at the

hands of her archontic planetary agents (sections 10 and

11). Nikotheos has already been mentioned in the preface



attached to our tractate (section 1). There Zosimos

adopts the seer's explanation, based upon Homeric refer-

ences to Ocean, of the mystical significance of the letter

omega.

The following sections recount the rescue of the

primal Man and those who are part of him by the savior

Jesus Christ, who descends into this world to effect the

separation from embodiment (section 13). The consummation

of the process takes place in an eschatological struggle

that involves opposition from a jealous Mimic Daimon and

the advent of his forerunner, a mysterious Antichrist os-

tensibly identified with the Persian Gnostic master Mani5

(section 14). Hesiod's myth is pressed into service once

again to typify the fall and eventual conversion of the

spiritual man (section 16).

Such, briefly, is the content of our fascinating

tractate. We may now ask: What do we know about Zosimos6

himself? Unfortunately very little; our information de-

rives for the most part from his own writings and from

those of later alchemists who cite him. He was certainly

an Egyptian; the phrase "among us" in 9.1-2 of our tractate

is sufficient indication of this fact. The title attached

to two of his other works describe him as a Theban,7 but

other titles and authors are more explicit in making him a

Panopolitan.8 Panopolis, the City of Pan, was the Greek

name9 for the present-day city of Akhmim on the east bank

of the Nile, an intellectual center in Coptic times. Its

ancient Egyptian name was Chemmis.lO

The late tenth century lexicon known as the Suda, sub

voce ZwoLuog, calls him an Alexandrian philosopher.

Scholars have long supposed from this notice that Panopo-

lis was Zosimos' birthplace, but that later he came to

reside at Alexandria. We know from Zosimos himselfll
that at least once he traveled to Lower Egypt (hence he

must ath this time have lived and practiced his art in the

Thebais), for he informs his readers that he had examined

a furnace "in the ancient sanctuary of Memphis." Now

since in the ancient list of alchemists attached to many



manuscripts of our corpus12 Alexandria is entered along

with the temple of Memphis as Lower Egyptian localities

where the sacred art was practiced, it would be surprising

if he had not at some time taken up residence at the me-

tropolis. The interest he shows in the Sarapeion and the

library of the Ptolemies in section 8 of our tractate

lends some support to this supposition.

About Zosimos' professional peregrinations we learn a

great deal more from an interesting report of a voyage he

made to Rome. It occurs in a rather mutilated fifteenth

century Syriac manuscript in the library of the University

of Cambridge. Among the thirteen ancient Greek alchemical

treatises in Syriac translation which the manuscript con-

tains, the seventh is a reference manual compiled by Zosi-

mos. At the end of the catalogue of mineralogical entries

Zosimos gives us a rather confusing first-person account

of"hisstrip; but thistmuch| at "leasty ishclearis hetrav—

eled to sites in Coele-Syria, on Cyprus and Lemnos, places

renowned for wonders of mineralogical interest. He toured

Macedonia and Thrace, traveled on to Rome--he never informs

us of the purpose of his visit--and eventually made his way

back to Egypt again.13 This journey does not confirm a

residency at Alexandria, but it marks a mobility, charac-

teristic of the age, that makes it quite probable.

None of our sources provides us with an absolute

dating for any point in Zosimos' life. Consequently his

floruit must be deduced from the character of his writings

themselves, from the traditions which he cites, and from

the commentators who, in turn, cite him as an authority.

Berthelot14 dates him towards the end of the third century,

and so too does Festugiére, though later he widens this

dating to include the beginning of the fourth century.15

The latter scholar's dating depends upon Riess' argumentsl6

in its favor; they may be tabulated as follows: (1) the

alchemist Synesiosl7 cites Zosimos, though without explic-

itly naming him; Zosimos must therefore well antedate A.D.

389, for Synesios addresses his tractate "to Dioskoros,



priest of the great god Sarapis in Alexandria," and the

Alexandrian Sarapeion was destroyed in that year.18 (e25)

Zosimos himself cites Porphyry.19 He must therefore be

later than the last decades of the third century. Finally,

(3) the Gnostic source from which Zosimos quotes in sec-

tion 14 of our tractate itself dates circa A.D. 290, for

the solution to the riddle there posed on the name of the

Mimic Daimon's forerunner is all but certainly Maviyxatog

(see note 72 ad loc. in our translation). Since Mani was

put tordeath by.Bahram TI: (A.D. 27374=276/7):, this solution

to the riddle provides us with a certain terminus a quo

for the document from which Zosimos derived this informa-

tion, and thus for Zosimos himself.20

In addition, Riess sees in the statement that after

seven periods the Mimic Daimon would himself21 come (14.12-

13) a chiliastic reference that presupposes that three

periods—--that is, three generations--have already passed

since the advent of the forerunner (for Mani circa A.D.

242), and concludes from this that Zosimos must have lived

at the beginning of the fourth century. This dating is

supported by the likelihood that Zosimos' floruit would

have followed upon the disastrous political and economic

conditions in Egypt at the end of the third century. Dio-

cletian's monetary reforms, the widespread discontent that

spawned Domitius Domitianus' revolt, and the upheaval

created by the emperor's investiture of Alexandria in A.D.

296/7, would be events of the recent past.22 Simiilarly,

the hatred of the Manichaeans displayed by Zosimos' source

document would be most understandable if it were seen as

influenced by Diocletian's violent edict against the sect

promulgated circa A.D. 303.

The Suda records as the work of Zosimos, besides a

it reloi Pl acos(compares 8 28 of sourntractate), W Chent cail

Matters addressed to his sister Theosebeia"23 and remarks:

"it consists of 28 books, each superscribed with a letter

of the alphabet; some entitle it Manufactures." This work

was evidently a compendious alchemical manual compiled by



Zosimos himself24 in order to coordinate and systematize

what was certainly a body of writings far more massive

than what survives from his hand. Each section super-

scribed with a letter of the alphabet treated a specific

facet of the art.25 Oour tractate, for example, and per-

haps others that fit the general category of apparatus and

furnaces, fell under the letter omega. Section 1 of our

tractate would perhaps, then, have been a preface added to

the body of the work at the time that Zosimos made the

compilation, for it is clear that the greeting with which

the second section opens marks the beginning of the origi-

nal correspondence with Theosebeia. The preface afforded

Zosimos the opportunity for speculation on the secret

meaning of the letter omega that headed this section of

the compendium, and in turn provided the foundation for

the subsidiary title given our tractate by later Byzantine

coliectors of the alchemical corpus.

How exactly the 24 (or 26, counting the digamma and

the goppa used in enumeration) letters of the Greek alpha-

bet were distributed among the Suda's 28 books we do not

know. Scholars have offered many schemes in solution to

the problem, but it is still a matter of conjecture.

The most reasonable solution, however, is to hold that the

compendium included material independent of alphabetic

superscription. It would have been in the nature of re-

dactional composition that Zosimos added to the compendium

of his writings at the time of its organization. We have

argued that such was the case with the preface to our

tractate. To make up the difference between the Suda's

books and the letters of the Greek alphabet one need only

posit the TeAevtala “Anoxn, a sort of epilogue to the

compendium. Its title shows that it existed originally in

more than one book, though only one extract from Book One

: 27
survives.

The full text of our tractate was first printed in

the edition of the corpus published in 1887/8 in three

volumes by the French chemist Marcellin Berthelot, with



the collaboration of Charles-Emile Ruelle, under the title

Collection des Anciens Alchimistes Grecs. For this edi-

tion I have used Ruelle's text, but I have emended it

wherever I thought it necessary in the light of all the

critical appraisals of our document known to me.28 Only

the first ten of the 19 sections into which Ruelle divides

our text are included in the present work; the rest of

the tractate is either of a strictly technical nature or

of an interest peripheral to the present purpose.29 i

have also redivided the text into sections in an effort to

provide the reader with a better indication of the periods

into which the train of thought naturally falls.30

Ruelle transcribed his text from a single manuscript

in the library of Saint Mark in Venice (Ruelle's M), the

oldest known manuscript of tractates from the alchemical

corpus.3l He collated it with one manuscript selected

from the family of Parisini (Ruelle's K); he chose it be-

cause, where M differs from K, a contemporary hand has

recorded the variant reading from M in the margin. Fresh

consultation of all the manuscripts would repay the effort,

and that for several reasons. First, the text is often

corrupt and consequently quite insecure (especially in

section 13), and, second, this troublesome fact is com-

pounded by the carelessness with which Ruelle has edited

it for Berthelot's third volume. Third, and more impor-

tantly still, Berthelot himself consulted only a small

portion of all the manuscripts of the corpus scattered

throughout the great libraries of Europe that are known to

contain our tractate.32 That is a task that must await

the future.





NOTES

1 ! .
For a concise treatment of the subject the reader

may refer to the article "Alchemie" by Ernst Riess for

Pauly-Wissowa's Realencyclopadie der classischen Altertums-

wissenschaftI (Stuttgart: J. B. Metzlerscher Verlag, 1893)

cols. 1338-55. See also Marcellin Berthelot, Les Origines

de 1'Alehimie (Paris: G. Steinheil, 1885); André-Jean Fes-

tugiére, La Révélation d'Hermés Trismégiste I (Paris: J.

Gabalda, 1950) pp. 217ff., and the same author's article

"Alchymica" in L'Antiquité Classique 8 (1939) pp. 71ff.

Another useful article is that by Robert Forbes, "Chemie,"

for the Reallexikon fur Antike und Christentum II (Stutt-

gart: Hiersemann Verlag, 1954) cols. 1061-73. His chapter

"The Origin of Alchemy" in Studies in Ancient Technology I

(Leiden: E. J. Brill, 21964) pp. 125ff., is a good intro-
duction to the subject in its wider near-Eastern context.

2Whence did Zosimos derive this allegorization? We
cannot enter here into a full discussion of the source-

critical questions posed by our tractate, but Festugiére

(LagRepelationel, ipsi27d, n. 10) irightly: pointsttosection
15 as offering an indication that Zosimos' sources were

principally two: "the sacred books of Hermes" and "the

Hebrews." Festugiére regards the allegorical exegesis of

Hesiod's myth as a third, but evidence from the tractate

supports the supposition that it was included in Zosimos'

Hermetic sources. The first occurrence of the myth in

section 6 follows closely upon the Hermetic sections 4 and

5; the link is visible in the introductory 6id tolto in

6.1 and in the recurrence in the section of key ideas--

"gifts" and "good fortune"--from the passage that precedes

it. Moralizing interpretation of ancient Greek myths was

an exercise of Stoic philosophy from the outset, and the

distinctly Stoic flavor of the Hermetic sections 4, 5, and

7.4f. (see further n. 4 below) makes it natural to view

the exegesis of Hesiod's myth as an original part of Zosi-

mos' Hermetic sources. Lastly, the sentence (12.9-11)

that closes the second section to concern itself with the

myth summarizes the second half of the Hermetic section 7,

in particular lines 12-18. One need not, however, presume

that the allegory was the creation of the Hermetist.

For a good discussion of this point, see Festugiére

in his essay "La Doctrine des 'Viri Novi' sur 1l'Origine et

le Sort des Ames" in Mémorial Lagrange (Paris: J. Gabalda,

$940) ipp. 19T EL.

4Late antiquity had become obsessed, if that is not
too strong a word, with Fate and with the possibility of

overcoming her noxious influence. The all-pervading popu-

larity of astrology and its deterministic cosmology is the
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principal factor in this development. The Stoa's cosmology

was itself, at least at first, totally deterministic, and

its masters argued the problem of fate and providence, de-

terminism and free will, for centuries. Adoption of as-

trology and an astral mysticism into the Stoic bosom oc-

curred largely through the efforts and influence of Posei-

donios. Hence it is not surprising to find Zosimos' Her-

metic sources heavily Stoic in their treatment of Fate and

escape from her sphere of influence in an inner self-

sufficiency turned contemplative. The same is true of

similar passages in tractates of our Hermetic corpus.

5Sections 10-11 and 13-14, as well as portions of
section 1, derive from Nikotheos (see n. 3 to the trans-

lation), whose work would fall under Zosimos' second

source group, "the Hebrews." The speculation on Adam's
name in sections 8 and 9 may derive from him as well or,

alternately, from other Jewish or Jewish-Christian apoc-

ryphal traditions that Zosimos knew of. Zosimos certainly

knew the legend of the fallen angels, for Synkellos in the
context of a discussion of the legend cites Zosimos as

follows (Chronographia 13D-14A; I, 23.21-24.13 Dindorf):

"The sacred scriptures, or books, my lady, say that there

is a family of daimons that feels desire for (or, stronger,

has sexual intercourse with) women. Hermes mentions them

in his natural discourses; nearly every exoteric and eso-

teric treatise makes mention of them. This is what the

ancient and divine scriptures say, that certain angels

lusted after women and came down and taught them all the

works of nature. As a result, he (Zosimos? Zosimos'

source?) says, they fell (or, possibly, gave offense, viz.,

to God) and remained outside of heaven, because they taught

men all that is wicked and of no profit to the soul. These

scriptures also say that from them the giants were born.

