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TOY AYTOY ZQEIMOY
IIEPT OPTANQN KATI KAMINGN
I'NHZIA YIIOMNHMATA IIEPI TOY Q@ ETOIXEIOY

1. 0 w otoLxelov oTpoyydrov TO &SLuepég, TO
dvfinov T £R6SUn Kpdvou Tdvn uatd Thv &vowuov epdoLv:®
HATA Y&o ThV doduatov &Aoo Tl €otiv dvepudveuTov &
udvoc Nuuddeog <d> uenpvupévog oldev. uatd 6 ThHv
gvowpov TO Aeyduevov ‘Queavdce, Sedv, onol, mdvTwv
vyéveoirg nal onopd-: noddnep ¢nolv, ab povapylnal Tfig
gvoduouv gpdoewg. TO 68 Aeyduevov néya nal SavuaoToV
w otouxelov mepLé€xet TOV mepl Opyvdveov Bdatog Selov
Adyov ual nanlvwv Taodv uUnxovLkdy ual EnAGY ol

AnAdg mdviwv.

Tit.

2-3: verba ita dividunt Scott, Fest.; NIEPI OPTANQON
KAI KAMINQN I'NHIZIIA YIIOMNHMATA IIEPI TOY Q@ LTOIXEIOY
Ruelle, Ruska.

in margine M atramento cano & Ay (Adyog coni. Ruelle)
u0%0¢ scriptum sign. Ruelle. TtTO ante otpoyydiov add.
Reitz., Fest.; otpoyyOAiov <8v ual> (Td exciso)
SLuepég Scott.

8 Reitz. et omn. edd.: & Ruelle.

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

<> ueupuvuuévog Reitz., Fest. 6& codd.; &ff Fest.

nal &nAdv secl. Ruelle.

ndvtwv corr. Fest. Zosimi tractatu (Berthelot text.
gr. 247.1-2) collato tit. EPMHNEIA TEPI TANTQN AIIAQX
KAI IIEPI TON OQTQN inscripto: macdv M.
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BY THE SAME ZOSIMOS
ON APPARATUS AND FURNACES
AUTHENTIC COMMENTARIES ON THE LETTER OMEGA

1. Round Omega 1is the bipartite letter,l the one that
in terms of material language2 belongs to the seventh
planetary zone, that of Kronos. 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
6 What he calls7 the

great and wonderful letter Omega heads the section on

principles of material language."
apparatus for the liquid of sulphur,8 furnaces of all

sorts, mechanical and simple alike, and all matters in

general.
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2. zdoruoc @cooeBeln €b ein del. ol unarpinal
natoaBaoat, & yOvar, elg xrevaoudv énoinocav THv mepl
woplvov BEBAovV. TmoArol vdp eduédveiav éoxnudtec mood
to0 (68lou Satuoviov éniTuyxdvety TGV HALPLUGY EXAeda~
oov nal THV mepl nanlveov unal dpyvdvewv BIBAov Og obu
oboov dAndfi. nat ovdelg Advyog adTodg &nodeuntTindc
gneLoev 8tL AA%9eLd oty €l un adtog & (Brogc adTdv
Salnwv, natd tolg ypdvoug ThAc adT@v elnopudvng HETO-
BAnSelg, moparaBdvrog adTtodg mononotod &&, elnev.
natl ThAg téxvng mat tfig eddatuoviag adidv ndong
uwavdelong, ual €0’ éndtepa Teanéviwyv Tdv adT®dv TOXN
onudtov, wdALg én Tdv évopydv thc elucpuévng adTdv
&node LEewv auoAdynoav elfval Tv nat net’ énelvev Gv

npdtepov Eppdvouv.

ed eln &el correxi: esuneiaect M; edleL el K; fort.
leg. xalpeilv Ruelle dubitanter; € 8udyeiv Fest.;
ebn<uep>et<v> del Scott. wnoaLpLnal corr.: repLual MK.
napalaBdvtog adtolc manonorod 6¢, elnev: adtodg corr.
Scott, Fest.: adto0 M; &£ M: Saluovoc Scott, Fest.;
elnev correxi: einelv M; é#neiocev corr. Fest.; mopg-
raBev adtdv, unanonoirodoav && elndv Ruska emendatione
Pfeiffer accepta.

14 éppdvouv 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, lady. For many persons, once they have acquired
the favor from their daimon to succeed with these tinc-
tures, have ridiculed even the book 0On 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
times12 of their fate13 and a maleficent one takes them
over. And so, when their skill and all their success14
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.



3. 4Ar’ ol Totoltor obu dnodentéolr olte mapd
ecd obte @LAoocdpoLg &vidpwmoilg: ndALy Yoo TAV ypdvwv
OXNUAT LOYEVTWY HATA TOOE Aemtolc Xpdvoug UAADS ol
To0 Saituoviov cwpatTiudg adtode ebepyetolvtog, mdALV
peTaRdAretolr o’ ttépav duoroylav, TV mMEOTEPwv
gvapydv mpayudtov ndvtov Aeinoudvor, ndvtoTe T
eluapuévn duoiouvdolvteg uat elc Tadg Aeyvoudvag ual
elg 1A évavtla, undév &tepov TGV COUATLHAY @avTald-
uwevor, &GAAS ThHv elucpuévnv.

