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CHAPTER ONE 

INTRODUCTION 

In his introductory essay to the papers and discussions of the Mes-
sina Colloquium, Ugo Bianchi has aptly remarked: 

The studies which have been presented to this Colloquium confirm by their 
number and by the variety of subjects treated the legitimacy, the reality, 
and at the same time the difficulty of the theme of the origins of Gnosti­
cism. 1 

Indeed, not only the Colloquium but also the scholarly debate during 
this century on the origins of Gnosticism witness to the difficulty of 
this theme. 2 Faced with this scholarly division of opinion and with 
the array of new material from Nag Hammadi, one can best further 
the discussion at this time by examining in detail the individual 
pericopes of these documents and the traditions in which they stand. 
Only later will a synthesis of these results and assessment of the 

1 U. Bianchi, "Le Probleme des Origines du Gnosticisme", Le Origini de/lo Gnosti­
cismo, Colloquio di Messina 13-18 April 1966, publ. U. Bianchi (NumenSup 12; Leiden 
I 967) I ; the translation here from the French and throughout this study from foreign 
languages is mine unless otherwise indicated. 

2 See, for example, from the viewpoint of the History of Religions W. Bousset, 
Hauptprobleme der Gnosis (FRLANT 10; Gottingen 1907); H. Jonas, Gnosis und spiit­
antiker Geist, Bd. I, 3te Aull. (Gottingen 1964); R. Reitzenstein, Das iranische Erlosungs­
mysterium (Bonn 1921 ). Among those who considered Gnosticism as in essence a 
Christian heresy are to be numbered E. De Faye, Gnostiques et Gnosticisme, 2• edition 
(Paris 1925); F. C. Burkitt, Church and Gnosis (Cambridge 1932); A. D. Nock, "Review 
of Jonas, Gnosis und spiitantiker Geist," Gnomon 12 (1936) 605-12; now available as 
Nock, "The Milieu of Gnosticism," Essays on Religion and the Ancient World, ed. Z. 
Stewart, 2 vols. (Cambridge 1972) 1.444-51; and Nock, "Gnosticism," HTR 57 (1964) 
255-79; now available as "Gnosticism" in Essays on Religion, 2.940-59. Other scholars 
have stressed the Jewish contribution to Gnosticism, e.g. R. McL. Wilson, The Gnostic 
Problem (London 1958) and Gnosis and the New Testament (Philadelphia 1968); G. 
Scholem, Major Trends in Jewish Mysticism, 3rd ed. (New York 1967) and Jewish 
Gnosticism, Merkabah Mysticism, and Talmudic Tradition (New York 1960). A further 
group of scholars has posited a Jewish origin for Gnosticism, e.g. R. M. Grant, 
Gnosticism and Early Christianity (1st ed. 1959; rev. ed. New York 1966); H.-M. 
Schenke, "Das Problem der Beziehung zwischen Judentum und Gnosis," Kairos 7 (1965) 
124-33 and "Hauptprobleme der Gnosis," Kairos 7 (1965) 114-23; K. Rudolph, "Rander­
scheinungen des Judentums und das Problem der Enstehung des Gnostizismus," Kairos 
9 (1967) 112-14; A. Bohlig, Mysterion und Wahrheit (Leiden 1968); G. MacRae, "The 
Apocalypse of Adam Reconsidered," The Society of Biblical Literature, One Hundred 
Eighth Annual Meeting, Seminar Papers, ed. Lane C. McGaughy (SBL 1972) 2. 573-80. 
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broader question of gnostic origins be possible. The following study 
is meant as a contribution to that initial examination. 

We shall examine two related pericopes from Nag Hammadi docu­
ments to show first of all that they derive from a Jewish background, 
as a contribution to this wider scholarly discussion on the origins 
of Gnosticism and on the relationship of Judaism to Gnosticism. 
Secondly, we shall determine which segment or segments of Judaism 
have contributed to these pericopes. Thirdly, of course, we shall study 
these pericopes in terms of their relation to one another, the traditions 
upon which they draw, and their function within the given documents. 

The pericopes which we have chosen to study are particularly 
interesting, since they are unique within gnostic literature. Although 
many gnostic documents contain creation myths, only the two docu­
ments that we shall study have pericopes in which the offspring of 
the evil creator repents and is enthroned in the heavens. The very 
uniqueness of these pericopes will enable us to delineate the theological 
issues being addressed by them, to date more precisely the documents 
in which these pericopes occur, and to determine more exactly the 
place of these documents within Gnosticism and the other gnostic 
influences which have shaped them. 

A final word concerning a proposed Jewish background is appro­
priate here. To determine that a pericope derives from a Jewish back­
ground, one must first show positively that its motifs and traditions 
appear in Jewish literature and negatively that they appear only there 
or only there in their particular connections or that so many motifs 
and combinations of motifs can be found in Jewish tradition that 
another source is unthinkable. Secondly, since pagans were acquainted 
with the OT (e.g. Poimandres), it is necessary to show an acquain­
tance with traditions found only in the later, intertestamental literature 
in order to speak of a contribution from Judaism. Obviously, this 
then leaves open the question as to whether the pericope was formed 
and/or used in Jewish or Jewish-Christian circles as well as the question 
as to whether Gnosticism arose within Judaism or within Christianity. 
In either case, it shows the contribution of Judaism to Gnosticism. 3 