Their initial transmission of the tradition about these

arts came from Chemes. He called this book the Book of

Chemes, whence the art is called 'chemistry.'" Interest-

ingly enough, Zosimos attests the dissemination of the

myth by his time to circles on the fringe of Judaism--or

outside of it altogether; we cannot assume that he knew it

from 1 Enoch or Jubilees. His interest in the myth is

accounted for by the derivation of the alchemical art from

the teachings of these heavenly beings passed on by their

gigantic son Chemes. This tradition is far older than

Zosimos; alchemical works had naturally been written under

the name of this Titanic eponymous founder of the art, and

they were in existence before Zosimos' time. He refers to

Chemes, or Chumes, often elsewhere: see Berthelot III,

xviii, 1, texte grec 169.9; xx,' 2, texte grec 172517 5cxis

4, texte grec 182.18, and 7, texte grec 183.22 where he is

called "a prophet." The alchemist Olympiodoros (Berthelot
I1, iv, 27, texte grec 84.12) refersi to him as well: ' This
alchemical legend also explains Zosimos' interest in alle-

gorical exegesis of the Prometheus legend, in Nikotheos and
the Hermetica. The descent or fall of the primal Man and
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his rescue from enslavement in the material cosmos is an

essential part of most Gnostic systems and of the Hermetic

cosmogony in Poimandres.

6The name occurs with some frequency in late antig-
uity. The earliest attestation is the Thasian epigramma-

tist of the first century B.C. The best known Zosimos is

perhaps the pagan historian of the early sixth century,

with whom our Zosimos is not identical. The feminine form

Zwolun also occurs; see, for example, Papyri Graecae

Magicae (ed. Preisendanz) LXVIII, 4-5 and 11.

7Berthelot T x 110 8 texte grec 201,14, and! 11" texte
grec 239.2. ©npalog is perhaps not an error, as Festu-

gilerer thinks: (g Revéelation I, p- 262, n: 1), but an

equivalent (Lower Egyptian2) for énBatitng, a dweller in
the Thebais.

8The titles are Berthelot III, ix, texte grec 143.19
with the note in the apparatus, and xi, texte grec 145.17.

See also BerthelotIV, vi, 4, texte grec 274.7, and VI, iii,

3, texte grec 401.13. Synkellos introduces the quotation

cited above in n. 5 by calling him "the Panopolitan phil-

osopher" (Chron. 13D; I, 23.21-22 Dindorf) and Photios

describes him as @nBatlog HavomoAltng (Bibliotheke 170).

9Strabo 8755 3MIEERMD 1 od o ras o WS iica ity s 1183 e n cliviles SIeals
Pliny, Nat. Hist. 5.49.61; and elsewhere.

lOHerodotus 2o andsPlutarch, " Del Tside e Osiride
356D spell it Xéuuig; Diodorus 1.18.2 has Xeuud. This
Upper Egyptian city is not to be confused with the city of

the same name near Buto in the Delta mentioned by Herodo-

Eurske251 567

llBerthelot III, x1lvii, 1, texte grec 224.4-6.

12Berthelot dpasae s SEentengrec ¥26..5=-67

LMarcellin Berthelot, La Chimie au Moyen Age II
(Paris: Imprimerie nationale, 1893) pp. 300-302.

l4CoZZecti0n des Anciens Alchimistes Grecs I (Paris:
G Sternheilph 188 7) tp. 201,

15The earlier opinion is given in "Alchymica," p. 75
afid tn his essay in--Mém. Lagr., p. 125; the later in La

Féveilation T, p. 239,

16In his article "Alchemie," Pauly-Wissowa, Realen-
eyelopadie I, col. 1348. Richard Reitzenstein (Poimandres

[Leipzig: B. G. Teubner, 1904] p. 9) agrees with Riess,

though he regards Riess' deductions with regard to Mani

from section 14 of our tractate as precarious.

l7Berthelot ARG e x et gree 16355
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8One might add that 8.10of our tractate presumes its
existence.

19Berthelot III, xxxii, texte grec 205.13-14.

0Slnce Egypt, and in particular Alexandria, was
evangelized by the Manichaeans even before Mani's death,

the terminus a quo could, on this basis, be even earlier

than might otherwise be expected. See the Middle Persian

Manichaean text M2, recto I, lines 9-33 in Geo Widengren,

Mani and Manichaeism (London: Weidenfeld and Nicolson,

1965) pp. 27ff. and L. Ort, Mani (Leiden: E. J. Brill,

19,67) P U655

2lPace Festugiére who, along with other scholars,
thinks that a0tdc in 14.14 refers to the Son of God and

not to the Mimic Daimon; see La Révélation I, p. 271, n. 9.

22The opening section of the TeAevtala ‘Anoxyd (Berthe-
lot III, 1i, 1, texte grec 239.4-240.8 and Festugiére, La
Révélation I, pp. 275-76) suggests that Zosimos worked

under conditions of the strictest control by the Roman

government.

3Compare 2.1-2 of our tractate. She was probably
not, Reitzenstein argues (Poimandres, p. 266, n. 2), his

actual sister, but a fellow member of a community, whether

Hermetic, as Reitzenstein suggests, or alchemical, or both,

whose participants addressed one another as brother and

sister.

Two references in another tractate from Zosimcs'

hand indicate that the alphabetic arrangement was made by

the author himself, and not a later compiler. The first

book of the Teleuvtala ‘Anox’l refers back to the sections

under the letters kappa (Berthelot III, 1i, 10, texte grec

246.12-13) and omega (Berthelot III, 1li, 11, texte grec

246.21-22). This last reference appears to be to our

tractate, but Tdv ¢dtwv TAg &nodSelEeilg that it informs

Theosebeia she will find there are lacking in our tractate

as it survives. Another tractate entitled On Apparatus

and Furnaces (Berthelot III, x1lvii), which may originally

have formed a unit with ours, does not treat "fires"

either. The tractate Berthelot III, lii, however, does.

If this is the passage to which Zosimos is referring

Theosebeia, then either these several tractates were

originally a unit later broken up, or, more likely, each

alphabetic section could encompass more than one separate

work.

25The second treatise in the Cambridge Syriac alchemi-
cal manuscript referred to above contains long extracts

from what is surely Zosimos' compendium. The treatise

cites books on silver, copper, tin, mercury, lead, iron,

electrum, stones, and other matters, generally with their
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particular alphabetic rubric. See Berthelot, La Chimie I1I,

PRLEE222 FES S Book iVIT TR0 this csame treatise: includes: a

citation of the same passage that Synkellos quotes from

Zosimos (see n. 5 above), though not without some varia-

Ehilon MG badSy NP2 3R)

6Reitzenstein (Poimandres, p. 267) conjectures that
Zosimos added four of the supernumerary letters of the

Coptic alphabet to the 24 of the Greek, but for this there

is lacking any evidence from the sources. His assumption

that the digamma and the goppa were not included in the

Greek series appears, in the former case at least, to be

mistaken. The second treatise of the Syriac manuscript

mentions Zosimos' Book VI on the working of copper under

the digamma. Festugiére ("Alchymica," p. 75, n. 5, and

La Révelation I, p. 263, n. 2) proposes to consider that

Zosimos correlated the letters of the Greek alphabet with

one of the seven planets in a series four times repeated.

But his arrangement creates further difficulties, and it

is more likely that only the seven vowels were matched

with the planets. We have some indication of this system

when omega is associated with Saturn in 1.1-2 of our trac-

tate. Riess ("Alchemie," cols. 1345-46) suggests the

solution that I have adopted. He offers a list of other

works by Zosimos that may have been without alphabetic

superscription in the compendium.

27Berthelot TEE, =14, texte grec 239.1=2.

8Besides those works listed in n. 30 below, there
are the following: Joseph Bidez and Franz Cumont print our

sections 5 and part of 7 with a critical apparatus and

notes on pp. 243-45 of Les Mages Hellénisés II (Paris:
Société d'éditions "Les Belles Lettres," 1938), as frag-

ment #0-99 for our tractate's references to Zoroaster.

Arthur Nock and André-Jean Festugiére in their edition of

the Corpus Hermeticum IV (Paris: Société d'éditions "Les
Belles Lettres," 1954) pp. 117-21, print the text of our

sections 4, 5, 7, and part of 8 with a French translation

and notes as their fragments divers ##19-21. Julius Ruska

(Tabula Smaragdina [Heidelberg: C. Winter, 1926] pp. 24-
30) and Hans-Martin Schenke (Der Gott "Mensch" in der

Gnosis [GOttingen: Vandenhoeck und Ruprecht, 1962] pp. 52-

54) offer useful German translations. But the only Eng-

lish translations known to me are translations of other

translations--that by R. Hull in Carl Jung's Psychology

and Alchemy (Princeton, NJ: Princeton University Press,

21968 from Psychologie und Alchemie, Zirich: Rascher Ver-
lag, 21952) pp. 360-68, and that by Philip Mairet in Jean
Doresse's The Secret Books of the Egyptian Gnostics

(London: Hollis and Carter, 1960 from Les Livres Secrets

des Gnostiquee d'Egypte, Paris: Librairie Plon, 1958) pp.

100-101. Neither of these is complete in terms of the

text that it translates, nor very well translated to begin
with, though Jung has some interesting comments. Gilles

Quispel, in his article "Der gnostische Anthropos und die
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jlidische Tradition" (reprinted from Eranos-Jahrbuch 12

[1954] pp. 195-234, in his Gnostie Studies I [Istanbul:

Nederlands Historisch-Archaeologisch Institut in het

Nabije Oosten, 1974] pp. 173-95) paraphrases our sections

9-11. Wilhelm Bousset (Hauptprobleme der Gnosis [GOttin-

gen: Vandenhoeck und Ruprecht, 1907] in particular on pp.

20-21, 49-50, 190-94, and 334) refers to our tractate and

follows Reitzenstein in discussing our text in its wider
cultural context.

29Further polemic against his opponents and an
address to Theosebeia, on which see n. 9 to the transla-

Eilon:

OAlexander Ferguson and Walter Scott (Hermetica IV
[Oxford: the Clarendon Press, 1936] pp. 104-10) reorder

Ruelle's sections 1-13. Scott offers a lengthy and often

penetrating commentary on the text on pp. 112-53, and

Ferguson adds his comments in the Addenda to the volume

(pp. 484-86). Scott's butchery of the text is a travesty

of textual criticism, and his redivision into sections is

consequently not much of an improvement over Ruelle.

Festugiére adopts Scott's division for his French trans-

lation in La Révélation I (pp. 263-73) of Ruelle's sec-

tions 1-12 and the first sentence of 13. His notes are of

excellent quality. Reitzenstein (Poimandres, pp. 102-106

and 267) prints only a Greek text with critical notes, and

somewhat erratically follows his own occasional paragraphic

division of the text.

31See the notice of the codices, p. 59.

32They are enumerated, with a description of their
contents, in the volumes of the Catalogue des Manuscrits

Alchimiques Grecs (edited by Joseph Bidez, Franz Cumont,

and many others [Bruxelles: M. Lamertin, 1924 and follow-

ing years]).
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TOY AYTOY ZQIZIMOY

I[IEPI OPT'ANQN KAI KAMINQN

I'NHZIA YIIOMNHMATA IIEPI TOY Q@ XITOIXEIOY

1. 0 w otoLxetov otpoyydlov TO SLuEPES, TO

&viinov Td €R88UN Kpdvou Tdvn matd TRV EVOwUoV @EAoLV®

natd ydo Thv doduatov &Alo Tl éotLv dvepudvevtov O

udvogc NuudSeog <d> uempvuuévog oldev. natd 6& TNV

gvoopov to Aeyduevov ‘Queavdg, 9edv, onol, mdvTwv

vyéveoirg ual onopd-: uaddnep onolv, al povapxiual TAg

gvoduov gpdoewc. TO 88 Aeyduevov péya ual SavpoaoTtov

w otoLyxelov mepLéxel TOV mMePl dpydvwv VS&atog delov

Adyov nal uaplvwv AoV UNXAVLUGY Mol GMAGY nal

ANADE mAdvTov.

2-3: verba ita dividunt Scott, Fest.; INEPI OPI'ANQN

KAI KAMINQN I'NHZIA YIIOMNHMATA ° IIEPI TOY Q ZTOIXEIOY

Ruelle, Ruska.

in margine M atramento cano 6 Ay (Adyogc coni. Ruelle)

nd90o¢ scriptum sign. Ruelle. 1O ante otpoyyOAov add.

Reitz., Fest.; otpoyyVAov <Bv uat> (td exciso)

S5Luepég Scott.