4. Tolg toLoltoug 68 Avdpdmoug & ‘Epufic v 1§
Hepl @loewv éudrelr Guoag, Thg elucpuévne undvoug
Svtag moundg, wndév THvV dowudtwv gavtaloudvoug, ulte
adThv ThHv eluapuévny thv adtodg 8yovcov Situalwc,
AAAA [TODg] Suopnuolvtag adific T cwuatiud Toldevtr-
pLa, ual Ty cddaitudvov adtfic &utde <undsv> &Aro
pavtalonévoug.

[ R

v ens e

d o en o~

rentodg Mi: fort. leg. éulentoldg Ruelle.

netaBdAiietalr M: fort. leg. uetafdilovtatr Ruelle:; acc.
Scott.

Tag Aeyouévag (scil. duoloylag ut vid.) M: fort. leg.
td Aeydueva Ruelle; an td <0 Hudv> Aeydueva? Scott.
dvoag M: fort. leg. &voug Ruelle. udvouc M: udvov
Reitz.

noundg M: fort. leg. mounédagc Ruelle. uflTe M: uUnde
Reitz.

ThHv adtodg corr. Reitz.: Todg abrTodg M. adTHv...
Sunalowg M: <mepl> adThv...5wualovg Keil apud Reitz.;
alTAV...8Lnalwg <OnoiauBdvovtac> Scott.

Tobg secl. Reitz., Fest., recte.

an e08aLuovi@Gv? Fest. undév ins. Reitz., Scott,
Fest.; cf. 16.7.

gt g 20t 1

s g

LA R S T SRR Tt 6 R
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3. But people like this are unacceptable both to God
and to men of philosophy.15 No sooner do the timesl6 take
on favorable forms with the passage of minutes and their
daimon treats them to some material advantage, than they
changel7 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
procession of 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.18


https://grants.18
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5. & 68 ‘Epufic mol o Zwpodotong TO @LAocdpwv
vévog &vdtepov Tfig etuapuévng elnov @ udte T
evdaLuoviq adtfic xalpelv, Hdovdv Yap upatolol, uwite
tolg naxolg adtfic BdAAecdalL, mdvtote évauvAlav
&yovrtee, wiTe TA HaAd 8&pa map’ adTfig natadexduevol,

é¢nelnep elc népag maudv BArénovoiv.

6. 65L& ToOTO ual & ‘Holodog TOV Npoundéa
cetodyer 1@ ‘Eniundel mopayyéArrovra® tiva olovtat
ot &vdpuwnoL maoc®v uellova eddaluoviov; yovalna
eduoppov, @nof, obv mAoUTyY TMOAAF: nol onol uniTe
&@pov SEEacSatl mapd Znvdg ‘Oivuntiov, GAL" dnoméu-
newv €Eonlow, Su8douwv TOV LSLov 46eArpdv 6LA
oLrocoplag dnonéunelyv t& Tod ALdg, touvtéott Tfic

etuopuévng, Sdpa.

w

[ea e

w

> N

.4-6

Zwpodotpnge corr. Ruelle (cf. ad 7.1): ZwpodotpLg MK
(an ferendum?) .

pdArecdatl M: BAdnteoSal coni. Scott, Zuretti apud
Bidez-Cumont. ¢évauvilav M, évadiiLa K: év &OAlQ
Bidez~-Cumont ad &0Aloc (emendatione Kroll accepta)
in 7.4 conf., Scott, Ruska, Fest.; é&v <év>avAilq
Keil; acc. Reitz.; évavilav (scil. Tehv) L.S.&J.;
Aouxlav coni. Ruelle.

ndvToTe. . .&yovtag et énelmep...BArédnovoLyv membra
inter se permutat Fest.

&yovteg M: &yovtag Reitz., Scott, Bidez-Cumont,
Fest. wuaradexduevor M fort. ferendum: natadéxeodat
Reitz., Bidez-Cumont, Fest.; 'possis et hoc et
dyovrteg (5.5) servare, interpunctione graviore post
BdAAiecdalL statuta et lacuna post BAémnouvoiv (5.6)
signata' ait Fest.

HOUDY M: noaudv Reitz.; noud (i.e., Tl &Fpo) Bidez-
Cumont, Fest., Mém.Lang, p. 125.

Tlva olovtal...nAolTe TOAAH secl. Reitz.

uite M: wA<no>te Ruelle ad Hesiod. Opera et Dies 86
conf.
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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,zo nor do they accept
the fair gifts she offers,

i11s.%1

since they look to an end of

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

23
And he

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

wife," he replies, "along with great wealth."
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. Zwpodoteng 68 eldfoet T@V &vo ndvtwv ual
wavelq adxdv T évoduov gpdoewg @douetl Amoctpeégecdal
ndvto the elmpoppdvng T& naud ual uwepind uol uadorind.
b udvrtoL ‘Epufic &v ¢ Hepl évavilag SiapBdiret ual Thv
noyelav Aédywv 8TL ol 8el TOV mvevuatindv &vdpwnov TOV
EmLyvovTa toutdv olte 81L& navelag uaropdolv TL, €40V
natl naAdv voullntai, undt BLALecdal THv &dvdyunv, &AL’
gav O ExeL oboewg mal uploswg, mopedecdal && &Ld
udvou tob Tntelv éavtdv, mal 9edv éniyvdévra upatelv
THv - duatovdpaotov teLdda nal &8v Thv eluapuévny 8
2dreL morelv TH Cavtiic TNAY, TouTéoTL TH CAUATL.
nat obtwg, onol, vohoog nal moiltevoduevog dedon ToOV
Seob vidv ndvta yLvduevov TV dolwv Yuxdv Evenev lva
adThv tuondon éu Ttol Xdpou ThAg eluapuévng énl tov
dodpotov. &po adTdV yivduevov mdvta - dedv, dyyeiov,
dvdpwnov madnTtdv: mdvra ydp Suvduevog mdvta doa
Séretl ylveTtar xal matel bnanodel &LA mAvVTOC COUATOC
Suhuwv* eotllwv oV ¢ndotng volv, elg tdv eddaluova
x&Gpov dudpuncev Smounep Av nal mpd Tol cwUAT LUV
yevéodal, adTd dnorovdolbvta ual tn’ adtol dpeyduevov

uat 68nyoduevov elg énetvo 10 ©&g.