3 Cf. the remark of Rudolph : "Naturally the usage of Israelite-Jewish traditions in 
no way signifies that Gnosticism as a whole must be a wild offspring of Judaism, 
but it is obvious that it presents this thesis as at least probable." Rudolph, "Rander­
scheinungen," I I 5. To prove the existence of Jewish Gnosticism, one naturally seeks a 
document of Jewish Gnosticism that is not Christianized or whose Christian additions 
are removable as secondary additions. 
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A. THE DocuMENTS 

The pericopes with which we are concerned are taken from two 
closely related documents of the Nag Hammadi Corpus, i.e. The Nature 
of the Archons (NatArch CG II, 4) and On the Origin of the World 
(OnOrgWld CG II, 5). NatArch 4 is a treatise, which is purportedly 
sent in response to enquiries concerning the reality of the heavenly 
authorities (86 (134]. 25ff.). There are two major parts within the 
treatise. The first contains a gnostic reinterpretation of the early 
chapters of Genesis through the story of the flood, and the second 
consists of a revelation discourse of the angel Eleleth to Norea, the 
sister of Seth and probable wife of Noah. In addition to Jewish 
elements, the document clearly exhibits a debt to Hellenistic syn­
cretism and is Christian in its present form. 5 

Scholars have begun the analysis of this document by putting the 
customary, introductory questions to it. At present, it seems clear that 
NatArch was written originally in Greek and then translated into 
Coptic, since it follows the text of the LXX and retains the appropriate 
Greek inflection in some loan words even at the Coptic stage. 6 The 

4 Editions of NatArch are the following: R. A. Bullard, The Hypostasis of the 
Archons, with a contribution by M. Krause (Patristische Texte und Studien 10; Berlin 
1970); P. Nagel, Das Wesen der Archonten (Wissenschaftliche Beitriige der Martin­
Luther-Universitiit Halle-Wittenberg; Halle 1970); B. Layton, "The Hypostasis of the 
Archons or 'The Reality of the Rulers'," HTR 67 (1974) 351-426 and 68 (1976) 31-
101. For the establishment of the text, see also R. Kasser, "L'Hypostase des 
Archontes : Propositions pour Quelques Lectures et Reconstitutions Nouvelles," Essays 
on the Nag Hammadi Texts in honour of Alexander Bohlig, ed. M. Krause (NHS 3; 
Leiden 1972) 22-35 and "Breves remarques sur les caracteristiques dialectales du Codex 
Gnostique Copte II de Nag Hammadi," Kemi 20 (1970) 49-55; M. Krause, "Zur 
'Hypostase der Archonten' in Codex II von Nag Hammadi," Enchoria 2 (1972) 1-20; 
B. Layton, "The Text and Orthography of the Coptic Hypostasis of the Archons 
(CG II, 4Kr.)," ZPE II (1973) 173-200 and "Critical Prolegomena to an Edition of 
the Coptic 'Hypostasis of the Archons' (CG II, 4)," Essays on the Nag Hammadi Texts 
in Honour of Pahor Labib (NHS 6; Leiden 1975) 90-109; P. Nagel, "Grammatische 
Untersuchungen zu Nag Hammadi Codex II," Die Araber in der a/ten Welt 
(Hrsg. F. Altheim and R. Stiehl; Berlin 1969) 2. 393-469; H.-M. Schenke, "Review of 
Bullard and Nagel," OLZ forthcoming. The edition and translation used here is that 
of Layton. The enumeration of the codex numbers, as currently ascertained by the 
UNESCO publications committee, is here followed rather than Labib's plate numbers 
found in the editions of Bullard, Nagel and Bohlig (for OnOrgWld cf. infra). For the 
sake of the reader, the plate numbers are also given in parentheses after the page 
numbers. 

5 Cf. Bullard, The Hypostasis of the Archons, 115. 
6 Cf. Nagel, Das Wesen, 16fT. 
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provenance of the tractate has not yet been decided; 7 nor has the 
date for the tractate been established, except that it is, of course, prior 
to the fourth century date of the codex. Scholarly attention has focused 
more directly upon the question of the literary unity of NatArch, 
although there is as yet no unanimity in answer. Schenke, Bullard 
and Kasser have proposed that the two main parts of NatArch are 
dependent upon two different written sources, which have been united 
by a redactor. 8 However, it has been difficult to determine the exact 
beginning of the second source. 9 Krause, on the other hand, ~as 
suggested that three sources, all dealing with Norea (i.e. the race 
of Seth and Norea, Norea and Noah's ark, Norea and Eleleth), have 
been united by a redactor. 10 It is clear that a full literary analysis 
of the text is necessary before this question can be finally answered. 11 

Related to the question of the literary unity of the tractate is the 
issue as to whether non-Christian sources have been Christianized 
by the redactor. Bullard has noted that the quotation of Eph 6: 12 
at 86(134).23-24 as well as the Christian allusions in 96( 144).33-97 
(145).21 belong to the redactor. 12 Again, as Krause has suggested, 13 

7 H.-C. Puech has suggested Egypt as the possible place in "Les nouveaux ecrits 
gnostiques decouvertes en Haute-Egypte," Coptic Studies in honor of Walter Ewing 
Crum (Boston 1950) 122. 

8 H.-M. Schenke, '"Das Wesen der Archonten': Eine gnostische Originalschrift aus 
dem Funde von Nag Hammadi," TLZ 83 (1958) 661; Bullard, The Hypostasis of the 
Archons, 115; R. Kasser, "L'Hypostase des Archontes: Bibliotheque gnostique X," 
RTP 22 (1972) 169-74. 