5 Reitz. et omn. edd.: b Ruelle.

fort. leg. ueupuupévwg Ruelle; acc. Bidez-Cumont;

<b> nenpvunévog Reitz., Fest. 6& codd.; &7 Fest.

nat AnAdv secl. Ruelle.

ndvitwv corr. Fest. Zosimi tractatu (Berthelot text.

gr. 247.1-2) collato tit. EPMHNEIA IIEPI ITANTRN AIIAQX:

KATI NEPI TQN ®QTQN inscripto: macdv M.

16



BY THE SAME ZOSIMOS

ON APPARATUS AND FURNACES

AUTHENTIC COMMENTARIES ON THE LETTER OMEGA

1. Round Omega is the bipartite letter,l the one that

in terms of material language2 belongs to the seventh

planetary zone, that of Kronos.3 For in terms of the im-

material it is something else altogether, something inex-

plicable, which only Nikotheos the hidden4 knows. In ma-

terial terms Omega is what he calls "Ocean,5 it says, 'the

birth and seed of all gods,'" as he says, "the governing

principles of material language."6 What he calls7 the

great and wonderful letter Omega heads the section on

apparatus for the liquid of sulphur,8 furnaces of all

sorts, mechanical and simple alike, and all matters in

general.

157
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2. Zdowpog @cooceBeln €b eln 4el. al narpinat

natapagatl, & yOvair, elg xAevaoudv émnolnoav TNV mept

noplvov BERAOV. ToAAol Ydp edudverav éoxnudteg mapd

To0 t8lov Saipoviov EmLTLYXAVELY TAV uaLpLudv €xAeda-

oav natl THVv mept nmaulvwv uatl dpydveov BLBAov wg odn

oboav &Andfi. wnat ovdetc Adyog adTodg A&nodeLUTLUOS

Eneloev OFEL AAl9ELd Eatviel 1nnavtoc O tELoecsabmady

Saluwv, natd ToLC YXedvoug TAC adT®V €lUaPUEVNG UHETA-

BAndelc, maparaBdvtoc adTodg manomnorod &£, elnev.

natl Thg Ttéxvng nal ThAg eddairunoviag adTdv mdong

uwAvdelong, nat €9’ éudtepa TeAmévIov TGV adTtdv TOXN

pnudtov, wdiLg én Tdv €vapydv Tfig eluapuévng adT@V

&node LEewv duoAdynoav elval ti nat uet’ éxelvov dv

npdtepov Eppdvouv.

eb eln del correxi: sunetact M: eOnet et K; fort.

leg. xalpeLv Ruelle dubitanter; €0 &iudyeiLv Fest.;

ebn<uep>et<v> del Scott. wnaLpLmal corr.: uepLual MK.

naparaBdvtoc adtolg mamnomnorod &6¢, elmev: adtodg corr.

Scott, Fest.: altoDd M; &¢ M: Saluovog Scott, Fest.;

elnev correxi: elnelv M; &neiLoev corr. Fest.; mopé-

AraBev adToOV, mamonoroboov && eimndv Ruska emendatione

Pfeiffer accepta.

2.14 éppdvouvv M: nateppdvouv Scott, Fest.
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2. Zosimos to Theosebeia, may it be well with you

always! The matter of tinctures to be effected at pro-

pitious times9 has brought ridicule upon the book On Fur-

naces,lo lady. For many persons, once they have acquired

the favor from their daimon to succeed with these tinc-

tures, have ridiculed even the book On Furnaces and Ap-

paratus as not being true. And no argument, however much

proof it offers, convinces them that it is true; they do

not admit it unless their daimonll itself tells them so--

when it is transformed in the course of the changing

timesl2 of their fate13 and a maleficent one takes them

over. And so, when their skill and all their successl4

are frustrated, and the same formulas, whatever they

might be, turn out first one way and then the opposite,

then reluctantly, with clear proofs from their fate, they

confess that there is some truth to it, even for those

formulas they previously thought highly of.
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3. &AL’ ol ToiLobtoL obn &nodentéoL olte mapPd

0ed obte @LroodpoLg &vdpdmoilc® TAALY YAO TGV xpdvwv

oXNUATLOIEVTOV ®aTd TODg AemTodg XxPdvoug HAABS Hal

T00 Sarpoviou cwuatLude adTodg edepyetobvtog, TMAALV

petaBdAIretal €@’ ttépav duoroylav, TGV TPOTEPWV

g¢vapydv mpayudtwv mdvtwv AeAnougévor, mAvTtoTe T

etluopuévn duorouvdobvteg nat elg Tag Aeyouévag uatl

elc Td évavtila, undév &repov TGV CWUATLUGY @avTald-

pevor, &AM TRV elpoapuévnv.

4. tolOg toLoVtoug &€& A&vdpdmoug & ‘Epufigc év TG

lept @Voewv éndArelr &voag, TAg eluapuévng udvoug

Bvtac moundc, uUndev TAV dowudtwv @avtalougvouvg, uwiTEe

adTnv THV elpappévny thv adtodg dyovoov SiLualwg,

AAAA [Tobg] Suvopnuodvtag adTtAgc TA cwuaTLird maLdevTr-

pLa, natl TV eddaLudvov adTHg éutdc <undeév> dAlo

@avTalounévoug.

AemtoLg M: fort. leg. éurentolC Ruelle.

netaBdAAretaLr M: fort. leg. petaBdAlovtaL Ruelle; acc.

Scott.

Tdc Aeyouévag (scil. ouoroylog ut vid.) M: fort. leg.

Ta Aeydueva Ruelle; an td <00’ Hudv> Aeydueva? Scott.

dvoag M: fort. leg. &voug Ruelle. wupdvoug M: npdvov

Reitz.

noundg M: fort. leg. mounéagc Ruelle. ufte M: unde

Reitz.

TNV -alTolC corr. Reitz.: Tobe abrodc M. abThv...

Sdunalwg M: <mepl> adthv...5wnalovg Keil apud Reitz.;

adTNv...5unalwg <dnolauBdvovtac> Scott.

TOVE secll: v Reitze, PEestP recte:

an ebéaLpovi@®v? Fest. undev ins. Reitz., Scott,

Fesit.l;s cfs 116.7%
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3. But people like this are unacceptable both to God

and to men of philosophy.15 No sooner do the times16 take

on favorable forms with the passage of minutes and their

daimon treats them to some material advantage, than they

change17 to the other opinion again, forgetting all

the former clear proofs. They are always following Fate,

now to this opinion and then to its opposite. They have

no conception of anything other than the material; all

they know is Fate.

4. In his book On Natural Dispositions Hermes calls

such people mindless, only marchers swept along in the

processionof Fate, with no conception of anything incor-

poreal, and with no understanding of Fate herself, who

conducts them justly. Instead they insult the instruction

she gives through corporeal experience, and imagine noth-

ing beyond the good fortune she grants.l8
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5. & &8 ‘Epufic nat & Zwpodotpng Td @LA0cSPwv

vyévoc &vdtepov Thic etuapuévng elnov t¢ wite T

ebdaLpovg adTiic xalpelv, néovdv Ydo upatolbol, ufte

tolc nanotc adTfic B&AAeodal, mdvtoTte €vavAlav

&yovtec, ulte TA MaAd SFpa map’ adTAg naTadexSuevol,

gnelnep elc mépag noandv BAEMOLOLV.

6. 65L& toOTo Mat & ‘Holodog TOV Ipoundca

etodyelr t® ‘Eniundel nmapayyéArovta® Tlva olovtal

ol &vdpwmnoL mac®dv uellova eééaLuovtav} yovalua

eduoppov, enol, odv nMAoUTE TMOAAP: nal ¢nol unTe

&5@pov &EEacdal mapd Znvog ‘Oivunlov, &AL’ d&nomnéu-

neLv éEomnlow, SLd&ouwv TOV (&Lov &SeAdpdv SLA

eLroocoplag dnomnéunetv TA Tol ALdg, TOUTEOTL TAC

etluopuévng, 6dpa..

Zwpodotpne corr. . Ruellel (cfiad 7. 1) ZopocoTpl CREME

(an ferendum?).

BdAAleocdalL M: BAdnteodaL coni. Scott, Zuretti apud

Bidez-Cumont. évavilav M, évadiia K: é&v AOALQ

Bidez-Cumont ad &UAlag (emendatione Kroll accepta)

in 7.4 conf., Scott, Ruska, Fest.; &V <ev-aviig

Keils acc. Reitz.; evaviltav Stscil, Conv) L5 &g

novxlav coni. Ruelle. :

ndvtote...ldyovtag et émelnep...RAdnovoLv membra

inter se permutat Fest.

dyovteg M: &yovtag Reitz., Scott, Bidez-Cumont,

Fest. natadexduevolr M fort. ferendum: natadéyxeodat

Reitz.,: Bidez-Cumont, Fest.; 'possis et hoc et

&yovteg (5.5) servare, interpunctione graviore post

BdAreocdalL statuta et lacuna post BAémouvoiv (5.6)

signata' ait Fest.

nan®dv M: uamndv Reitz.; yaud (i.e., Td S@pa) Bidez-

Cumont, Fest., Mém.Lang, D 125
TLya olovTtaLl...ACYUTY MOAA secl. Reitz.

uite M: wi<no>te Ruelle ad Hesiod. Opera et Dies 86

confs
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5. But Hermes and Zoroaster say that philosophers19

as a class are superior to Fate because they neither

rejoice in her good fortune, for they are master over

pleasures, nor are they thrown by the evils she sends,

as they always lead an inner life,20 nor do they accept

the fair gifts she offers; since they look to an end of

: 241
gelslis)c

6. This is also why Hesiod22 introduces Prometheus

offering this advice to Epimetheus: "What do men consider

a good fortune greater than all others?" "A shapely

wife," he replies, "along with great wealth." And he23

says "not to accept a gift from Olympian Zeus, but to

send it back again," teaching his brother through philos-

ophy to reject the gifts of Zeus, that is, of Fate.
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7. Zwpodotong 68 eldhoel TGV &vw mdviwyv Hal

payelq adx®v Thg €voduov @pdoewg QPAOKHEL AnooTPEPeETIAL

ndvta TAc etunoonévng Ttad maud nal upepind nal uodoAilnd.

d uédvrtoL ‘Epufic &v ¢ Meptl évavilag SLaBdAietr nat TNV

poyelov Aéyov 8tL o0 el TOV mvevpatiudv E&vdpwnov TOV

gnuyvédvta tavtdv olte 8ud upayelag natopdolv TL, €AV

nal uaAdv voullntai, undé BLdlecdar ThHv &dvdyunv, &AL’

gav oc &xeL oboewc nal uploewg, mopedeodaL &€ &Ld

udvou Tod Intelv €avtdv, ual 9edv énityvédvta upatelv

Thv- drnatovduactov toLdda nal €dv Thv elupopuévny O

9¢AeL moLelv TP tavtfic MNAG, ToLTEOTL TH ODUATL.

not obtwg, onol, voroac nal moAitevoduevog Sedon TOV

9eol vidv mdvta yivduevov TV dolwv Yuxdyv €veuev Lva

adTiv éuondon éun tod XWpou TAC eluapuévng €nt TOV

dodpatov. Spa adTov yrvduevov ndvta - dedv, &yyvyelov,

dvdpwnov nadntdv: ndvta ydp duvduevog mdvta Soa

9éreL ylvetaL umal matpl Onarodelr &5LA mavtdg oduatog

Suhuwv. ot (lwv TOV €ndotng vodv, etg TOV eddalpova

x®pov &dvdpuncev Snouvnep Av uatl npd Tol CWRATLUOV

yevéodar, adtd duorovdodvta nal On’ adtol bpeyduevov

nat 66nyoduevov eig énetvo 1O OBC.

T4 om. Reitz. (an fortuito? Fest.), Bidez-Cumont.
¢vavrlac Keil; acc. Reitz.: &vavAlag codd.; A&UAlag
corr. W. Kroll apud Pauly-Wissowa, Realencyclopa-

dite NIII, col. 799; ace. Ruska, Scott, Bidez-=

Cumont, Fest.; &vavdlag coni. Ruelle ad librum

Hermetiicum (Corps s Herma SR T LT, St S vidi) BSN TRR

BIDHY 'inscriptum confi iyatiisecliiiScottn

g¢nLyvdvta corr.: énLyvdvrta codd.

olte secl. Scott. wunatopdolv corr.: uadopdoldv codd.

HalOV: uandv mavult Scott. unde& codd.: uflte Reitz.;

OUGENSCOEL:

9éAeL corr. Ruelle: 9&Aelv codd. I €avtfic MNAJ K

collatione sua Reitz.: T® €8v T onnAd M (sic

saltem Ruelle); fort. leg. T® €4v TH MnAy Berthe-

lot. toutéotTt Scott, Reitz., Bidez-Cumont: Tou-

Teomlvicoddn, T Eest:

16 Spa...madntdv secl. Reitz. ut glossema Christianum.

nal matpt Unamode. secl. Fest., La Révél. I, p.