~]
W

T8 om. Reitz. (an fortuito? Fest.), Bidez-Cumont.
¢vaurlog Keil: acc. Reitz.: dvauvAilag codd.; dbAilac
corr. W. Kroll apud Pauly-Wissowa, Realencyclopd-
die VIII, col. 799; acc. Ruska, Scott, Bidez-
Cumont, Fest.; dvoauvdlag coni. Ruelle ad librum
Hermeticum (Corp. Herm. XIII, ut vid.) tit. TEPI
SIPHE inscriptum conf. ual secl. Scott.

, 9 gntyvdvrta corr.: énLyvévta codd.

olte secl. Scott. natopdolv corr.: nadopdolv codd.
HOAOV : nandv mavult Scott.
o08¢& Scott.

9éieL corr. Ruelle: 9éieilv codd. T§ cavtfig MNAY K
collatione sua Reitz.: Tt €8&v tH onnAg M (sic
saltem Ruelle); fort. leg. T§ €8v 1§ MnAH Berthe-
lot. TtoutdorL Scott, Reitz., Bidez-Cumont: TOU-

téotLv codd., Fest.

7.15-16 Spa...noadMTtdv secl. Reitz. ut glossema Christianum.

7.17

wal motel Vnouodetr secl. Fest., La Révél. I, p.
267, ecadem ratione, &pda...nmadntdv tamen ret.

5uinwv <uatl> Reitz., Bousset, Jung. é&udotng codd.,
Scott, Jung: éudotou coni. Ruelle; acc. Reitz.,
Fest.; an &udotng Yuxfic? Reitz., recte puto.

undé codd.: uflte Reitz.;
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7. Now Zoroaster boastfully affirms that by the
knowledge of all things supernal and by the Maglan science
of the efficacious use of corporeal speech one averts all
the evils of Fate, both those of individual and those of
universal application.
the Inner Life,24

Hermes, however, in his book On
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 God2 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;3l for,
being capable of everything, he becomes everything he so

wills32 and obeys the Father by pervading every body. He

33

enlightens the mind of each soul and spurs it on up to

the realm of bliss, where it was even before it34 was born

into corporeality, following after him, and filled with

35 36

yearning by him, and guided by him into that light.
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8. nat BAdYaL TOV mlvana By ual Blitog vpddag,
nal & tploueyvag MAdtwv uat & pupLdueyag ‘“Epufic, 8Tt
eduvdog Epunvedetotl TH lepatindl mpdtn ewvl & mEdTog
dvdpwnog, Epunvedg mwdvtwv TAV Evtov ual dvouatonoldg
ndvtwv TéHv cwuaTLudv. obf &8 Xardaloir uatl DdpdoL ual
MAdoL ual ‘ERpalotr uaroboiv adtdv ‘Addn, § &oTiv
gounvela vf moapddvog ual vi atpatdédneg uat v muepd
natl vfi capnivn. talta 68 év talg BuBALodfdraig TtV
Oroiepalwv ndenvral* &v dnédevto elc €xnacrtov tepdv,
uditoto T Zapanele, 8te mapeudiecev *Acevdv TOV
dpx<iepdo> ‘Iepocorduwy nénlavta ‘Epufv 8¢ fpudveuvce

ndoav ThHv " ERpotsa ‘EAANVLOTT nat Atyuvntiotl.

7.19

7.20-

o0 corr.: Tolto codd., Scott; Tol TO corr.
Ruelle; acc. Jung (recte? cf. 14.7); t0 secl.
Reitz., Fest.

21 an [Um’] adtol épeyduevov ual <on’ adtod> &8nyol-
uevov? Ferguson
nat Bltog (nat BLTtog MK) Reitz. et omnes: Képntoc
emend. Ruelle, gui et KépPng te &ypoye coni.
vyodvag codd.: &ypadev Keil apud Reitz.
npwtn secl. Reitz., Ruska, Fest., La Révél. I,
P. 268, Schenke: an lepatLrf <uat> npdtn? Fest.,
Corp. Herm. IV, p. 119.
<6> &punvedg Reitz.
nuppd corr. Scott: mupd codd.
dv codd.: &v Reitz., Schenke.
napendrecev codd.: noapeundrecay emend. Reitz.