9 Cf. Bullard, The Hypostasis of the Archons, 100, who emphasizes the startling 
change from the third person singular to the first person singular as the possible 
beginning of the second document. Schenke in his "Review of R. A. Bullard, The 
Hypostasis of the Archons," in a forthcoming issue of OLZ has placed the caesura 
at 92(140).18, the change from Norea and the ark of Noah to Norea and the rulers. 

1° Krause, "Zur 'Hypostase der Archonten'," 15-18. 
11 Scholars (e.g. Kasser, "L'Hypostase des Archontes: Bibliotheque gnostique X," 

169 fl) have noted the unified purpose, which the redactor achieves in his use of sources 
but have had difficulty in identifying the exact sources. As 8. Layton has suggested 
to me privately and if his restoration at 86(134).26 is correct (cf. "The Hypostasis of 
the Archons 364f and 397}-i.e. [Ae1-J.x.eNe NAEI "I have sent these"-then the 
introduction of the first person singular in 93(141 ).13 is not so startling and can be 
considered as merely a parenthetical remark of the composer. Secondly, it is difficult 
to separate the story concerning Noah from that concerning Eleleth, since the mountain 
(Mt. Seir) 92(140).14 functions as the customary site for a revelation in the literary 
genre of a revelation discourse. Perhaps, then, to account for this achievement by 
the composer, future analysis should focus on the possibility that the author is not 
so much excerpting written documents as using material which is well-known to him 
and which he is summarizing either from written sources or from memory. 

12 Bullard, The Hypostasis of the Archons, 48 and 113-14. Wilson has also raised 
this possibility in Gnosis and the New Testament, 126. 

13 Krause, "Zur 'Hypostase der Archonten'," 20. 
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the full literary analysis of the text is necessary before the issue can 
be resolved. 

A final introductory question with regard to NatArch is that of 
the gnostic school to which the document belongs. Scholars early 
noted the relationship of NatArch with the unnamed gnostics in Iren. 
Adv. haer. 1.30 and the sect called the Gnostics in Epiph. Pan. 26. 
On the basis of the title, Doresse then proposed that NatArch belonged 
to the Archontics of Epiph. Pan. 40. 14 Puech, however, suggested the 
Gnostics of Epiph. Pan. 26 because of the reference there to the book 
Norea. 15 Schenke, Jonas and Wilson considered the tractate as Barbelo­
gnostic because of the reference to Norea, Samael and Eleleth. 16 

Bullard proposed that the first part stemmed from the Ophites, because 
of its relationship with Iren. Adv. haer. 1.30, and that the second part 
was influenced by Valentinianism. 17 Layton has assigned the document 
to the Sethians while Krause has left the question open until a full 
assessment of the relations of NatArch with other gnostic documents 
and the reports of the Father; 18 even more necessary before a final 
answer, however, is a reassessment of our customary division of 
gnostics into sects. 19 

OnOrgWld is a treatise 20 or, more precisely, a tract, 21 which claims 
to be written against the views of both the gods of the world and 
men in order to defend the thesis that before chaos something did 
in fact exist, namely, the light (97[145].24fl). OnOrgWld contains a 
gnostic interpretation of Genesis but only up to the expulsion from 
paradise and has no revelation discourse. With regard to the introduc-

14 J. Doresse, The Secret Books of Egyptian Gnostics, tr. P. Mairet (New York 
1960) 164. 

15 Puech, "Les nouveaux ecrits gnostiques," 120-22. 
16 Schenke, "Das Wesen der Archonten," 662-63; Jonas, Gnosis und spiitantiker 

Geist, I. 380, n. I; Wilson, Gnosis and the New Testament, 125. 
17 Bullard, The Hypostasis of the Archons, 115. 
18 Layton, "The Hypostasis of the Archons," 371-72; Krause, "Zur 'Hypostase der 

Archonten'," 19-20. 
19 Cf. F. Wisse, "The Nag Hammadi Library and the Heresiologists," VC 25 (1971) 

205-23. 
20 The edition of OnOrgWld is A. Bohlig and P. Labib, Die koptisch-gnostische 

Schrift ohne Titel aus Codex II von Nag Hammadi (Berlin 1962); the translation is 
mine. 

2 1 Bohlig, Die koptisch-gnostische Schrift ohne Titel, 19 and Wilson, Gnosis and 
the New Testament, 127. Puech had falsely identified it as an apocalypse in "Les 
nouveaux ecrits gnostiques," 105. Doresse and Schenke had simply identified it as a 
treatise in Doresse, The Secret Books of the Egyptian Gnostics, 165 and H.-M. Schenke, 
"Vom Ursprung der Welt. Eine titellose gnostische Abhandlung aus dem Funde von 
Nag Hammadi," TLZ 84 (1959) 244. 
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tory questions, the source of its provenance is not definitely known. 
Its date is not certain, although its citation of other gnostic writings 
and its developed mythology would suggest a later date; 22 however, 
its mythology is less overgrown and therefore its date is probably earlier 
than Pistis Sophia. 23 In reference to literary unity, Bohlig has argued 
that two sources, characterized respectively by their use of exousiai 
and archontes, have been used by a redactor; he has also portrayed 
OnOrgWld as a compilation. 24 The separation into sources by means 
of these different terms, however, appears to be unsuccessful, since 
it is established on too narrow a base; 2 5 our own study and the 
study of M. Tardieu would also indicate the need to consider redac­
tion and purposeful integration as well as mere compilation on the 
part of the composer. 26 Finally, while Schenke and Jonas have attri­
buted the document to the Barbelognostics,27 Puech has ascribed it 
to the Ophites and Tardieu has cautiously attributed it to the Archon­
tics. 28 Bohlig, on the other hand, while recognizing the affinities with 
the Ophites, has wisely refrained from assigning the document to any 
one school, because of its composite nature. 29 Again, until our 
categories for division into gnostic sects are more firmly established, 
it is more appropriate merely to note the relations of the documents 
to the various sects rather than to assign it to one particular sect. 