267, eadem ratione, 6pa...nadntdv tamen ret.

&tiuwv <ual> Reitz., Bousset, Jung. é&undotng codd.,

Scott, Jung: eudotov coni. Ruelle; acec. Reitz.,

Fest.; an &ndotng Yuxfic? Reitz., recte puto.
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7. Now Zoroaster boastfully affirms that by the

knowledge of all things supernal and by the Magian science

of the efficacious use of corporeal speech one averts all

the evils of Fate, both those of individual and those of

universal application. Hermes, however, in his book On

the Inner Life,24 condemns even the Magian science, saying

that the spiritual man, one who has come to know himself,

need not rectify anything through the use of magic,25 not

even if it is considered a good thing, nor must he use

force upon Necessity, but rather allow Necessity to work

in accordance with her own nature and decree. He must

proceed through that one search to understand himself,

and, when he has come to know God, he must hold fast to

the ineffable Triad26 and leave Fate to work what she will

upon the clay that belongs to her, that is, the body. And

with this way of thinking and of regulating one's life, he

says, you will see the Son of God27 become everything for

the sake of holy souls, to draw her28 up out of the realm
of Fate into the realm of the incorporeal.29 See him be-
come everything! - god, messenger,30 passible man;31 oy

being capable of everything, he becomes everything he so

wills32 and obeys the Father by pervading every body. He

enlightens the mind of each soul and spurs it33 onTupto
the realm of bliss, where it was even before it34 was born
into corporeality, following after him, and filled with

yearning35 by him, and guided by him into that 1ight.36
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8. nat BAYar TOV mivoua dv wal Bltog ypduag,

nat & tplopeyac IAdTwv nat & nvpidueyag ‘Epufic, Otu

edudog €punvedetal T lepatiuf mEdTR @wvfj& mEdTOC

&vdpwnog, £punvede mdvtwv TGV 8vtwv katl dvouatomnoLdg

mdvtwv TV cwuaTLrdv. ol &8& XaidalolL wal MdpdoL wal

MidoL nal ‘ERpalol matodoiLv adtdv ‘Addu, ¢ €oTiv

gounvela Yfi napddvog unatl yfi aluatdéng xal v muepd

nat yfi capuivn. Tadta 8¢ év talg BLBALodNHaLg TEV

ItoAenalwv ndonvrat*&v dnédevto elg &uaotov Lepdv,

udArota TP Toapanelyp, 8te mapendieocev ‘Acevdv TOV

dpox<irepéa> ‘Iepocoiduwv méuavto ‘Epufiv 8¢ fpufveuvoe

ndoav thv ‘EBpatlda ‘EAAnvioTti nal AtyuvmtioTl.

Tobcorr.3 tobrol.coddl., Scott; Tob TO COEEr.

Ruelile; acc: Jung ' (recte?tct. 14:7); To seci.

Reitz., Fest.

21 an [On’] adtol Speyduevov matl <Om’ adtod> d&nyod-

HLEVOV? Ferguson

nat Bltog (nal BiLTtog MK) Reitz. et omnes: KépRntog

emend. Ruelle, qui et KéPng te &ypaye coni.

yedbag codd.: &ypagev Keil apud Reitz.

no®Htn secl. Reitz., Ruska, Fest., La Révéel. T,

P. 268, Schenke: an lepatiuf] <uat> mpwbtn? Fest.,

CorpeeHe iz SEVESSD TR N9

<d> €punveLg Reitz.

nuppd corr. Scott: mupd codd.

bv codd.: ®&v Reitz., Schenke.

napendAecev codd.: napemdAiecav emend. Reitz.

-11 tov dpx<iepda> ‘Iepocorduwv corr. Ruelle: THV

dpxLepocoAVuwy codd.

néuavrta ‘Epufiv 6¢ npoudvevoe (eilpufvevoe Ruelle
ex K, ut vid.: épufvevoe M): fort. leg. méudavia
‘Epufiv & épunveldooc Ruelle; méugal [td] &punvéa
emend. Scott, qui et méudar épunvéag ot NpuRvevoav
ponit; méulavta épunvéa Fest.
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8. Furthermore, look also at the tablet that Bitos37

wrote, and Plato the thrice-great and Hermes the

infinitely-—great,38 that in the original39 hieratic lan-

guage the first man, the interpreter of all that exists

and the giver of names to all corporeal beings, is desig-

nated Thouthos. The Chaldeans, the Parthians, the Medes

and the Hebrews call him Adam, which means "virgin earth,"

and "blood-red earth," and "fiery-red earth," and "fleshly

earth." These interpretations are to be found in the

libraries of the Ptolemies; they laid it40 away in each

sanctuary, above all in the Sarapeion, at the time when

he4l appealed to Asenas the high priest of Jerusalem to

send Hermes, who translated42 the whole of the Hebrew into

Greek and Egyptian.



28

10

(
V
o

 J
iV
e 

J
i
N
o
 J
iN

e]

.
 

°
.

.

~
N
 
o
y

 W
i

9. oVtwc odv nareltaL & mpdtog &vdpwnog & map’

ALty Bwdd ual map’ éuelvoirg “A&du, TR TGV &yYEAwv

ewvi adTOV naréoavieg. o0 UAv &8 GAAG ual OCUMPOALUGCS

6518 teoodpwv otoilxelwv éu mdong tAig ocvalpag adTOV

elndvteg natd TO odua. TO Yap dArpa adtoD otoilxetov

&dvatoAnv &niol, TOV bépa” 1O 68 SEATa adToD oTOLXETOV

8%oLv &nrotl, THV <yfiv> udtw nataddoacav &Ld 1O PBdpog:®

c..” TO 68 u<0d> otouxelov upeonuBplav éniot, TO UECOV

To0TWV T@V OwudTwyv MemavTLwdy ndp TO elg THV HEONV

TtetdpotTny TdOVNV.

10. obtwg olv & odpuivog ‘AdAL naTA THV @aALVO-

névnv meplniacitv WO uaieltaL: & 6& €ow adTod

dv9pwmogc & mvevpaTLrde nal udpLov &xetr &Svopa uatl

npoonyopLudv. 1O LEV odv ubpLov &dyvodv &L TO Téwg®

udvog vdp Niuddeogc 6 &velpetog tadta olddev. TO 68

npoonyopLudv adtod Bvoua ®Bc mailetltar, &p° o0 nal

edTag mapnuoloddnoe Aédyeodal ToOg &vdpdnoug.

T} <Yydp> Reitz.

fort. leg. naléocaoL Ruelle.

6niot <uat> Reitz. ;

&niot tTHv <Yfiv> corr. Berth. apud add. et corr. (vol.

EIXI; p. 475 'ad text. gr. 231.6): Snikot ‘tnivicodds;

SnAot <uol> Yfiv. Reitz.; &nAot <yfv> THV Scott.

post Bdpog lacunam stat. Reitz., Scott, Schenke, quam
10 68 &edtepov GApa otolxelov &putov &nlol suppl.
Scott. i NsnXelt "sHot> Reiktzs

a0tol secl. Bousset.

nat ndpLov €xet &&voua corr.: OVL UAL HUPOUA EXELOV

habent codd.

dyvodv codd.: &yvod Reitz., Scott; fort. leg.

ayvooluev elg tO Téwg Ruelle.

TabTas ToUTOo Scott.

®®C (ita Ruelle, Ruska) vel ®d¢ (ita Reitz., Scott,

Fest.).
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9. So, then, the first man among us is named Thouth,

and among them Adam, a name from the language of the

angels.43 And not only that, but with respect to the body

the name they refer to him by is symbolic, composed of

four elements44 from the whole sphere. For the letter A

of his name signifies the ascendant east, and air; the

letter D of his name signifies the descendant west, and

earth, which sinks down because of its weight;45 ...;46

and the letter M of his name signifies the meridian south,

and the ripening fire in the midst of these bodies, the

fire belonging to the middle, fourth planetary zone.47

10. So, then, the Adam of flesh is called Thouth

with respect to the visible outer mould,48 but the Man

within him, the Man of spirit, has a proper name as well

as a common one.49 Now the proper name no one knows for

the present, for only Nikotheos, the one who cannot be

found,50 knows it. But his common name is Phos, and from

this it followed that men came to be known as "photes."51
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11. &te v o®c &v T§ mapadeloyw Siamveduevog, ONO

tfic etuoponévne &neitocav adTdv Og &uanov ual Avevépyn-

tov évsloaodal TOV map’ adtdv ‘AdduL, TOV €n TAG

etuopondvng, TOV én THV Teoodpwv otoLxelwv. O 6€ &Ld

10 &uanov odu dneotpdon: ol 6& Enavyxdvto wg Sedov-

Aaywynuévouv adtod.

12. tOv &Ew &vdpwnov Seoudv elnev ‘Holobog ¢

€énoev & Zedg tOV Ipoundéa. elta netd TOV Seoudv

Aoy adTH Seoudv éninéunetr, THV Hovddpov Hv ol

‘EBpaloL maroboLv EDov. O ydp Ipoundedg nat “EmL-

undedg elc &vopwndc €otL matd TOV AAANYOPLKOV AdYOV,

toutéoTL Yuxh nal odua. wuatl mote ueEv Yuxfic E€xetL

eludva 6 Ipoundedc, mote 8& vodg, MoTE 65 capudg &Ld

v maparonv tol ‘Emnitunddéwc Hv mapiunouvcev tod Ipo-

undéwe tod (&lov. ¢not Ydp & Nodg nudv: & 8& vidg

100 9e0D mdvta duvvduevogc nat mdvia yirvduevog, OTE

Sérer, g VéreL galvelr &ndoTy.

®Bc (ita Ruelle, Ruska) vel dd¢c (ita Reitz., Scott);

<> @d¢ Scott. OSiramveouévy Keil; acc. Reitz., Ruska,

Jung, Schenke; &iatetunuévog 4nd (pro UMO) Scott;

Staunioduevogc? Ferguson. '

€neLtoav <ol &pyxovrtec> Reitz.

AVTOY corr. Reitz.: aquroliicodd.;¢ ret dung.

tdv corr.: TV in codd. scriptum sign. Reitz.
ol [corr..:. el Ruelile ‘exicodds, ut wvids

TOV. <vdp> Reitz.. @ corr. Reitz.: 6y codd.

LeTd <tobTtOov> TOV Ruelle; acc. Scott.

Navéwpav corr.: Navdédenv Ruelle ex codd.; ret. Scott.

yap codd.:, fort. leg. &6& Ruelle.

6 Ipoundedc secl. Reitz.

to0 (8louv <48eApod> Ruelle; tol (&8fov <vod> Reitz.,

Fest.; to0 (8(ouv <vodc> Scott: nihil est addendum.

6 NoOg Reitz.: & vodc Ruelle.

dte codd.: OtiL (seil. & TU: sic Bousset) Reitz.,

Schenke; &oca Scott.

@alvelr codd.: galvetal Scott (recte? cf. €pdvn 13.2).
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11. When Phos was in the Garden, spirited along on

22 at the instigation of Fate they53 persuadedthe wind,

him, since he was innocent and unactivated,54 to clothe

himself with their Adam, who comes from Fate, who comes

from the four elements. But Phos, for his innocence,

did not refuse, and they began to exult to think that he

had been made their slave.

12. Hesiod called the outer man "fetter," with

which Zeus bound Prometheus. Then, after this fetter,

Zeus set yet another fetter upon him - Pandora,55 whom

the Hebrews call Eve. For Prometheus and Epimetheus are,

by the allegorical method, a single man, that is, soul

and body; and so Prometheus sometimes takes the form of

soul, sometimes that of mind, and sometimes that of flesh

because of Epimetheus' disregard when he disregarded the

advice of Prometheus, his own foresight.56 For our Mind57

says: "The Son of God, being capable of everything and

becoming everything, when he wills, as he wills, appears

to each."58
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13. ‘A8Au mpoofiv ‘Inocolc XpoLotdg <&g> &vAveyuev

8mouv natl Tt mpdtepov Sifiyov e®dteg nmaroduevor. €@dvn

858 ual tolc mdvu &dduvvdtoig &vdpdnorg, &vSpwmnog

yeyovde madntdc mal panilduevog. nat Addpa TodC

t6love edTtac ovijoag, &te undEv maddv, TOV 6E

9dvatov 6elEag uatanatelodalr ual édodar. nal €wg

dptL natl tod Téloug Tod udopouv €nerolr AddSpa nat

pavepd ocuvdv Tolc €avtold, cupBouviedwv adtolg Addpa

nat &Ld 1ol vodg adtdv mataiiaynv €xeilv tol moap’

adt®dv ‘A8dL, momtouévou mat @ovevouévou, map’ adTOV

TVPANYopoOvTog KAl SLalNAOVUEVOL TH TVELUATLUG UaAl

ewTeLVy dvipdny, TOV €avtdv “AdSAL &dnontelvouot.