~11 tov &px<tepéa> ‘Iepocorduwv corr. Ruelle: TGv

dpxtepocorduwy codd.

néudavrta ‘Eoufiv 8¢ fApudvevoe (eippAveuvoce Ruelle

ex K, ut vid.: ¢pufvevoe M): fort. leg. népdavta
Eoufiv & épunvedoog Ruelle; méudar [td] &punvéa

emend. Scott, qui et néudar épunvéag ot Apuhvevoav

ponit; méupavia 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

40 .
away in each

libraries of the Ptolemies; they laid it
sanctuary, above all in the Sarapeion, at the time when
he41 appealed to Asenas the high priest of Jerusalem to
send Hermes, who translated42 the whole of the Hebrew into

Greek and Egyptian.


https://sp�nvEUE.aL
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9. obtwg obv umareiTor & mpdtoc dvipwnog 6 map”
iy 0wdd nal moae’ énelvoig “ASdu, T TV AYYEAWV
Qi adTtdv aréoovteg. o0 uhv 68 AAMA ual CURBOALUEC
518 Teoodpwv oTtolxelwv éx mdong Tfic owalpag adTOV
elndvteg watd TO odua. TO Yap drpa adToD oTotxelov
dvatorhv 6nrot, TOV &épa’ TO 68 S&Ata adToD otoixelov
8oLy &nAol, THV <yAiv> ndrtw nataddoocayv L4 TO Bdpog*

& 88 u<d> otroiyxelov ueonupfplav &niol, Td uUéoov
To0Twy THV cwndTov TEMoVTLUdY e TO elg THV HEonV

tetdptny TdVnv.

10. oVtwc obv & odpuivog ‘ASAL HaTd THAV QaLvVo=
névnu meplnrooLy 8wdY worelzal® & 68 €ow aldtol
Svdpwnoc & mvevuatLudg nal udprov Exet Svouo nal
7O udv obv udpLov dyvodv &L4 1O Téwg®
o 68

nooonyopLudv adTod Svouc dBg naretltal, &’ ol nal

neoonyopLudv.

wdvog vap Niuddeog o dvevpetog Tadta oléev.

oBHTac mapnuorotdnoe Adyeodal Tobdg dvdpdnoug.

O WO W
° .
N oy N

Tfi <ydp> Reitz.

fort. leg. noaiécooL Ruelle.

éniol <uat> Reitz.

&nrol thHv <yfjv> corr. Berth. apud add. et corr. (vol.
III, p. 475 ad text. gr. 231.6): &niol THv codd.;
S5niot <nat> YAv Reitz.; &niol <yfiv> TiHv Scott.

post Bdpog lacunam stat. Reitz., Scott, Schenke, quam
16 88 6edtepov dAga oTtorxelov &putov &1 Aol suppl.
Scott. &niol <uail> Reitz.

adtol secl. Bousset.

wal uOpLov €xeL Bvoua corr.: OVL HOL HUPOUC EXELOV
habent codd.

dyvodv codd.: 4&yvod Reitz., Scott; fort. leg.
dyvoolpev elg TO Téwg Ruelle.

Tabtoa: TolTO Scott.

®&¢ (ita Ruelle, Ruska) vel ®d¢ (ita Reitz., Scott,
Fest.).
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9. S0, 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

48 but the Man

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

4
as a common one. 9

with respect to the visible outer mould,

Now the proper name no one knows for

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

50

found, 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. 8te fv Odc &v T napadeloy SiLamveduevog, LIS
TRg eluapuévne énetocav adTdv bg &uanov nal &vevépyn-
Tov &voédoaodal TOV map’ adtdv “A8duU, TOV €u Tfig
elucpuévng, ToV én tdv Teoodpwv otolxelwv. O &€ 8La
5 10 Gnauov odun dneotpden: ol &8 éuauvx®vto @g Sedou-

Aoywynuévou adtol.

12. tov EEw &vopwitov Seopdv elnev ‘Holobog ¢
#8noev & Zedg TOV Ipoundéa. elta uwetd TOV Scoudv
Aoy adTd Seoudv émiméunel, Thv Havédpav Hv ol
*EBpatlot narolorv Elav. & ydp Ipoundedg uol ‘Emi-

5 undedg elg &vipwndg &oTL naTd TOHV AAAnYopLudv Adyov,
TouvTEoTL Yuyli nal odua. uat moté uev Youxfig Exel
eindva & Hpoundedg, moté 6& vodg, moTe &8 copudg SLa
Thv nopanciv tob ‘Eniunddéwc Hv moprrovoev tod Mpo-
undéwg tod (&lov. onol v&p & Nodg Audve & 68 vldg

10 t0o0 8eold ndvta Suvvduevog ual ndvra yivduevog, Ote

dreL, bg éreL ealvel Endotw.

11.1 &&¢ (ita Ruelle, Ruska) vel ®b¢ (ita Reitz., Scott);
<> odg Scott. bSranveouévy Keil; acc. Reitz., Ruska,
Jung, Schenke; &iatreTunuévog 4nd (pro Omd) Scott;
&Launioduevog? Ferguson.

11.2 é£nevoav <ol Gpxovteg> Reitz.

11.3 adtdv corr. Reitz.: adtol codd.; ret. Jung.

11.4 1dv corr.: TA in codd. scriptum sign. Reitz.

11.5 ol corr.: €l Ruelle ex codd., ut vid.

12.1  tdv <ydp> Reitz. § corr. Reitz.: 8v codd.

12.2 uetd <toltov> TOV Ruelle; acc. Scott.

12.3 THavédpav corr.: Havddonv Ruelle ex codd.; ret. Scott.

12.4 vyd&p codd.: fort. leg. 58 Ruelle.

12.7 & Ipoundetdg secl. Reitz.

12.9 1ol t&6lov <45erpol> Ruelle; Tol (&lou <vol> Reitz.,
Fest.; 1ol (&lou <vodg> Scott: nihil est addendum.
O Nolg¢g Reitz.: & volg Ruelle.

12.10 8te codd.: &tL (scil. & TL: sic Bousset) Reitz.,
Schenke; &oa Scott.