Both of the writings are cosmogonic works and so they follow a 
pattern, which is familiar in other gnostic pieces. 3° First, Wisdom 31 

22 Cf. Bohlig, Die koptisch-gnostische Schrift ohne Titel, 31 ff, who suggests Egypt 
as the place but acknowledges the incertitude in this matter. 

23 Cf. Puech, "Les nouveaux ecrits gnostiques," 122-23; Schenke, "Yorn Ursprung 
der Welt," 244. 

24 Bohlig, Die koptisch-gnostische Schrift ohne Titel, 28-35. 
25 Cf. Bullard, The Hypostasis of the Archons, 43-44. 
26 M. Tardieu, Trois mythes gnostiques: Adam, Eros et /es animaux d'Egypte dons 

un ecrit de Nag Hammadi (II, 5) (Etudes Augustiniennes; Paris 1974), especially 44-48. 
27 Schenke, "Yorn Ursprung der Welt," 246; Jonas, Gnosis und spaetantiker Geist, 

I. 380, n. I and 383. 
28 Puech, "Les nouveaux ecrits gnostiques," 122-23; Tardieu, Trois mythes gnostiques, 

34-36.
29 Bohlig, Die koptisch-gnostische Sehr/ft ohne Titel, 35. 
3° Cf. G. MacRae, Some Elements of Jewish Apocalyptic and Mystical Tradition 

and Their Relation to Gnostic Literature (Ph. D. diss., Cambridge University, 1966), 81-84. 
31 In translating the term as Wisdom rather than transliterating as Sophia, we 

follow a suggestion of B. Layton. Although such is a departure from present scholarly 
convention, it commends itself for the following reasons. The term "Sophia" is obvious­
ly not a loan-word or foreign word when the document is written in Greek (cf. Acha­
moth, on the other hand). Secondly, transliteration can impede for us connotations that 
may be helpful in interpretation (cf. the connotation of a lack of continuity in speaking 
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falls-she wanted to fashion a product by herself without her partner 
(NatArch 94(142].5-7) or an image flowed out of Faith-Wisdom, which 
willed and became a work (OnOrgWld 98[146].13-16). Secondly, from 
the work of Wisdom there came into being matter and the Demiurge 
(NatArch 94(142].lOff//OnOrgWld 98[146].28-99(147].l; 99(147].17-2~; 
100(148].l-10). Thirdly, the demiurge arrogantly asserts that he is the 
only God (NatArch 94(142].21 ff//OnOrgWld 100(148].29-34; 103(151]. 
11-13; 108(156]. l f). And lastly, there is a repentance; in both of these 
works and only in these works it is the repentance of Sabaoth rather 
than Wisdom (NatArch 95[143].13ff//OnOrgWld 104[152].26f). 

That the two documents are closely related has already been noted 
by their respective editors in their commentaries. They contain points 
of contact not only in their cosmogonic elements (especially the 
accounts of Sabaoth, as we shall see) but also in their presentation 
of the creation of earthly man, the fall of Adam and Eve, their 
expulsion from paradise, and even the final re-integration into the 
light. The works are so close that Bullard has called for an examination 
of the exact relationship of the two works to one another. 32 

B. THE SABAOTH AccouNTS 

Our concern in this study is with the parallel Sabaoth accounts 
in these documents, i.e. NatArch 95(143).13-96(144).3//OnOrgWld 103 
(151).32-106(154).19. As the son of the Demiurge Ialdaboath, Sabaoth 
repents of his father's blasphemy, is snatched up into the heavens, 
instructed and given a name; whereupon he builds a chariot for him­
self (and dwelling place and throne in OnOrgWld) and creates angels 
before him. Then there follows a separation into right and left by 
which the images or prototypes of life (or justice) and injustice are 
established. In NatArch the account forms a distinct pericope within 
the cosmogonic myth. Similarly, in OnOrgWld the Sabaoth account 
is such a distinct pericope that Bohlig in his edition has proposed 
that it is an interpolation. 33 

of Wisdom in Jewish literature and the Sophia myth in Gnosticism). Although Sophia 
is a technical term for a heavenly figure in Gnosticism, this technical usage can be 
indicated in English by capitalization (Wisdom) just as easily as by transliteration. This 
principle will be applied in the following pages to other terms as well where it is 
considered feasible : e.g. Faith-Wisdom rather than Pistis-Sophia, Ruler rather than 
archon, Life rather than Zoe, etc. 

32 Bullard. The Hypostasis of the Archons, 115. 
33 Bohlig, Die koptisch-gnostische Schri(t ohne Tire/, 50. 



8 INTRODUCTION 

In this study, we shall examine in the first chapter the relationship 
between these two accounts. By a detailed, synoptic comparison we 
shall demonstrate that both accounts draw upon the same tradition, 
that the additional features in OnOrgWld are redactional elements, and 
that thus the account in NatArch represents the typologically earlier 
form. 