<8c> ins. Ruelle; <8¢ adTdV> Reitz. npoofiv...

dviiveyunev: fort. leg. mpdnv...&viveyue Ruelle.

2 "ABAL. ..naloduevoL secl. Reitz., Fest., Schenke

ut glossema Christianum.

10 secl. Reitz.

13.2-6 Eedvn...dc%L secl. Reitz., Fest., Schenke eadem

ratione.

7,8 Addpq Reitz.

ovMjoag corr. Ruelle: cuvAAfocag codd.

belEagc: fort. leg. 6506Eac Ruelle.

€neLoL emend. Reitz., Fest., Schenke: tdémoLoL

codd.; sec. Jung; tolg HEV emend. Scott, qui et

<tolg 6&> post AddSpa ins.

ouvdVv coni. Reitz., Fest., Bousset, Schenke:

OVAAGVY codd.; fort. leg. ocLAAAABVY Ruelle.

9 Addpa nat secl. Scott.

natailloynv: dnaiiaynv emend. Scott. map’ secl.

ReilEzh, EScotts

13.10,12 uomTOREVOUL KAl @ovevondvou map’ adTBV et TOV

gavt@®v ‘AdAun &noutelvouoL secl. Reitz., Fest.,

Schenke ut glossemata Christiana.
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13. Jesus Christ drew nigh59 to Adam and bore him up

to the place60 where those named "photes"61 dwelt before.62

And he also appeared to very powerless men by becoming a

= And he

secretly carried off as his spoil the "photes," who belong

man who suffered and was subjected to blows.

to him, because he suffered nothing but instead showed

death trampled under foot and thrust aside. And both now

and until the end of the world he comes,64 both secretly

and openly, to his own and communes with them by counsel-

ing them secretly and through their minds to get rig®>

of their Adam. By cutting off and slaying their66 Adam

whose guidance is blind and who is jealous of the Man of

spirit and light they kill their own Adam.
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14.4

14.5

14.7
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14.13

14.14

14. tobta 68 ylvetalr &wc o0 &A9n & &vtluLuog

sdaluwv, &ralnioduevog adtolg nat dérwv dg TO TMEWNV

nAovfical, Aéywv tavtdv vidv deol, Suoppog Bv nal

Yuxd ual oduati. ol 6 @poviudtepol YEVOUEVOL En

Thic nataAdPewe tol Bvtwg viol Tol Yeod 6LddacLv adTH

tov {6Lov ‘A8AL elc @dvov, TA EaLTAdV GWTELVA TveLUATA

odlovteg <elc> U6Lov xBpov Snoumep nat mpd udouov

floav. mpelv fi 6& taldta ToAufjocaLr TOV &vtlpiLuov, TOV

InAwthv, medtov dnootéArer adtol mpddpounov &md tTfig

Hepol(boc puvdonAdvoug Adyouvg Aailobvta ual mePEL TNV

etluopuévny &yovta todg &vdpdnouvg. elol &€ TA& oTOL-

xeta toO 6vduatoc adtod évvéa, TAC SLEddyyou owlo-

uévng, natd tov tTfic etuopuévng dpoov. elta peTa

nepLddovg mAdov h &AlatTtov &ntd nat adtdg tavtod

pboeL éAredoeTal.

6talniodbuevog corr. Reitz.: 6u° od InAoduevog

codd. &g TO TMEwnv secl. Reitz. mpdnv: mEBTOV

Scott.

&v secl. Ruska, qui et &uoppog in &uoupog

emendare vult.

EPOVLUNTEPOL YEVOULEVOL corr. Ruelle: @OOVLUDTEQOV

yevduevolr codd.

516ba0Lv corr. Reitz.: &6(&woLv codd.; &wocouvoiv

Scott.

<elg> (6Lov xdpov Reitz., Fest. O&mnouvmep: Omovu

Reitz., Fest.

-12 in margine M prima manu scriptum: on’ (sc.

anuaLve), cE. ant.bib. T.10-11, ed. I. Cazzaniga.

bpovs fort. leg. AdYov Reikz.

nepLddovg corr.: nepLddouv (Ruelle) vel meplodov

(Reitz.) codd. ¢€avtol corr.: gavtd codd.; <tTfi>

g¢avTtol Reitz.
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14. And this will go on until the Mimic Daim0n67

comes, since he is jealous of them and wants to deceive

them as before,68 claiming that he is Son of God, ugly

though he is both in soul and body. But because they have

become wiser by their apprehension of Him who is truly Son

of God, they yield up to him their Adam, yield him up to

death, and save their shining69 spirits by introducing

them into their own realm, where they were even before the

world.70 But before the Mimic, the Jealous One, dares

these things71 he will first send his own forerunner from
Persia, telling deceptive, fabulous tales and leading men

on about Fate. The letters of his name are nine,72 if the

diphthong is preserved,73 in accord with the pattern of

Fate.74 Then, after seven periods, more or less, he75
will come in his own person.
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15. nat tadta udvor ‘EBpalor nal al tepal

*Epuod BLRAoL mepl Tol @wtelvod &vdpdnov nal Tol

d6nyod adtod viol deol mat tTol yntvou ‘A&dun uat tob

46nyold adtod dvtipnlpov tol Sduvopnuiq Aéyovtog €avtov

5 elvar vidv 9eob nAdvy.

16. ot && “EAAnveg umalofoL <td>v yhtl<v>ov “AdAu

'Eniundda ocvuBovievduevov Ond tol (Slov voDd, TouTéoTL

T00 &8eApol adtod, ufl AcaBelv TA &dpa Tol ALdc. duwg

nat oparelg nat petavorioag uwal ToOV eddalupova xdoov

5 Cnthoac, mdvta €punveder mat ndvta ocvuBouvAeder Tolg

gxyovoLv &nodg voepdgc: ol 6€ TAC owHATLUAC EXOVTEC

wdvov &uodgc thAc eluapuévnge elot, undév &AAo xoata-

dexduevolL f duoloyolvrteg.

15 <o> eERoa T2

15.4 Aéyovtog corr.: Adywvrtog codd.

15.5 <uat> mAdvn Keil; acc. Reitz.

16.1 naloOoL <td>VvV corr. Reitz.: maroloLv codd. yYRU<v>ov

corr.: Yfitov Ruelle ex codd.

16.5 post TCnthcagc lacunam sign. Reitz., qui et ...<d 6&

Ipoundedg, toutéoTLv & volg suppl.; ita vel ...<d &€

NoOg Nnudv> suppl. Fest.; nihil est addendum.

16.7 etlol <moumnal> Reitz.; elol <6oDAoL> Scott.
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15. And only the Hebrews and the sacred books of

Hermes76 say these things, about the Man of light and his

guide, the Son of God, and about the Adam made of earth

and his guide, the Mimic, who blasphemously claims to be

Son of God in order to deceive.

16. But the Greeks call the Adam made of earth Epi-

metheus, who was counseled by his own mind, that is, by

his brother, not to accept the gifts of Zeus. Since he77

fell, however, and had a change of mind,78 and searched

for the realm of bliss, he explains all and counsels all

for those who have ears of the mind. But those who have

only bodily ears belong to Fate, for they neither grasp

nor confess anything else.
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NOTES

lThe shape of the Greek letter omega (w) suggests the
descriptions "round" and "bipartite." The reason for their

inclusion is not so obvious, but it is probably in antici-

pation of correlating the letter omega with Ocean. Ocean

was conceived to be a river that encircled the world;

Homer describes the shield made by Hephaistos for Achilles

as depicting Ocean flowing around its outer rim (IlZad 18.

6075 ct. also"Herodotus 4.8). 'This fact accounts for

omega's being called otpoyy¥Aov. The explanation for

SLuepéc is perhaps that Zosimos held Ocean to be a her-

maphrodite being. The alchemist Olympiodoros (who just

may be identical with the Neo-Platonic commentator of

Plato) cites Zosimos as saying that the sea is &ppevddniug

(Berthelot II, iv, 32, texte grec 89.19). The background

for this odd, un-Greek conception is supplied by a state-

ment in Diodorus of Sicily (actually his source Hekataios

of Abdera): the Egyptians say that "the ancients named the

moist element 'Okeane,' which means 'Sustenance Mother';

but by some of the Greeks it is held to be 'Okeanos' (i.e.,

masculine)" (1.12.5). In classical Egyptian cosmogonies

the primeval waters of Chaos are a divine syzygy, Nwn and

Nwnt. Furthermore, Diodorus (1.12.6) goes on to say that

the Egyptians consider Ocean to be the Nile, and the an-

cient Egyptians often depicted the god Nile as a man with

pendulous breasts.

2Literally, "according to embodied speech," that is,
the language of corporeal humans as opposed to that of

bodiless celestials. Compare the statement in 9.2-3 that

"Adam" is a name derived from the language of the angels,

and in 10.2-4 that the spiritual Man within the fleshly

Adam has a proper name, which only Nikotheos knew, as well

as a common one. The similarity of all these passages

leads one to conclude that Zosimos derived them all from

Nikotheos. See also 7.1-2.

3That is, Saturn, each of the seven Greek vowels be-
ing paired, in ascending order, with one of the seven

planets. Kronos and Ocean were brothers, both sons of

Heaven and Earth (Hesiod, Theogony 132-138), and after his

rebellious son released him from bondage, Kronos ruled

over the heroes who dwell on the Isles of the Blessed at

the ends of the earth "along the shores of deep-swirling
Ocean" (Hesiod, Works and Days 167-173; cf. Theogony 215-

216).. Clement of Alexandria (Stromateis 5.8.50.1) informs

us that the Pythagoreans call the sea "the tears of

Kronos."

39
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4See also 10.5. Nikotheos was a (second century?)
Jewish-Christian or perhaps secondarily Christianized

Jewish visionary and prophet of some repute in Gnostic

circles for his revelations of heavenly secrets acquired

during journeys into that realm. He was evidently con-

sidered to have traveled there at or in lieu of death,

and, as the epithets ueupvupévoc here and &vedpetog in
10.5, as well as 6.4 1O Téwg in 10.4, seem to intimate,

Nikotheos was expected to inspire further revelations from

his new home, and perhaps even eventually to return from

his hiding place, probably in some eschatological context.

The same traditions and expectations surround the figures
of Enoch, Moses, and Elijah in intertestamental Jewish

works of apocalyptic character, not to mention the New

Testament: The work by or pseudepigraphically attributed

to Nikotheos that Zosimos knew was plausibly the Revela-

tion of Nikotheos mentioned by Porphyry along with those

of Zoroaster, Zostrianos, Allogenes, Messos, and nameless

others, in his Life of Plotinus 16. This lost apocalypse

may originally have been Jewish (Sethian?) and only secon-

darily Christianized by Christian Gnostics (cf. sections

13 and 14 of our tractate), for Porphyry merely states

that the Gnostic Christians against whom Plotinus taught

boasted possession of it. The Nag Hammadi tractates

Zostrianos, which also claims the authority of Zoroaster,

and Allogenes, which often mentions Messos, are likely

to be those very works named by Porphyry. They too

are revelations of heavenly secrets, and they are not

Christian. For translations of them see James Robinson,

ed., The Nag Hammadi Library (New York: Harper & Row,

1977) pp. 368ff. and 443ff. Zostrianos and Allogenes

are, like Nikotheos, seers to whom the revelations are

made and who in turn reveal their secrets to the elect.

Nikotheos is never mentioned in the Nag Hammadi codices;

we know of his activities from the Untitled Apocalypse of

the Coptic Gnostic codex Brucianus. There he is mentioned

along with one Marsanes as one of the "perfect," one who

had managed to speak--"with a tongue of flesh," it seems,

though this is declared impossible--about the Father and

his Monogenes who is Light (see 10.5-7 of our tractate).

Nikotheos spoke about him; "he had seen him, for he is one

who was there....He revealed the invisible perfect Triple-

Power." See Charlotte Baynes, 4 Coptic Gnostic Treatise

contained in the Codex Brucianus (Cambridge: the Univer-

sity Press, 1933) pp. 83-84 with note 7, which refers to

Zosimos. Carl Schmidt, Koptisch-Gnostische Schriften,

erster Band (Berlin: Akademie Verlag, 31962) pp. 341-342,
translates "Nikotheos hat...ihn geschaut, denn er ist

jener," i.e., still there. There is an exceedingly frag-

mentary tractate under the name Marsanes in the Nag Ham-

madi library; it too, like the others mentioned above, is

a revelation of heavenly secrets and, to judge from the

remains, not Christian either. See Robinson, Nag Hammad<

L b ary DRl
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The connection is not only that in Greek the word

"ocean" begins with an omega, but also that in late an-
tiquity the word otoiLxelov had come to designate any
primal or fundamental world-originating principle, as well
as a letter of the alphabet (so again in 14.11-12). Here

the word is used of Ocean from the classical Greek cCosSmogo-
nies; 1.1-2 suggests the planetary rulers and demiurges;
and 9 and 11.4 the four physical elements earth, water, air

and fire. For this developed use of the word otoLxeiov see
Gal 4:3 and 9 and Col 2:8 and 20, to cite but the New Tes-

tament.