12.11 gailvet codd.: galvetal Scott (recte? cf. épdvn 13.2).
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11. When Phos was in the Garden, spirited along on
the wind,52 at the instigation of Fate they53 persuaded
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

56 7

advice of Prometheus, his own foresight. For our Mind5

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. ‘A84L mpoofiv Incodg Xprotdg <Bg> dvidveyuev
4nouv ual 0 medtepov Sifiyov edTeg narodpevoi. €@dvn
88 nat tolg mdvu dduvdtoLg dvipdnoig, &vdpwnog
Yeyovdg madntdg mal pamilduevog. wnal Addpa Todg
5 {8loug edtac ovAfoog, &te uUndEv modav, ToOV SE

9dvatov SelEogc uatanoreiodol ual &dodor. ual £wg
dotL nal tol Téioug 1ol udouov €neLol Addpa ual
@avepd cuvdv Tolg &avutol, cuuBouiredwv adtole Addpa
not 614 tol vodg aldtdv uatarrayiv &xerv tol mop’

10 adTdy “A8duL, nomToudvou ual goveuounédvou, map’ adTOV
TupAnyopoldvtog nal Siralniouviévou TG MVELHATLHG Hal

OWTELVY Avipdny, TOV &avtdv ‘ASAL dnoutelvouot.

13.1 <d¢> ins. Ruelle; <8¢ adtdv> Reitz. Tmpoofiv...
aviveyrev: fort. leg. npdnv...4vhveyune Ruelle.

13.1-2 *A8AW. . .nalodnevolL secl. Reitz., Fest., Schenke
ut glossema Christianum.

13.2 10 secl. Reitz.

13.2-6 Epdvn...&HodaL secl. Reitz., Fest., Schenke eadem
ratione.

13.4,7,8 Addpq Reitz.

13.5 ovMoag corr. Ruelle: ouAAfoag codd.

13.6 SelEag: fort. leg. 6&Eag Ruelle.

13.7 gneLoL emend. Reitz., Fest., Schenke: tdnoiLot

codd.; sec. Jung; Tolg HEV emend. Scott, gui et
<tolg 6&> post AdSpa ins.

13.8 ouvdV coni. Reitz., Fest., Bousset, Schenke:
COUAAGY codd.; fort. leg. cuAlaidv Ruelle.

13.8-9 Addpa natl secl. Scott.

13.9 noaTaAAQyNv: Armaiiayfiiv emend. Scott. Tmap’ secl.
Reitz., Scott.

13.10,12 nontouédvou ual govevondvou nap’ adTdv et TOV
tauTdy “A6du &nonTelvouolL secl. Reitz., Fest.,
Schenke ut glossemata Christiana.
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59

13. Jesus Christ drew nigh 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
63

And he

who belong

man who suffered and was subjected to blows.
secretly carried off as his spoil the "photes,"
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 rid65

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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15

14. tabrta 68 ylvetatr &wg ob £A9n & &vriulnog
saluwy, Sialnioduevog adtole nal 9éiwv dg TO mMEdnv
niovfioalr, Aédywv Eautdv vidy Seol, Guoppog &v nal
guyd uatl oduati. oif 68 gpoviudTepol yevduevol €u
TRc noatarfvewg Tol Bvitwg viol Tol Jeol 6L&Sactv aldTd
Tov t&Lov “A8Au elc @dvov, TA EaVI®Y EWTELVE TVEDUATO
ohlovtee <elg> U8Lov x@pov Smournep ual mpd udouou
fioav. mplv fi 6& Taldta toAufjoal TOHV AvtliuLuov, TOV
TnAwTthiv, TedTtov AnocotéArer adtol mpddpouov &nd Tig
Hepolbog puvdonidvoug Adyoug AcroDvta ual mept Thv
etuapuédvny dyovta todg &vdpdnovg. elol &8 1A OTOL-
xelo tol 6vduatog adtod évvéa, Tfig dLeddyyou oglo-
uédvne, uatd TOHV Tfic eluapuévnge dpov. elra wetd

nepLddovg mAdov i EAatTtov &nTd nol adtdg tauvtol

eboelL &AredoeTal.

14.2

14.3
14.4
14.5
14.7
14.11

14.13
14.14

&ralnioduevog corr. Reitz.: 6u° ol Inioduevog
codd. &g TO mMEdnv secl. Reitz. mnpdnv: mEGTOV
Scott.

&v secl. Ruska, qui et duopgog in &uoueog
emendare vult.

EPOVLUDTEPOL YEVAUEVOL corr. Ruelle: @POVLUOTEPOV
yevduevor codd.
65L6b00Lv corr. Reitz.:
Scott.

<glg> [6L0v ¥Bpov Reitz., Fest. Onovumnep: dnov
Reitz., Fest.

-12 in margine M prima manu scriptum: on’ (sc.
ofuairve), cf. Ant.Lib. I.10-11, ed. I. Cazzaniga.
8pov: fort. leg. Adyov Reitz.
nepLddoug corr.: nepLddouv (Ruelle) vel meplodov
(Reitz.) codd. ¢avtol corr.: ¢avtd codd.; <TH>
t¢avtol Reitz.