In our second chapter, we shall analyze the Sabaoth account in 
NatArch. In this analysis, our concern will be to show that the 
Sabaoth account derives from Judaism (mainly from Apocalyptic 
Judaism). Since J. M agne has proposed that Phil 2: 6-11 and the NT 
in general, especially the passages on the enthronement of Christ (e.g. 
Acts 2:32-36; Eph I: 18-21; 4:7-16; Col I: 15-20) have drawn upon 
and been deeply influenced by the Sabaoth account in NatArch, we 
shall consider the relationship of the Sabaoth account to the NT 
and show that it has neither influenced nor been influenced by the 
NT. 34 Our further concern will be to exegete the passage. In our 
exegesis, we shall utilize the principles of tradition-criticism 35 and 
conclude that the Sabaoth account draws upon two Jewish traditions : 
heavenly enthronement and the ascent of the apocalyptic visionary 
to see the divine chariot and/or throne. We shall then propose that 
the Sabaoth account functions to justify the worth of certain parts 
of the OT and to evaluate more positively than some other gnostics 
in the late second century the God of the OT and the Jewish people. 
We shall also reflect upon the political consequences of maintaining 
that the ruler of this world is the son of an evil Demiurge. In order 

34 J. Magne, La naissance de Jesus-Christ: L'exaltation de Sabaoth dans Hypostase 
des Archontes 143, 1-31 et /'exaltation de Jesus dans Philippiens 2, 6-1 I (Cahiers du 
cercle Ernest-Renan, No 83; Paris 1973) especially 23-48. Magne has proposed that 
NatArch presents a partial rehabilitation of the God of the OT (Kyrios Sabaoth) 
under the name Sabaoth and Phil 2 a later, complete rehabilitation under the name 
Kyrios. While his proposal of a non-Christian Sabaoth account is theoretically possible, 
it is not shown to be historically probable. His study as a whole suffers from lack of 
proper, tradition-critical methodology and from working only with general patterns. 

35 By a tradition, we understand a recurrent sequence of motifs. The methodology 
of tradition-criticism then is to identify and trace a tradition by establishing a relation­
ship among literary units on the basis of context, form, content, and function. Within 
content are included terminology (i.e. vocabularly, names, titles, specific terms), motifs 
(also particular combinations of motifs), and the pattern of the motifs. There is also 
a wider designation of the term tradition in scholarly usage and in our usage, e.g. 
the wisdom tradition, or apocalyptic tradition, or Jewish tradition, which we understand 
to mean the "handing on" of related conceptual materials within continuous circles of 
people. 
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to confirm our view, we shall consider related gnostic literature and
the theological issues raised within them. 

In our third chapter, we shall examine the Sabaoth account in 
OnOrgWld. Here we shall demonstrate that this Sabaoth account is 
more developed but uses the same Jewish traditions of heavenly
enthronement and ascent of the visionary to the divine chariot and/or 
throne. Further, we shall show that this account-contrary to Bohlig­
is not just an interpolation but a carefully redacted piece, which suits 
the author's purpose. We shall conclude that in accord with influence 
from Valentinianism the Sabaoth account serves in this document an
anthropological function, i.e. to represent a particular class of men, 
rather than a theological function, and probably dates from the first 
half of the third century. By his heavenly enthronement, Sabaoth is 
validated as divinely appointed ruler, but only of the psychic class 
of men. Since the psychic class of men form the Christian church, 
we shall see that Sabaoth 's enthronement in the seventh heaven has 
ecclesiological as well as political implications. We shall again investi­
gate possible relations of this Sabaoth account with the NT. Lastly, 
we shall consider whether the specific tradition of these Sabaoth
accounts is found in other gnostic documents, since such an analysis 
can be of assistance not only in understanding these Sabaoth accounts 
but also in tracing the development of this particular tradition and in 
classifying into groups in a preliminary way the literature of Gnosticism. 



CHAPTER TWO 

THE RELATIONSHIP OF THE TWO ACCOUNTS : 
A COMMON TRADITION 

A. A COMMON TRADITION 

Before analyzing in detail the individual pericopes, it is appropriate 
to consider the relationship between the accounts as wholes in these 
documents. As we have previously remarked, the parallels between the 
accounts indicate that there is a relationship. Specifically, the Sabaoth 
accounts in NatArch and OnOrgWld share the same tradition. The 
data, however, are insufficient to determine whether this tradition 
consisted of oral or written elements or a combination thereof. The 
conclusion that a common tradition is being used, though, is justified 
first of all because of the identity of topic considered in both accounts, 
namely, Sabaoth. Although the conception of Sabaoth as one of the 
offspring of the Demiurge is familiar in gnostic thought (e.g. Iren. 
Adv. haer. l. 30), the conception of Sabaoth as enthroned above him 
is not. 

This conclusion is further justified because the structure or sequence 
in the accounts is the same. It appears as follows: 

I) the repentance of Sabaoth-95(143).13-18//103(151 ).32-104( 152).6 
2) the ascent and enthronement of Sabaoth-95(143).19-25// I 04( 152).6-31 
3) creation of the throne/chariot of Sabaoth-95(143).26-28//104(152).31-

105(153).16 
4) creation of the angels-95(143).28-31//105(153).16-106(154).3 
5) the instruction ofSabaoth-95(143).31-34//104(152).26-31 and 106(154).3-

11 
6) the separation into right and left-95(143).34-96(144).3//106(154).ll-19 

There are two minor elements, which disturb this identity of sequence. 
First, the giving of a name of Sabaoth appears in NatArch as part of 
section "2", the ascent and enthronement, whereas in OnOrgWld it 
appears within "l" the repentance of Sabaoth. Second, section "5" the 
instruction of Sabaoth is reduplicated in OnOrgWld; it appears once 
within the enthronement of Sabaoth and then again later at the point 
corresponding to NatArch. It will be argued shortly that within 
OnOrgWld the giving of a name to Sabaoth and the first occurrence of 
the instruction of Sabaoth can be explained as intentional alterations 
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on the part of the redactor. If such be true, these minor differences in 
sequence would not militate against the use of the same tradition but 
would rather presuppose it. The second occurrence of the instruction 
of Sabaoth, it will be then argued, is another piece of tradition 
introduced by the redactor into the account. 