The meaning of uaddnep...ppdoewg is quite obscure;

even Festugiére (Lag Révélation I, p. 264, note 6) despairs.

This translation understands ‘Queavdg, 9edv...omopd and atl

HovapxLKral...ppdoewg to be a citation by Zosimos from the

Nikotheos source, to whom waddnep ¢nolv is Zosimos' ref-

erence, and that ¢nol{ is the cited document's reference to

an interpolated Homer (cf. Iliad 14.201, 246, and 302).

Homer was well enough known not to need to be explicitly

named; one might compare the 'ipse dixit' of the Pytha-

goreans. The description al povapyinol would be Nikotheos'

explanation of the function of yéveoiLg umat onopd, both

feminine.

7Or, less probably, simply "what is called," "the
proverbialtt S ESoNalisofan 1 .7,

8Or, "the divine water." There is a play here,
common elsewhere in the writings of the alchemists, upon

the words 9elog "divine" (as Ocean was in ancient myth)

and to 9elov "sulphur," for which the alchemists used

omega as a sign. See the list of alchemical symbols and

shorthand notations prefixed to the manuscript Venetus

Marcianus 299, our M, printed in Berthelot, Collection I,

pLt 04 s Eige 3,5 right® hahd column’, the third entry from

the bottom. What exactly "liquid of sulphur" was chem-

ically is obscure to me; it seems to be sulphur in some

fusible state, and its production required some apparatus

because, whatever it was, it was "smelted from lead" (cf.

the alchemical lexicon Berthelot I, ii, sub voce delov

Véwp, texte grec 8.13). Whatever the connection between

sulphur and lead was, it was strong enough to warrant

assignation of the same sign to both substances--the sign

for the planet Kronos. See the alchemical sign-list of

the manuscript Parisinus graecus 2327, Ruelle's A, repro-

ducedtbyd BerthelotMtol lecttont I, pL 1idd:, £hig.7, lines

11-12. Lead was Saturn's metal; see Berthelot, ibid., pp.

3R and mergl, 0rigentsiContraRtelsum 6522, This

"liquid of sulphur" or "divine water" effected the subli-

mation of metals from their ores; "it produces the trans-

formation; by its application you will bring out what is

hidden inside; it isicalled 'the dissolution of bodies'"

(Bertheloti IT, idii, 6, texte grec 61.1-3).. Hence the play

ontldisvanc! sl Scet allisot Berthielot ¥TL,; iv, 38, 42 with notesg
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3 and 4, -43-44, 46-47; III, viiz viid; 3y 2-3;‘g%v, figs

xv,” 1=-43 xvi, 10, A3 xviis xxi, 1-2; xxv; xxviide: 8}

g SIS

9That is, under the influence of favorable astrolog-
ical conditions. See Ruska, Tabula Smaragdina, pp. 22-23

and Festugiére, La Révélation I, p. 264, note 10, as well

as what follows here.

loThe reference is not, as Festugiére (La Révélation
I, p. 265, note 1) points out, to the present (Zosimos'

own) treatise on apparatus and furnaces, but to a treatise

already in existence. It may be identical with the naui-

voypapla of Maria the Jewess referred to by the alchemist

Olympiodoros (Berthelot II, iv, 35, texte grec 90.19).

The treatise was evidently of some age, for Zosimos refers
to it as a writing of the ancients, and demurs to Theo-

sebeia's requests in her letters for information on appara-

tus by conceding his inability to treat the subject more

authoritatively than this older treatise has, though he

proceeds to set out briefly what he knows "in order that

we may understand all that they (viz., the ancients) said"

(Berthelot IIE, xlix, 13, texte grec 234.1-10, notiincluded

in this edition). This explains the respect that Zosimos

shows for the treatise in the present section. Zosimos

refers to this treatise with a fuller title in 2.5.

llThe conception of a personal genius in force here
is astrologically conditioned in that the daimon governing

the person and his success in enterprise--here alchemical--

is considered to be influenced in its nature by the par-

ticular configuration, now beneficent, now maleficent, of

astral forces in effect at any moment. See the following

note and 3.2-4 below.

12
The word xpdvog as used here and in 3.2 below is a

technical astrological term and refers to the time taken

by each of the 360 degrees of the zodiacal constellations

to rise through ascendancy. The impact of each "time" was

colored by the particular planet or decan, called in this

respect the yxpovoupdtwp, whose power was aspectually domi-

nant for the period during which that degree was in the

ascendant. Zosimos' point is that his opponents only ac-

cept the validity of the procedures for uaitpiLunat unatopBapol

set out in the book in question when their daimon, condi-

tioned by or identical with a maleficent xpovoupdtwp, im-

pedes the success they had formerly enjoyed with their own

methods under a beneficent one. When this latter condi-

tion returns, however, they revert to their former inde-

pendent stance.

l3Or, less personally, "of the Fate that is over
them"--i.e., that controls them--or even, sarcastically,

"of that Fate of theirs." In both these cases there would

be a glance forward to what Zosimos says of these people

in sections 3 and 4.
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4 X ;& The word play inherent in the use of e®6aLuovia
here, viz., with the proper meaning "the state of being

blessed with a good daimon" and hence "happiness," "good

fortune," "prosperity," cannot be preserved in English.

Note the continuance of this theme in 4.6, 6.3, 7.18, .and

16.4 below. The question of true happiness, one Fate-

controlled versus Self-controlled, material versus spiri-

tual, is the theme that links togéether all the various

traditions that Zosimos cites in the rest of the tractate.

a1 ; ; :5I.e., alchemists, in this context. See also 5.1
and note 19.

l6See note 12 above.

l7Or perhaps "it (viz., these persons' daimon)
changes their mind and they confess etc."

181 assume that the whole of this section is a cita-
tion from the Hermetic tract named in 4.2. The distinctly

Stoic flavor of the passage argues in its favor; see note

2 to the Introduction,and with 4.6-7 compare 16.7-8, one of

the Promethean sections. The passage 16.3-8 is Hermetic;

it contains many close parallels to section 7. For paral-

lels in the Hermetic corpus itself, see especially 4.5

and NIl TG s a T RS 6l o pir 1S Rl

19See note 15. In late antiquity "philosopher"
come to encompass devotées of any mystical system of

knowledge--Egyptian alchemists, Chaldean astrologers,

Zoroastrian magicians; Neo-Platonists and theurgists;

Gnostics and Hermetists: all were "philosophers." In fact,

philosophy in the forms and traditions of classical Greece

and religion in the late Roman period had totally coalesced.

20The meaning of évalAiLog is literally "within the
courtyard gate® oxrs ¥in the court," the force of thelexpres-

sion being that philosophers, by their realization of kin-

ship with God through mind, the divine element awakened

within them, pass the whole of their lives in the court of

their Father, the divine King who is Mind. They are at

home with themselves, there.

2l'I‘he gifts only seem fair, as Zosimos--or rather his
Hermetic source--goes on to illustrate from the myth of

Pandora.

22See Works and Days 54ff., and the parallel passage
Theogony 558ff. Only unte...éEomnlow 6.4-6 approaches
citation of Hesiod (Works and Days 86-88); the rest de-

rives ultimately from moralizing Stoic propaedeutic alle-

gorization. The identification of Zeus with Fate, for

instance, was made already by Chrysippus in his book On

the Nature of the Gode (Cicero, De Natura Deorum 1.14.40-41;

SecNailicoM AN 68 FReEE e e il N (deneiid 3.8 75=376) and the

had



44

author of the Hermetic Asclepius (27) follow this tradi-

tional exegesis. Cicero tells us that Zeno himself taught

with respect to Hesiod's Theogony that Zeus and Hera and

all the names of the other gods refer "per quandam sig-

nificationem to dumb and lifeless things" (De Natura

Deorum 1.14.36).

Prometheus.

24The‘text is insecure here. Most scholars accept
W. Kroll's emendation &UAlagc ("immateriality") for the
manuscripts' &vavAloc. In view of the mention of an

¢voauvrla (Cwn) in 5.4, however, it seems to me more plau-

sible, and simpler too, to correct to évavAlag here, and
to consider sections 5 and 7.4ff. as citations from one

Hermetic tract. If a Hermetic treatise On Immateriality

were known, Kroll's suggestion would have greater weight.

25
The term upayelo, like the udyog who practices it,

can mean either vile superstition and ground for oppro-

brium or theurgic power and mystic science, depending upon

the user's viewpoint. A passage in Apuleius' famous 4pol-

ogy in defense of an accusation that he is a magus (25.5ff.)

is particularly enlightening in this regard. Zosimos pre-

sents us with two assessments of magic in regard to its

value in overcoming Fate. "Zoroaster," the Magus par ex-

cellence, not surprisingly endorses its use (7.1-3);

Apuleius (4pol. 25.11) cites pseudo-Plato's First Aleibi-

ades 121E and maintains in Zoroaster's name that upayela is

"high-priestess of heavenly powers" (26.2). Zosimos' Her-

metist condemns its use as needless (7.4-6) with a hint,

perhaps, of the unstated purpose of making a virtue of

legal necessity. In the eyes of Roman law, the practice

of magic was either itself a crime or a seedbed for a

variety of criminal activities, not the least of which was

lése majesté. Zosimos' own evaluation seems to match

Zoroaster's; at least, the adverbial use of ual in 7.4

points in this direction. Egyptian respect for magic was

ancient and quite ineradicable. Other documents from the

Egypt of this period agree with Zosimos: the Hermetic ex-

tract 23 from Stobaeus (the Kore Kosmou 68) and a Berlin

magical papyrus (Papyri Graecae Magicae, ed. Preisendanz,

Al BT

26The Triad is evidently the Father, who is Mind, his
Son the Logos born of Mind (see the following note), and

either 106 mdv, the material cosmos, or man as possessing

mind. Such triadic formulations are common in the Her-

metica; for other examples, compare Corpus Hermeticum

8.2-3 and 5: God the Father, 'the 2All, and man: 13.18%

God, Logos, and the All; and Asclepius 10: God, world,

and man. In-another tractate (Berthelot 1II, vi, ‘18,

texte grec 132.21-24) Zosimos illustrates an alchemical

procedure in which "a compositional monad results in an

inseparable triad" by remarking "and furthermore, a triad
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in union which produces a triad in distinction constitutes
the world by the providence of the primal creative Cause
and Demiurge of creation. That is why he (Hermes) is
called Thrice-greatest, because he envisioned the created
and the Creator triadically." Trinitarian speculation was

not exclusively Christian.

; 27The "Son of God" is the Logos, who, as the expressed
intention of the Creator's Mind, informs and suffuses the

primal chaos of matter. In the Hermetic cosmogony Poi-

mandres (6) Mind is the seer's God (cf. Zosimos 12.9) and

the gpwteLvog Adyogc born of Mind is Son of God. Elsewhere

(Corpus Hermeticum 9.8 and 10.14) the world is called
"Son of God," but that cannot be the reference here. The
role of the Logos in Hermetism derives from Stoicism, and

no influence from Christianity via the Prologue to the
Gospel of John, for example, nor from Judaism via a pas-

sage like Psalm 33:6 (32:6 LXX), need necessarily be as-

sumed, though it is not out of the question.

28Each individual soul.
2 9Or, perhaps, "to the Incorporeal One," i.e., God

who is Mind.

30The Logos is the messenger of Mind, sent to awaken
the kindred faculty in men. Compare the role of Poiman-

dres in Poimandres 2-3, and the result in 27f. The idea

of the Logos as messenger of God in Hermetism may owe

something to the function of Hermes as &yyelogc for the

court of Zeus in classical Greek mythology.

3lThat is, "man whose raw and inherent nature it is
to suffer, to be passive," a nature the very opposite of

that of Mind himself. Compare Corpus Hermeticum 12.11

and note the parallel with Phil 2:6-7. Although a com-

parable statement is made of Jesus Christ in 13:3-4 in

reference to the Passion (cf. 13.4), one need not follow

Reitzenstein in excluding this sentence as a Christian

interpolation. There is nothing in it which is not in

accord with Hermetic theology. Festugiére, usually so

wisely cautious in this regard, marks nal matpl Unanolel

in 7.17 out as Christian interpolation, thinking perhaps

of dependence upon Phil 2:8, but the conjunction of the

Logos with the Will of God in creating the world in Poi-

mandres 8 argues against this supposition.

32Or, possibly, taking mndvta as subject and not ob-
ject of ylvetaL, "all that he wills comes to pass." So

Ruska; but this is less likely, as it does not accord with

the context here and conflicts with the similar statement

in 12.9=11.

33Each mind.

34

etern"

Or, "where he (the Son of God) was before ever he
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35Or translate passively "yearned after."