&6{8woLv codd.; &doouvoLv
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14. And this will go on until the Mimic Daimon67

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

claiming that he is Son of God, ugly
though he is both in soul and body.

them as before,68
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 things7l 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. Then, after seven periods, more or less, he75

will come in his own person.
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15. ual tabta udvor ‘EBpalol nal al tepatl
*Epuol BEBAoL mepl TOD @uwtetvol &vdpwnouv nat told

f o w ~ ~ N ~ * . - ~
66nYol adtol vitob dcol nat Tol ynivou “A&AL nal Tol

56nyYod adtol dvtinluov tol Suopnulq Aédyovtog &autdv

5 elvar vidv 9eol nAdvy.
16. ol 88 “EBAAnveg uaroUoL <td>v yAl<v>ov “Ad8AW

*EniLpnddo ouvuBovievduevov Omd tol (Hlov vol, ToutéoTL
Tod &8eApol adtol, ull AaBelv Td &3pa Tol ALdg. Suwg
wot opaiele ual petavoroac wal tov eddaluova xdpov

5 {nthoag, ndvta &punvedel natl ndvta ocuvuBouvredel Tolg
gxovoLv duodg voepdg+s ol 6& TAC CWUATLUAE EXOVTEG
wdvov &nodg TfAig eluapnévng etlol, undév &Aio nato-
deyxduevor B duoroyolbvreg.

15.1 <oi> ‘EBpatoL?

15.4 AdyovTtog corr.: Adywvrtoc codd.

15.5 <uail> nAdvn Keil; acc. Reitz.

16.1 noroloL <td>V corr. Reitz.: unoroloirv codd. yAt<v>ov
corr.: Yfitov Ruelle ex codd.

16.5 post Intrloag lacunam sign. Reitz., qui et ...<0 &8
Ipoundedg, ToutéotLv & volg suppl.; ita vel ...<d 68
Nofg Audv> suppl. Fest.; nihil est addendum.

16.7 etol <nounal> Reitz.; elol <6obloL> Scott.
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15. And only the Hebrews and the sacred books of

76 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.

Hermes

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.



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 (Iliad 18.
607; cf. also Herodotus 4.8). This fact accounts for
omega's being called otrpoyydiov. The explanation for
SLuepéc 1s 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). 1In 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 ueupuvupévog here and &vedpetog in
10.5, as well as 65ud toO 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 (c¢f. 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
whe was there....He revealed the invisible perfect Triple-
Power." See Charlotte Baynes, A 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 Hammadi
Library, pp. 417£ff.
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5The connection is not only that in Greek the word
"chan" begins with an omega, but also that in late an-
thuity 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 cosmogo-
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 otoitxelov see

Gal 4:3 and 9 and Col 2:8 and 20, to cite but the New Tes-
tament.

6 .
The meaning of uoddmep...ppdoewe is quite obscure:

even Festugiére (Lg Révélation I, p. 264, note 6) despairs.
This translation understands ‘Queavdc, 9edv...onopd and at
uqvapxunat...@pdoewg to be a citation by Zosimos from the
Nikotheos source, to whom uaddmnep ¢nolv is Zosimos' ref-
erence, and that gnol is the cited document's reference to
an interpolated Homer (cf. IlZad 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 povapyinal would be Nikotheos'
explanation of the function of yéveoig ual onopd., both
feminine.

7Or, less probably, simply "what is called," "the
proverbial." So also in 1.7.
8Or, "the divine water." There is a play here,

common elsewhere in the writings of the alchemists, upon
the words 8elog "divine" (as Ocean was in ancient myth)
and td 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,
p. 104, fig. 3, right hand column, the third entry from
?he bottom. What exactly "liquid of sulphur" was chem-
lcally 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.
Ehe alchemical lexicon Berthelot I, ii, sub voce Seilov
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-
duced by Berthelot, Collection I, p. 114, fig. 7, lines
11-12. Lead was Saturn's metal; see Berthelot, ibid., pp.
z3$f..and, e.g., Origen's Contra Celsum 6.22. This
llquld of sulphur" or "divine water" effected the subli-
matlon.of metals from their ores; "it produces the trans-
fqrmatlon; by its application you will bring out what is
hidden inside; it is called 'the dissolution of bodies'"
(Berthelot II, iii, 6, texte grec 61.1-3). Hence the play
on "divine." See also Berthelot II, iv, 38, 42 with notecg
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3 and 4, 43-44, 46-47; III, vii; viii; x, 2-3; xiv, 1;
xv, 1-4; xvi, 10, 13; xvii; xxi, 1-2; xxv; xxviil, 8;
liil 2‘4-

9That is, under the influence of favogable astrolog-
jcal conditions. See Ruska, Tabula Smaragdina, pp. 22-23
and Festugiére, La Révélation I, Pp. 264, note 10, as well
as what follows here.

loThe reference is not, as Festugiére (La Révélat%on
I, p. 265, note 1) points out, to the present (Zosimos'
own) treatise on apparatus and furnaceg, but'to a treatise
already in existence. It may be identical with the uaut-
voypapla of Maria the Jewess.referred to by the alchemist
Olympiodoros (Berthelot II, 1v, 35, texte grec ?0.19).
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 hag, though he
proceeds to set out briefly what hg knows "in qrder that .
we may understand all that they (viz., the an01ents} salg 4
(Berthelot III, xlix, 13, texte grec 234.,1-10, not 1nglu e
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 iq 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 Fhe par-
ticular configuration, now beneficent, now maleflcent,_of
astral forces in effect at any moment. See the following
note and 3.2-4 below.