The conclusion that the same tradition is being used in both docu­
ments is also justified by the verbal identity between the two accounts, 
an identity which is visible even in the Coptic, although both documents 
are probably translations from the Greek. 1 Some sixty words of the 
account in NatArch-and therefore approximately 50% of its account­
are shared by OnOrgWld. Since OnOrgWld is a longer account, these 
same sixty words represent only approximately 14% of its total. The 
following synopsis shows clearly the amount of detail that is common 
to both accounts (underscored in unbroken lines are elements that 
are identical and in broken lines are elements that are common but 
exhibit a different form or position within the account). 

1) The Repentance of Sabaoth-95(143).13-18//103(151).32-104(152).6 

TTE:<j',9Hp€: .ll.E: C;l 

14 B;l<.U8 NT;lpE:<jN;ly ;lT;lYN;lMIC MTT;lr 

15 re:;o..oc E:TMMAY AqME:T;lNOE:I A<jPKA 

16 T;lrE:IN<.UCKE: MTTE:(jE:l<.UT MN TE:(jM;l;ly 

17 ey;o..H ~_< ~ ~~-N_~ e:poc ~-'!J~i~_N_E:~-~~-
18 e:zp;ll E:TCOcj>l;l ;ly<.U TE:C<9E:E:p€: NZ<.UH 

C;lB;l<.U0 .ll.E: TT(;9Hpe: 

33 Nl;l;>...ll.;lB;l<.U0 NT;lpE:qC<.UTM [N]T 

34 CMH NTTTICTIC A(l2YMNE:I e:po[c A(j) 

35 K;lTl.rE:IN<.UCKE: MTTE:1<.UT [MN TM;l;ly] 

I E:.X.N TT(9;l.X.€: NTTTI CTI C [Aq]t e:ooy N;lC 

2 .X,€: ;lCT;lMOOY ;lTTp<.UMf : [N)~0;lN;lTOC 

3 MN ne:qoyoe:IN TTTICTIC .ll.E: TCOcj>IA AC 

4 C<.UT MTTE:CTHHBE: :BO;>.. ;lCTT<.UZT ;l.X,<.U(j 

5 NOYOE:IN :BO;>.. 2M ne:coyoe:1N AYKA 

6 T;lKplM;l MTTE:(jE:l<.UT 

2) The Ascent and Enthronement of Sabaoth-95(143).19-25//104(152). 
6-31 

C;lB;l<.U0 6 : NT;l 

7 pe:q.x.1 oyoe:1N A(j.X.1 oyNo6 NE:'.:loyc1;l 

8 e:zoyN E:N.ll.YN;lMIC THpoy MTTX;lOC 

9 .X.IM nzooy E:TMMAY AYMOyTe:_e:poq .x.e: 

10 TT.X,O€:IC NN60M ;l(jME:CTE: TTE:(jE:l<.UT TTK;l 

11 KE: ;ly<.U TE:(jM;l;ly TTNOYN ;l(jCIX;lNE: ;l 

12 TE:(jC<.UNE: TTME:e:ye: MTT;lpX1r€NHT<.Up 

13 TTE:TNN;l €:TNNHY 21.X.N MMOOY :TB

1 Cf. Nagel, Das Wesen der Archonten, 15ff and Bohlig, Die koptisch-gnostische 
Schrift ohne Titel, 17. 
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)9 >.yW .l.TCOcj>l.l. MN ZWH Tornq eip>.1 >.y 

20 K.l.81CT.l. MMOq €.J(.N TMeic>.( ,Jqe Mne 

21 TTC.l. MTTITN MTTK.l.T.l.TT€T.l.CM.l. oyTe 

22 TTC.l. NTTTe MN TTC.l. MTTITN >.yw >.yMoy 

23 Te epoq J(.€ TTNOyTe_NN. .YN.l.MIC C.l. 

24 B.l.W8 J(.€ eqMTTC.l._NTTTe NN. .YN.l.MIC 

25 MTTX.l.OC J(.€ .l. TCOcj>l.l. K.l.81 CT.l. MMOq 

14 neqoyoe1N . .e >.Neloyc1>. THpoy KWZ 

15 epoq NTe nx>.oc >.yw NT>.poy( ,JTOPTP 

16 >.ye1pe NOYNO6 MTTO.i\.€MOC iN TC.l.( ,J 

17 qe Mne TOT€ TTTICTIC TCOcj>l.l. NT>.pec 

)8 N.l.Y .l.TTTTO.i\.€MOC .l.CJC,OOY NC.l.B.l.W8 

19 eso.i\. iM necoyoe1 N NC>.( ,Jq N>.px>.r 

20 re.i\.oc >.yTopnq ezp>.1 eTM>.ic>.( ,Jqe M 

21 ne >.ywie ep>.Toy i1TeqiH iwc . .l.l.KO 

22 NOC TT.l..i\.l N .l.CJC,OOY N.l.q NK€( ,JOMT 

23 N>.px>.rre.i\.OC .l.CCMN TMNTepo N>.q 

24 NTne (N)oyoN NIM JC.€K.l..l.C eqN.l.( ,JWTT€ 

25 MTTC.l. N2F€ MTTMNTCNOOYC NNOyTe 

26 MTTX.l.OC NT.l.f€C.l.B.l.W8 . .€ Jr.I TTTOTTOC 

27 NT.l.N>.yn>.yc1c enM.l. NTeqMeT.l.NOI). 

28 €Tl .l.TTTICTIC t N.l.<I._N"l'€C(9€Epe NZWH 

29 MN NOYN06 Neloyc1>. J(.€K.l.J.C €CNJ. 

30 !_~_~?._9_~-fc'~-°!:~,t~>-~!! THpoy Z.fc'_I-~-~t 
3) ( ,JMOyNe 

3) Creation of the Throne/Chariot of Sabaoth-95(143).26-28//104 
( 152).31-105(153). l 6 