36Either the author of the Hermetic document Zosimos
is citing has already referred to a world of light ek

Poimandres 4-5, 6, 7) in an earlier section, or &€xetvo may

simply look back to tdv ebdaluova x@oovin 7.18-19. Compare

also 1l.1 and 14.6=7.

37This Bitos is almost certainly identical with a
Bitus twice mentioned by the late Syrian Neo-Platonist

Iamblichus in his On the Mysteries of the Egyptians. 1In

the first passage (8.4) Iamblichus remarks about their

uranology that the Egyptians do not simply theorize, but

"recommend that you make the ascent, by means of the

sacred hieratic theurgy, through the higher and more uni-

versal regions that lie beyond Fate, to God the Creator,

and have neither anything to do with matter nor any con-

cern for anything else, except only observance of the

appropriate moment" (cf. Zosimos 2.1 with note 9 and the

danger implied by 2.8-9). "Hermes," Iamblichus goes on

(8.5), "expounded this very way; the prophet Bitus found

it inscribed in hieroglyphic characters in shrines round

about Sais in Egypt, and translated it for king Ammon. He

handed on the name of God that extends through all the

world. And there exist," he adds, "many other (viz.,

other Hermetic) compositions on this subject." The Her-

metic tracts from which Zosimos cites sections 4, 5, and

7.4ff., as well as Corpus Hermeticum 13, are examples of

just such other compositions. In the second passage, in

the context of discussion of the same "way"--liberation

from Fate by ascension and union with the supracosmic

God--Iamblichus adds (10.7): "What is Good-in-itself they

(the Egyptians) hold to be, on the divine level, the God

who exists beyond conception, and on the human level, .

union with Him, which is what Bitus says, translating from

the Hermetic books." Bitos, or Bitus, if he existed,

would have been, like Manetho or Chairemon, a Hellenized

Egyptian priest and interpreter of native Egyptian tradi-

tions to the Greeks. The visionary author of the Hermetic

tractate from which Iamblichus derived his information

used Bitos' name as an authority to support the common

Hermetic claim of derivation from long-lost or previously

uninterpreted stelae of "Hermes," i.e., Thoth (the identi-

fication is implied already by Herodotus 2.138). Reitzen-

stein (Poimandres, pp. 106-8) entertains the possibility

that our Bitos may be identical with a certain Thessalian

king Pitus to whom three spells are ascribed by the great

Paris magical papyrus (Papyri Graecae Magicae, ed. Prei-

sendanz, 4.1928, 2006, 2140) and with the Bithus of Dyr-

rhachium (in Illyria) mentioned by Pliny in his Nat. Hist.

28.23.82 for his recommendations on dealing with mirrors

tarnished by the look of a woman during menstruation.

Both identifications seem untenable to me. Reitzenstein

(Poimandres, p. 104, n. 1) also suggests comparison of the

tablet Zosimos claims Bitos to have written with the
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"Ophite" diagram discussed by Origen in his Contra Celsum

6.30-32, and both Scott (Hermetica IV, p. 130) and Festu-

gieére (La Révélation I, p. 268, n. 1) assume that some
sort of picture is meant here. But this need not be the

case. Bitos "wrote" his tablet, and Iamblichus states

that the prophet translated documents in hieroglyphic

characters. Furthermore, Ruelle's emendation KéPntog for

the manuscripts' uat Bltog, though unacceptable, is in-

structive for suggesting comparison with the Tablet of

Kebes. That document poses as an interpretation of an

ancient tablet with a strange scene depicted on it, but

is not itself a picture. A mivaE is, in any case, a writ-

ing board, and the word does not prejudge what is written

upon it. It may be that "Tablet" was the title given the

work written in Bitos' name--a title chosen to lend an air

of hoary antiquity to the work.

38This passage is difficult because it is so ellip-
tical. It seems to be saying: Look at the tablet that

Bitos wrote, and (what) Plato and Hermes (wrote, and you

will find) that etc. Festugiére (La Révélation I, loc.

cit.) takes up Reitzenstein's proposal (Poimandres, p.

104, n. 1) to assume that a chain of dependence is implied

here, viz., Bitos upon Hermes, and Hermes upon Plato. The

first link is certain, but the second is not. In Zosimos'

mind the dependence was of Plato upon Hermes (equals

Thoth), not the other way round; the epithets "thrice-

great" and "infinitely-great" attached to Plato and Hermes,

respectively, indicate the succession Zosimos presumes.

The author of the Hermetic tract in Bitos' name may ac-

tually have depended upon Plato, at least partially and

perhaps explicitly, for the statement in 8.3-5. 1In the

Phaedrus 274Cf. Plato has Socrates report that he has

heard that "one of the ancient gods," Theuth, discovered

the use of numbers, geometry, astronomy, and most impor-

tantly, the alphabet; in the Philebus 18Bf. alphabetic

innovations are credited to "a god or some god-like man"

whom Egyptian tradition says was Theuth. "Bitos" may have

derived his equation of Thoth with the first man from

Plato's reference to a "god-like man," but his knowledge

that such was his designation "in the original hieratic

language" (8.3) came from "Hermes." See the preceding

note. Alternately, the reference to Plato and Hermes may

be an aside by Zosimos.

39The word “hieratic" (i.e., “sacred, priestly") re=
fers, as the context here and the passage from Iamblichus

in n. 37 show, to the most ancient form of the Egyptian

language, the hieroglyphic pictographs, and not the script

called hieratic derived from it. Egyptian is held to have

been the first written language, because Thoth, as we saw,

invented the alphabet.

40That s, the books ‘containing this information,
specifically, as what follows shows, the Septuagint, in

particular of the book of Genesis, and allegorical exegesis
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based upon it. See, for example, Josephus, Jewish Antiq-

uities 1.34 and Philo, Legum Allegoria 1.90. That the

first man was "the giver of names to all corporeal beings"

is reminiscent of Gen 2:19. It is possible that the

Hermetic Bitos-document was the source of all this section

and perhaps the following one as well, and not Nikotheos

or one of Zosimos' "Hebrew" sources; see notes 2 and 5 to

the Introduction. The Hermetic cosmogony Poimandres (18),

after all, cites Gen 1:28, and Jewish influence elsewhere

in the Hermetica is common.

41Evidently Ptolemy II Philadelphus, by whom, accord-
ing to legend (the Letter of Aristeas especially) the

translation known as the Septuagint was commissioned.

42There is a play on words here impossible to pre-
serve in English, namely, on the fact (noticed by Plato,

for example: Cratylus 407E), that the name of the god

Hermes is very similar to the verb épunvedeiLv "to trans-
late, to interpret." Hermes' Egyptian counterpart Thoth,

a god of learning and skilled in speech, is described

above as "the interpreter (&punvedg) of all that exists"

(8.4). See also 8.7 of Adam's name and 16.5 of Prometheus-

Epimetheus. Festugiére (La Révélation I, p. 268, n. 5) re-

gards the manuscripts' ‘Epufiv in 8.11 as impossible and

adopts Scott's emendation é&punvéa. Of course, in a purely

Jewish context the reference to Hermes would be unthink-

able, but if the source is Hermetic, the difficulty dis-

appears. Hermes was the hermeneute par excellence. For

an interesting parallel see Acts 14:11-12.

43
In late Jewish circles Hebrew was, not unnaturally,

held to be the language spoken by the angels; cf. 1 Cor

ARBiI AN A2 E o a2e &2

44See note 5.

5Unfortunately for the scheme of initial letters in
force here, the word "earth" in Greek does not begin with

a delta; hence the jugglery.

46There must be a lacuna here, for four elements were
mentioned in 9.4 and the explanation of the second A in

the Greek form of Adam's name is missing. It must have

involved correlation with the aretie north (&putog) and

somehow with water, however an alpha might have been eked

out for that element, since the Greek word for water (Uéwp)

lacks the appropriate initial letter. Perhaps the scribe's

eye jumped over the clause involving the second A, and it

would thus only be coincidence that the Hebrew form of

Adam's name lacks the very letter in question. The acros-

tic puzzle worked out here is in any case possible only in

Greek. See also 2 (Slavonic) Zrnoch 30:8f.; Philo,sle Opi-

fieio Mundi 51; and the Sibylline Oracles 3.24-26.
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47That is, the sun. The order of the planets
followed here is the moon, Mercury, Venus, the sun, Mars,
Jupiter, Saturn--the most common one.

48That is, the body. According to Gen 2:7 God
"moulded" (&nAacev) Adam's body out of dust from the
earth, and Hephaistos "moulded" the body of Pandora "out

of earth" (Hesiod, Works and Days 70). Note also that

Plato, in his famous image of the soul as comprising a

man, a lion, and a many-headed beast (Republic IX, 588Bf.),

repeatedly uses this verb to describe the various stages

in the construction of his fantastic man, and then, at the
last stage: "Now mould around (mep(mAacov) them (the lion

and the many-headed beast) on the outside the likeness of

one, that of the man."

49The inner Man, a purely spiritual being, naturally
has a "real, true" name as well as the "common" name that

tongues of flesh in our material world's language have

named him. Compare the distinction made, evidently by

Nikotheos, between an &vowpogc and an &oduatoc @pdoLc in

section 1 with note 3 ad loc. Plato's distinction between

names embodied in sounds and adtd éuelvo & €otiLv Svoua the

"actual," "real," or "natural" name (Cratylus 389D-390A;

cf. also 390D-E) and between what men call things and what

gods call them (Cratylus 391D-E) may be the ultimate source

for the idea. The Naassenes, according to Hippolytus

(Elenchos 5.7.1f.), held that Kaulakau was Adamas, the
primal, heavenly Man, Saulasau the mortal one below, and

Zeesar the Jordan that flows upwards. The three names de-

rive from Isaiah's mocking gibberish, Isa 28:10. "This,"

the Naassene account goes on, "is the hermaphrodite Man in

all man, whom the ignorant call Geryone the three-bodied"

(5.7.4). Compare also the Nag Hammadi Gospel of Philip

(codex II, 3: p. 56.3-4) and the obsession with knowing

the "authentic name" evident in the magical papyri.

50See 1.4 and note 4 on Nikotheos. Our Naassenes
(Hippolytus, Elenchos 5.7.2) spoke of "a kingless genera-

tion begotten above, where dwell Mariam the one who is

sought for (f Intouuévn) and Jethor the great sage and

Sepphora the one who sees and Moses, whose begetting was

not in Egypt." These legendary seers and prophetesses,

Moses and his family, are now, like Nikotheos, denizens of

heavenly realms as members of "the kingless generation."

Documents like the Assumption of Moses attest the early

development of this pattern. Jesus' "resurrection" and

continued inspiration of his followers by his spirit are

on the same prophetic trajectory; that the Son of Man,

like Enoch, or Moses, or Elijah, was "hidden"--in hiding--

and "could not be found" was a common motif in Jewish Mes-

sianic speculation. See also Gen 5:24 LXX of Enoch: "he

could not be found (oOx nUploneto), because God translated
him." Deut 34:6 is the source of the legend in the case

of Moses: his grave could never be found.
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l'I‘here is once again a play on words here impossible
to preserve in English. A common Homeric term for man,

©bc, is held to derive from the word @dg, contracted from

©doc, "light." The derivation is significant for Gnosti-

cism since the primal Man is commonly considered to be

light as originating from the world of light, but ety-

mologically the two words are unrelated. See also 11l.1;

FBRI2 vl D sl anil -41568

zosimos, or his Nikotheos-source, is playing upon

the well-known triple significance of mvefua, "wind,"

"breath," and "spirit." ' Inithe Garden off EdentPhos & a

nvevuatLrnde &vdpwnog (10.2-3), rides the wind whose nature

is akin to his own. Spirits and unembodied souls dwelt in

the air. Compare, for example, the complaint of souls

about to be embodied in the 23rd Hermetic extract from

Stobaeus (the XKore Kosmou 36): "What a wretched thing it

will be for us to have to bear hearing our kindred spirits

blowing (or, breathing: @uodviwv) in the air!" The idea

stems from Orphic conceptions of the soul; Aristotle (De

Anima 410P19) reports that in Orphic poems Orpheus is
represented as teaching that "the soul of beings that

breathe enters them from the universe borne along on the

winds." The fact that in Gen 2:7 LXX God is said to have

"breathed" or "blown into" (éveplonoev) Adam's face "a

breath of life" would, to one familiar with Hellenistic

philosophies, stimulate such speculation, especially since

the Gnostics interpreted Gen 3:21 of the embodiment. Com-

pare also John 3:8 10 mveluo 6mov 9€Aer mvel in its con-

text, and Jesus' method of conferring the spirit upon his

disciples in 20:22.

53The only conceivable antecedent is Td otoilxela, but
here the "elements" are the four physical elements out of

which Phos' body is composed (11.4). They must, as Reit-

zenstein saw, be the archons, the planetary rulers who are

the agents of Fate. Perhaps Zosimos® Nikotheos-source

mentioned them explicitly in a passage preceding that

which Zosimos is citing.