12The word ypdvoc as used here and in 3.2 pelow is a
technical astrological term and refers to the time tagen
by each of the 360 degrees of the zodiacal constﬁl}atﬁons
to rise through ascendancy. The impact of each "time" was
colored by the particular planet or decan, called in th1§
respect the xpovoupdiwpe, whose power was aspectua}ly domi-
nant for the period during which that degree was 1n the
ascendant. Zosimos' point is that his opponentg only ac-
cept the validity of the procedures for uaipiLual uataBa@at
set out in the book in gquestion when their daimon, cond1—
tioned by or identical with a maleficept xpovquodrwo{ im-
pedes the success they had formerly enjoyed with their own
methods under a beneficent one. When this latter cgndl-
tion returns, however, they revert to their former inde-
pendent stance.

13Or, 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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14The word play inherent in the use of ebdaLuovia

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 together all the various
traditions that Zosimos cites in the rest of the tractate.
15

I.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."

l8I 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 7; 16.16; and Asclepius 7.

19See note 15. 1In late antiquity "philosopher" had

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.

2OThe meaning of évadiLog is literally "within the
courtyard gate” or "in the court," the force of the expres-
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.

2:L’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...¢Eonlow 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 Gods (Cicero, De Natura Deorum 1.14.40-41;
See also 2.24.63f.). Vergil (deneid 3.375-376) and the
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author of the Hermetic 4sclepius (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).

23Prometheus.

24The text is insecure here. Most gcholars accept
W. Kroll's emendation &UAlag ("immateriality") for the
manuscripts' &vavilog. In view of the mention of an
gvourlo (Con) in 5.4, however, it seems to me more plau-
sible, and simpler too, to correct to gvavirloc here, and
to consider sections 5 and 7.4ff. as citationg from one
Hermetic tract. TIf a Hermetic treatise On Immatertality
were known, Kroll's suggestion would have greater weight.

25‘I‘he term uoyelo, 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 Apol-

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 Alcibi-
ades 121E and maintains in Zoroaster's name that uoayela 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. 1In 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 wol in 7.4
points in this direction. Egyptian respect for magic was
ancient and guite 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,
1.127).

26The Triad is evidently the Father, who ig Mind, his
Son the Logos born of Mind (see the following note), and
either 0 ndv, 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 All, and man; 13.18:
God, Logos, and the All; and Asclepius 10: God, world,
and man. In another tractate (Berthelot IIT, 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 Crgator triadically." Trinitarian speculation was
not exclusively Christian.
27 " o
The "Son of God" is the Logos, who, as the expressed

in;ention 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 pwteLvdg Adyog born of Mind is Son of God. Elsewhere
SOorpus 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.

29

. OF, perhaps, "to the Incorporeal One," i.e., God
who is Mind.

30 .
The Logos is the messenger of Mind, sent to awaken

the k@ndred 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 &yvelog for the
court of Zeus in classical Greek mythology.

31 .

That 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
reﬁerence to the Passion (cf. 13.4), one need not follow
Reltzenstein in excluding this sentence as a Christian
1nterpol§tion. There is nothing in it which is not in
accord with Hermetic theology. PFestugiére, usually so
wisely cautious in this regard, marks ual natpt Onorodetl
in 7.17 out as Christian interpolation, thinking perhaps
of depepdence 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.

. 3ZOr, possibly, taking mdvta as subject and not ob-
ject of y{vetaiL, "all that he wills comes to pass." So
Ruska; but this is less likely, as it does not accord with
?gelgo;tiit here and conflicts with the similar statement

33Each mind.

34 "
te n Or, "where he (the Son of God) was before ever he
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350r translate passively "yearned after.”

36Either the author of the Hermetic documgnt Zosimos
ig citing has already referred to a worl@ of light Scf.
Poimandres 4-5, 6, 7) in an earlier sect}on, or éuelvo may
simply look back to Tdv ed6aluova xdpov in 7.18-19. Compare
also 11.1 and 14.6-7.

37mmis Bitos is almost certainly identical with a
Bitus twice mentioned by the late Syrian Neo—Plétonlst
Tamblichus in his On the Mysteries of the Egyptians. In
the first passage (8.4) Iamblichus remarks about.thelr
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 pote 9 and the
danger implied by 2.8-9). "Hermes, " Iamblichus goes on
(8.5), "expounded this very way; the proghet Bitus found
it inscribed in hieroglyphic characters 1in shrlnes round
about Sais in Egypt, and translated it for king Ammon. He
handed on the name of God that extends through al% 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 Qf
just such other compositions. In the second passage, 1n
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 1evgl,
union with Him, which is what Bitus says, trans}atlng from
the Hermetic books." Bitos, or Bitus, if he ex1sted{
would have been, like Manetho or Chairemon, a Hgllenlze@
Egyptian priest and interpreter of native Egyptian tradlf
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 prev;ously
uninterpreted stelae of "Hermes," i.e., Thoth (the 1Qent1-
fication is implied already by Herodotus 2.138). ‘Rglﬁzen—
stein (Poimandres, pp. 106-8) entertains thelp0551b111py
that our Bitos may be identical with a certain Thessalian
king Pitus to whom three spells are ascriped by the grgat
Paris magical papyrus (Papyri Graecae Magicae, ed. Prei-
sendanz, 4.1928, 2006, 2140) and with thelBlthus of Dy;—
rhachium (in Tllyria) mentioned by Pliny in h}s Nat. Hist.
28.23.82 for his recommendations on dealing with mirrors
tarnished by the look of a woman during menstrgatlon. .
Both identifications seem untenable to me. Relﬁzensteln
(Poimandres, p. 104, n. 1) also suggests comparison of the
tablet Zosimos claims Bitos to have written with the
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vophite" 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' ual 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 nf{vaE 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. In 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 is, 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 Antig-
uittes 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 ILetter 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: (ratylus 407E), that the name of the god
Hermes is very similar to the verb &punvedeLv "to trans-
late, to interpret." Hermes' Egyptian counterpart Thoth,
a god of learning and skilled in speech, is described
above as "the interpreter (&punvelg) 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
13:1 and 2 Cor 12:4.