26 ZOTI . .€ J.NJ.€1 ( ,JWTT€ J.qTJ.MIO NJ.q 

27 NOYNO6 N,J.rMJ. NxeroyBI N eqo N 

28 qTooy MTTfOCWTTON 

zwc eyNTJ.q . .e Noye1oyc1J. 

32 J.qTJ.MIO NJ.q N( ,JOfTT NOYMJ. N( ,JW 

33 ne oyNo6 ne eqTJ.£1HY eMJ.Te eqo N 

34 [CJ.( ,J]Q NKWB TTJ.fJ. NET( ,JOOTT THfOY 

35 [iN TC]~~qe Mne MTTMTO . .€ €80.i\. 

) MneqMJ. N( ,JWTT€ J.<jTJ.M€1O Noyepo 

2 NOC _!:y_~~~ ne: eqi1JC.N ~'-PM'- eqo 

3 NqTooy MTTpOCWTTON e:yMoyTe epoq 

4 Jr.e xepoys1N nxepoys1N . .e oyNTJ.q 

5 MMJ.Y N( ,JMOyNe MMOfcj>H KJ.TJ. nq 

6 ToyKooi ZMMopcj>H MMoye1 J.yw ZM 

7 MOfcj>H MMJ.C€ J.yW ZMMOpcj>H ffW 

8 Me MN ZMMOpcj>H NJ.€TOC zwcTe MMOf 

9 cj>H THpoy cee1pe NC€TJ.qTe MMOpcj>H 

10 '-YW C.l.( ,Jq NJ.fXJ.rre.i\.OC eyJ.zep>.TOY 

11 z1TeqzH NToq ne TTM'-Z< ,JMOYN eyN 

12 TJ.q e1oyc1J. MMopcj>H THpoy cee1pe 

13 N( ,JB€CNOOYC €80.i\. rJ.p ZM nee12>.fMJ. 

14 '-YJC.I Tynoc N61 TT( ,JBECNOOYC NNOY 

15 Te '-YJC.• Tynoc J.TpoypJ.pxe1 £.JC.N TJC.Be 

16 CNOoyc N>.cne NNZE8NOC 

4) Creation of the Angels-95(143).28-31//105(153).16-106(154).3 

21.JC.N nepo 

17 NOC. .€ €TMMJ.Y J.qTJ.Mle 2NKeJ.rre 
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MN 2N•rre;,,.oc 

29 €:N•'9WOY €:MNTOY Hne €:Tpoyrzy 

30 nHpeTe1 

31 Xl8•f• 

18 71.OC MMOpcj>H N.a..p.KWN eyMoyTe epo 

19 oy .lf;e c.p.cj>1N eyt eooy N.q NN•Y 

20 NIM MNNCWC .qTAMIO NOyeKKhHCI• 

21 N.rre;,,.oc ,N'9O MN ,NTB• eMNTOY 

22 Hne €:CTNTONT €:T€:KKhHCIA eT,N 

23 TM•2'9MOyNe .yw oy<9pTTMMICe 

24 eyMoyTe epoq .x.e m cp. Hh eTe n .e 1 

25 ne npwMe eTN•Y enNoyTe .yw Ke 

26 oy • .x.e IHC nexc eqTNTWN enCWTHp 

27 eT,1 nc. NTne NTM•2(9MOyNe eq 

28 2MOOC ,1 oyNAM MMOq 21.X.N oyepo 

29 NOC eqT.elHY ,1 6soyr .a..e MMOq ec 

30 ZMOOC N61 Tn.peeNOC MTTTTNA €:TOY 

31 AAB 21.X.N oyepONOC ect eooy NAq 

32 •YW ce.,ep.Toy ,1Tece,H N61 TCA 

33 <9(q)e Mn.peeNoc eyM M•ABe !l_~l[~l¼ 
34 f_~ NTOOTOY ~~-1':'.t_~~-° :_ i.f~<__> _J ': ~J 

I ,Nc.;,,.mrl eyt eooy NAq .yw NCTP• 

2 T€:YM• THpoy NN.rre;,,.oc cet eooy N.q 

3 .yw cecMoy epoq 

5) The Instruction of Sabaoth-95(143).31-34//104(152).26-31 and 106 
(154).3-11 

•YW ATCocj>1._q1 Tec'a leepe N 

32 ZWH(:cTrec,Moo~21_ OYN•M_ MM~q 
33 eTpecT.Moq AN€:T'9OOTT [,)[NJ TM•, 
34 '9MOyNe -------------------------------

eq,MOOC .a..e 21.X.N oy 

4 epONOC (,N oy)oyoe1N NNO6 NKhOOhe 

eccKe 

5 n.ce MMOq .yw N€:MN "'••Y NMMAq 
6 2N T€:KhOOh€: €:IMHTI ATCOcj>IA TTTICTIC 

7 ecTceso MMOq AN€:T'9OOTT THpoy,N TM•, 

8 '9MOyNe .x.eK•• c eyNA TAM€:1O NNTO N 

9 TN NNH '9INA TMNTepo €:CNAMOYN eBOh 

JO NAq '9• TCYNT€:h€:IA NMTTHye MTTXAOC 

JI MN NOY.AYN•MIC 

6) The Separation into Right and Left-95(143).34-96(144).3//106(154). 
11-19 

.yw m.rre;,,.o(c NTe TO)p. 