54The term &dvevépyntog means "without é€vépyeia" in
the Aristotelian sense of that word, that is, "without

expression in act," "unactivated,! "unactualized.® Here

the meaning would be that Phos, before his embodiment,

existed in a purely potential state and lacked the modes

of self-expression proper to the planetary rulers and

their body derived from the elements. In the Poimandres

24-25 the soul, in its reascent through the spheres at

death, leaves behind it, "inactive" (&vevépyntov) now,

every gross and vicious state of being with which the

planets had clothed it in its descent through them into

bilrEk.

55Hesiod (Theogony 521-522) says that Zeus "bound
(6fice) wily-minded Prometheus with galling (or, possibly,
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inextricable) bonds, grievous fetters (&8eouolg)" in ref-
erencetolithel Tatan!s crucifixion upon €aucasus. Pandora

is never called a "fetter." After the account of her
creation in 570ff., however, there is another reference

to Prometheus' bondage. Zeus "confined him under con-

straint (Om’® &vdyung: cf. Zosimos 11.1-2) with a great

Tetter 1 (615-616). This could be understood to refer. to

Pandora.

56 :
Prometheus' name means "Forethinker"; Aeschylus

(cf., for example, Prometheus Bound 85-87) already plays

upon its connection with mpourideira "forethought," fore-

sight." Because of his brother Epimetheus' ("After-

thinker's") disobedience of his advice in the matter of

Pandora Prometheus falls into bondage to fleshly existence.

But his fate serves as an exemplar to those that possess

mind; see 16.3-5. The allegorization of the two brothers

as two facets of the single man, hindsighted flesh and

foresighted spirit, follows naturally from the signifi-

cance of their names.

57See Jel2N andtnotes 27 and. 30

580r "reveals himself to each (viz., individual
mind)." For another example of the use of an active form

of galvw with middle meaning, see Papyri Graecae Magicae

(ed. Preisendanz, 1.90), @atvé poir, 9eé. The more normal

middle form ocecursiin 13.2 from another source.

9Or even "joined himself."

60That is, back to Paradise. The first sentence of
section 13 represents a form of the legend, best known

from the version embedded in the 4dcts of Pilate (see

Hennecke-Schneemelcher-Wilson, New Testament Apocrypha I,

pp. 470ff.), of the rescue of Adam by the triumphant

Christ in his descensus ad inferos. The original context

for this late and watered-down orthodox version is the

late Jewish soteriological Adam-speculation and ascen-

sional mysticism that developed during the course of the

Hellenistic period (compare the role of Sophia as libera-

tor of Adam in Wis 10:1-2) and deeply affected incipient

Gnosticism, as well as Paul (see Rom 5:12-21, 1 Cor-

inthians 15, especially 20-28 and 44-57, and 2 Cor

12:1-6--his opponents boasted of the same experiences).

In our Nikotheos document the Hades is our material world

tyrannized by Fate and Adam is Phos, the inner Adam

trapped in the body (note Paul's reluctance to specify

whether his vision took place in or out of the body),

not the corporeal Adam. The contrast of Adam to "very

powerless men" in 13.3 makes this a certainty. Eric

Peterson in a very interesting article ("La Liberation

d'Adam de 1'°Avdyun" in Revue Biblique 55 [1948] pp.

199f.), shows that the Jewish prayer preserved in two

recensions in Preisendanz' collection of magical papyri



52

(1.195f. and 4.1167f.) and the so-called "Mithras-Liturgy"

(4.475f.: see now the edition by Marvin Meyer in this same

Texts and Translations series) as well, stem from the same

background. In the Mimaut papyrus (Papyri Graecae Magicae

3.144) the reference to Adam is explicit. Reitzenstein,

Festugidre, and Schenke all mark out much of this section

as Christian interpolation, but, if there is any at all,

it is better accounted for as a secondary christianiza-

tion of the Nikotheos document itself by Christian

Gnostics--a process to which the Nag Hammadi tractates

(Eugnostos the Blessed and the Sophia of Jesus Christ, for

example) have made us more sensitive--than as a later

Byzantine Christian interpretation of Zosimos' work, as

Reitzenstein (Peimandres; p+ 105,-n. 4) holds. The-doce-

tic character of the Christology of this section and the

integrity of the following one both tell against such a
supposition.

61The inner light-men, particles of Phos. See n. 51.

62Before their embodiment. In the Hermetic version
in 7.18f. Nous plays a personal (cf. "our Mind""in 12.9),

salvific role analogous to that of Jesus Christ here. See

also 14.6-8.

63See 7.16 and n. 31. “Here, however, nadntog is not
a general description, but refers specifically to the

Passion, as panitldéuevog shows: compare Mark 14:65 "the

servants struck him blows" and 15:19 and parallels. In

the Acts of John 96 Jesus tells his disciples: "Yours is

this passion of the Man which I am about to suffer." The

Passion was real, but only for the corporeal Jesus; the

immaterial Jesus, the spiritual Man, suffered nothing

(Zosimos 13.5). In the 4cts of John John witnesses the

crucifixion and runs away, but in a cave on the Mount of

Olives hears the truth from his Lord's disembodied voice

(97). Compare also the grossly docetic Christology of-

fered in 93.

641 have reluctantly accepted Reitzenstein's emenda-
tion &netoL for the manuscripts' témoioL, reluctantly be-

cause tdnog is a technical term in Gnosticism for the "re-

gions" of the Demiurge's cosmos, or for the Demiurge him-

self: see, for example, Clement of Alexandria's Extracts

from Theodotus 34.1-2; also 37.1 and 4.2. Such a refer-

ence would be quite apposite here, but I cannot work it

in; the context seems to demand a verb.

Literally "to make exchange for." wnatallayd cannot

mean "reconciliation" here as it does in the New Testament.

66The text has simply an indefinite map’® adt®v in both
cases. The reference must be back to 11.3 where the same

prepositional phrase occurs, that is, to the planetary

archons. It is possible, but less likely, that map’ adtdv

is equivalent to maop’ adtolg and means "that they (the

"photes," the inner men) bear with them."
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67In Gnostic systems the evil Demiurge consistently
imitates the patterns of the world beyond him. The root

idea of imitation is Platonic, but for the Gnostics the

Demiurge is not, as for Plato, good, but bent upon decep-

tion and enslavement. In the Apocryphon of John (I cite

the long recension of Nag Hammadi codex II, 1 in Sgren

Giversen's edition Apocryphon Johannis [Copenhagen: Munks-

gaard, 1963]), the "imitated spirit" stands in opposition

to the "spirit of life" and leads the souls of men astray

(74.7-75.11). Ialdabaoth creates Fate in jealousy of the

world of light that surpasses him in knowledge and glory

to deceive and enslave the cosmos to ignorance and obliv-

ion. He seeks to destroy Noah and the whole generation

"that does not waver" with a flood, but fails, and so

sends his angels to the daughters of men to sow their evil

seed in them. Failing again in their attempt, they create

"a spirit which imitates the image of the spirit (of 1life)

which came down (from the world above) in order that the

souls through this might be defiled, and the angels changed

themselves in their likeness according to the image of

their (the women's) husbands, and filled them with the

spirit of darkness and wickedness which they mingled in

them....They took women and they engendered from the dark-

ness sons after the image of their spirit, and they closed

their hearts and they were hardened through the hardness

from the imitated spirit until now"TM (75.31-78.11). From

this passage it is obvious that this speculation about the

evil, imitating spirit is a development of the post-

Persian period Jewish concept of an "evil inclination”

(V: J¥)and a. "good dnclination® (3B T¥Y) struggling for

domination in the hearts of men. See, for example, Sir

33:13-14; Testament -of Gad 5:3, Asher 1:3, and Benjamin

6:1£.: Damascus Document 2.14f.; Bevreshith Rabba' 2i. In

Judaism, however, both spirits are created by God--a

problematic view, to say the least. The Apocryphon of

John's connection of the creation of the counterfeit

spirit with Noah's generation is not fortuitous, but

points up the original Jewish background of the idea,

statements in Gen 6:5 and 8:21 that the "inclinations" or

"intentions" in men's hearts were always evil. The Pistis

Sophia preserves the Greek form dvtlpLpov nmvedua. There,
as in the Apocryphon of John upon which it is probably

dependent, the "mimicking spirit" is an instrument of Fate

in man (cf. Zosimos 14.10-11);its purpose is to awaken

sinfulidesiressi(chaps., 111-112). Tt accrucsstolthe soul

by making itself a perfect resemblance (131).

68
In the Garden as the Serpent. The Serpent mimicked

God (Gen 3:1 as against 2:16-17) to mislead Eve and so

brought about Adam's fall. For the Antichrist as Deceiver

see especially 2 John 7.

9See note Sl
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70Either "before (the foundation of) the world" or
"before (their coming into) the world," which amounts to

the same. See 11.1 and 7.19=20.

7lThat is, before he comes claiming to be Son of God.

72Reitzenstein and Festugiere plausibly suggest
Moviyalog as the solution to the riddle. But why this

caustic polemic against Mani? The explanation may be, in

addition to the reason suggested in the Introduction (p.

5), that the community in which the Nikotheos document

originated was connected somehow, if not identical, with

the Babylonian Jewish-Christian baptist sect in which Mani

had been raised and with whose members he suffered a vio-
lent breach over the revelations that formed Mani's inde-

pendent calling. The Cologne Mani-Codex has revealed that
this sect was Elchasaite (see Albert Henrichs' article
"Mani and the Babylonian Baptists: A Historical Confronta-

tion" in the Harvard Studies in Classical Philology 77

[1973] pp. 23ff.), and Elchasai has much in common with

Nikotheos. Broadly speaking, both were visionaries and

apocalyptists (for Elchasi see fragment 7 from Hippolytus,

Elenchos 9.16.2-4 in Hennecke-Schneemelcher-Wilson, lNew

Testament Apocrypha II, pp. 745f.); more specifically,

both concerned themselves with escape from the evil influ-

ence of stars and Fate and communicated mysteries that

could not be "interpreted" (Elchasai fragment 9 from Epi-

phanius' Panarion 19.4.3). Elchasai's teachings were car-

ried to Rome by a certain Alcibiades, a native of Apamea

in Syria; they had, he claimed, been delivered to Elchasai

by a pair of gigantic angels, the Son of God and the Holy

Spirit (fragment 1 from Hippolytus 9.13.1-3). The Niko-

theos document might, then, have been a product of this

evangelization of the west. The author of the Johannine

Apocalypse was roughly Elchasai's contemporary--Elchasai

began to preach in the third year of Trajan's reign (A.D.

101) according to fragment 2 (Hippolytus 9.13.3)--and

perhaps Nikotheos' also. He, like them, was a seer and

apocalyptist in the Jewish-Christian tradition. Compare

the riddle here with that on the name of the Beast in the

Apocalypse 13:18. Mani did indeed make great claims for

himself, to be the HIapduAntog promised by Jesus in John

14:16-17 and 26, for instance (see Hegemonius, 4cta

Archelati 34), and the fantastic Manichaean cosmological

system could easily be characterized as puvddniavog by an

opponent.

73The diphthong could be counted as one letter in-
stead of two, especially since diphthongs were often

written that way (-€ for €L, to choose but one example).

74That is, "matching the pattern of the word 'fate'"
which has nine letters in Greek (elpapu€vn), including a

diphthong. The author may, however, also be continuing

his effort to connect the deceptive teachings of his oppo-

nent Mani with the operation of Fate (14.10-11).
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75This must be the Mimic Daimon, not the Son of God;
see the Introduction, p. 5 and note 21 there. The Anti-

christ's forerunner comes first and initiates the period

of "Messianic woes" (compare Mark 13:5-6, 14, 21-22 and

parallels, and the Johannine Apocalypse 13), after which

the Evil One comes himself, openly, with the same mon-

strous claim and purpose (see 2 Thess 2:3-12, especially

7-8, and the Apocalypse 20:7-8). The seven periods prob-

ably refer to the Iranian conception of the progress of

creation in millenia of struggle between Good and Evil

toward the final triumph of the former; see Plutarch, De

Iside et Osiride 47 (370B-C) and the Pahlavi Bundahish

1.20. The ugliness of the Evil One in body as well as

soul (14.3-4) is similarly Iranian (Bundahish 1.11 and 3.9

where his body is a lizard's).

6See note 2 to the Introduction.

7Prometheus, not Epimetheus. It is Prometheus, the
spiritual man, who suffers bondage in the flesh for the

stupidity of his mortal brother. See 12.1-9. No lacuna

is necessary in 16.5.

78Or, "repented," but uetavorioag plays upon the fact
that Prometheus is voU¢ and signifies not so much repen-

tance here as a new orientation of mind, a concentration

upon its original state that involves it in disenfran-

chisement from matter and a return to the "realm of bliss"

beyond Fate.
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