44See note 5.

45Unfortunately 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 arctic north (&putog) and
somehow with water, however an alpha might have been eked
out for that element, since the Greek word for water (U8wp)
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) Enoch 30:8f.; Philo, De Opi-
fieio Mundi 51; and the Sibylline Oracles 3.24-26.
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47That ig, 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" (&nioocev) 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 (mepimiocov) 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
hay 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 é&voonoc and an doouatogc eedoig in
section 1 with note 3 ad loc. Plato's distinction between
names embodied in sounds and adtd éuelvo & €otiv 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 (# Tntouvuévn) 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 (o0x nUploueto), 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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51There is once again a play on words here impossible
to preserve in English. A common Homeric term for man,
©de, is held to derive from the word of&c, contracted from
odog, "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 11.1;
13.2, 5, 12; and 1l4.6.

52Zosimos, or his Nikotheos-source, is playing upon
the well-known triple significance of nvedpa, "wind,"
"breath," and "spirit." In the Garden of Eden Phos, a
nvevpatLtrdg dvdpwnog (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 Kore Kosmou 36): "What a wretched thing it
will be for us to have to bear hearing our kindred gpirits
blowing (or, breathing: guowvTtwv) in the air!" The idea

stems from Orphic conceptions of the soul; Aristotle (De
Anima 410P19) reports that in Orphic poems Orpheus ig
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
"hbreathed" or "blown into" (&veelonocev) Adam's face "a
breath of 1life" would, to one familiar with Hellenistic
philosophies, stimulate such speculation, especially since
the CGnostics interpreted Gen 3:21 of the embodiment. Com-
pare also John 3:8 TO mvelua Snov 9¢AeL mvel in its con-
text, and Jesus' method of conferring the spirit upon his
disciples in 20:22.

53The only conceivable antecedent is t& otolxela, 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 dvevépyntoc means "without £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 empbodiment,
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
birth.

55Hesiod (Theogony 521-522) says that Zeus "bound
(6fice) wily-minded Prometheus with galling (or, possibly,
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inextricable) bonds, grievous fetters (&ecuolg)" in ref-
erence to the Titan's crucifixion upon Caucasus. 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 (On’ &vdyung: cf. Zosimos 11.1-2) with a great
fetter" (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 mpouddeia "forethought," fore-
sight." Because of his brother Epimetheus' ("After-
thinker's") disobedience of hig 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.

57
See 7.12f. and notes 27 and 30.
58 ,
. Or "reveals himself to each (viz., individual
mind) ." For another example of the use of an active form

of @qﬁvw.with middle meaning, see Papyri Graecae Magicae
(ed. Preisendanz, 1.90), oatvé poi, 9eé. The more normal
middle form occurs in 13.2 from another source.

59Or even "joined himself."

6OThat is, back to Paradise. The first sentence of
section 13 represents a form of the legend, best known
from the version embedded in the Acts 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
léte Jewish soteriological Adam-~gpeculation 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
Qnosticism, as well as Paul (see Rom 5:12-21, 1 Cor-
inthians 15, especially 20-28 and 44-~57, and 2 Cor
l2:l—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 bedy),
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 FRevue Biblique 55 [1948] pp.
l99f.){ shows that the Jewish prayer preserved in two
recensions in Preisendanz' collection of magical papyri
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(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,
Festugiére, 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 (Poimandres, 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, madntdg is not
a general description, but refers specifically to the
Passion, as pantlduevog shows: compare Mark 14:65 "the
servants struck him blows" and 15:19 and parallels. 1In
the 4dets 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 &€neitol for the manuscripts' tdmoiLoi, reluctantly be-
cause ténog 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.

65Literally "to make exchange for." wataiiayrd cannot
mean "reconciliation" here as it does in the New Testament.

66

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 map’ adtolg and means "that they (the
"photes," the inner men) bear with them."

The text has simply an indefinite map’ adt@v in both
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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
pDemiurge 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 Adpocryphon 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) . TIaldabaoth 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 life)
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" (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"

(¥2 %) and a "good inclination" (2B 1Y) 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
6:1f.; Damascus Document 2.14f.; Bereshith Rabba 27. 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 &vtluiuov mvelua. There,
as in the Apoecryphon 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

sinful desires (chaps. 111-112). It accrues to the 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.

69See note 51.
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7OEither "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 Festugiére plausibly suggest
Movixatog 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, New
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 Hapduintog promised by Jesus in John
14:16-17 and 26, for instance (see Hegemonius, Adcta
Archelai 34), and the fantastic Manichaean cosmological
system could easily be characterized as uuvddniavoc by an
opponent.

73The diphthong could be counted as one letter in-
stead of two, especially since diphthongs were often
written that way (-& for €., to choose but one example).

74That is, "matching the pattern of the word 'fate'"
which has nine letters in Greek (etuapuévn), 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).

55

75'I'his must be the Mimic Daimon, not the Son of God;
gee 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-
gtrous 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
Jside 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).

76
See note 2 to the Introduction.

77Prometheus, 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.

78 "

Or, "repented," but uetavofoag plays upon the fact
that Prometheus is vo0g 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.