35 rH ACK•• q ,1 ,soyp MMOq [.X.IH cj>o) 

36 oy eTMM•Y •YHOyTe •T[eqoyN.H] 

I .lf;e ZWH .yw T?B<?(Y]r. .c19wne NTynoc 
2 NTA.AIKIA NTHNT.y&eNTHC (eT) HTTCA N 

3 Tne NT•Y'9WTTe ,.Toye,H 

TTTI CTI C .a..e TCOcj>1. (.)c 

12 nop.x.q enK.Ke .cHoyTe epoq eoyN•H 

13 HMOC n.px1reNeTwp .Ae ACK••9 216soyp 
14 HMOC .X.IH ct,ooy eTHH•Y .yHoyTe eoy 

15 .x.e  (T).AIK.1.IOCYNH .a..e •YMOY 
16 Te epoc .x.e TA.AIKIA €:TBe n.e1 6e •Y.X.1 

17 THpoy NOYKOCHOC NTeKKhHCIA NT.AIKAI 

18 ocyNH MN TA.AIKIA (ec).,e e(,)p.r e.x.N 

oycwNT 
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When one extracts from the two accounts the common elements, 
one can see clearly the amount of shared tradition. The following 
presents the wording common to both accounts but follows the order 
of NatArch. Understood in broken lines are words which although 
common, are not identical either in their placement within the narrative 
or their form. 

13 TT€qWHp€ .A.€ CABAW0 

14 NTAp€q 

15 AqM€TAN0€1 

AqpKATAr€1 NWCK€ 

16 MTT€q€1WT MN T€qMAAY 

17 AqCIXAN€ Aqr2YMN€1 

18 €2PAI €TCO<j>IA 

19 Topnq E2PAI 

20 
21 
22 AYW AYMO'(T€ 

23 ~J~?_q_' ":.~_i:r_--- :l.~~Y_ :l :.':1~~ 
24 MTTCA NTTT€ (N2P€) 

25 MTTXAOC 

26 AqTAMIO NAq 

27 NoyNo6 N2APMA NX€poys1 N €qo N 

28 qTooy MnpocwnoN MN 2NArr€~oc 

29 €MNTOY HTT€ 

30 2M'YA~THplON MN 2N 

3( K10ApA AYW ATCO<j>IA 

T€C(9€€p€ _N 

32 1;WH i} OYNAM MMO<j 

33 €Tp€CTAMOq AN€T(9OOTT [2](N]TMA2 

34 (9MOYN€ 

35 ACKAAq i• isoyp 

[Ji;IM <j>o] 

36 oy €TMMAY AYMOYT€ 

A[T€qoyNAM] 

TlB?Mr. 
2 NTA.A.IKIA 

Now his offspring Sabaoth 

when 

he repented (repentance), 

he condemned 

his father and his mother 

he loathed he sang songs of 

praise 

to Wisdom (her) 

they caught him up 

the seven th heaven 

and they called 

him the God (Lord) of the Forces 

above 

of chaos 

He made himself 

a huge chariot of Cherubim 

four-faced and angels 

infinitely many 

and harps 

lyres. And Wisdom 

her daughter 

Life on his right 

to teach him about what exist 
in the Eighth 

she placed him on his 

left. Since 

that day his right has 

been called 

the left 

unrighteousness 

From this identity of topic (Sabaoth), identity of sequence and 
identity of wording, one can conclude to the use of a common 
tradition. On the other hand, the lack of more extensive and more 
continuous verbal identity and the greater length and detail of OnOrg­
Wld prevent one from concluding to literary dependence of OnOrgWld 
on NatArch or vice versa. 
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B. POSSIBLE IDENTIFICATIONS OF THE COMMON TRADITION 

At this point we must consider the possibility that the common 
tradition behind NatArch and OnOrgWld is part of the book entitled 
Norea, which is referred to by Epiphanius. In his Panarion 26.1.3-9, 2 

Epiphanius speaks of this book Norea and presents the story connected 
with this mythological figure Norea. Because of the impressive list of 
parallels between the contents of NatArch and the story of Norea, 
scholars have been divided in their assessment of the relationship 
between NatArch and this book entitled Norea: 

1) Puech considered them identical. 3 

2) Doresse considered much of NatArch as an abridgement of this book 
Norea. 4 

3) Schenke denied the identity between the two. 5 

4) Bohlig denied the identity between the two and suggested that NatArch 
knew this book Norea and/or its traditions but that it was impossible 
to decide whether the source of NatArch and this book Norea were 
exactly the same. 6 

5) Bullard suggested that the revelation section of NatArch was once "an 
independent Revelation of Norea, but that it was not the same as that 
referred to by UW (OnOrgWld) or by Epiphanius." 7 

Surely Bohlig is right in denying that the present form of NatArch 
can be said to be identical with the Norea in Epiphanius. In his reference 
to this book Norea, Epiphanius merely relates the myth associated 
with the person of Norea. He does not indicate the genre, the limits 
or necessarily the full contents of this book. 8 Thus, it is impossible 
to say whether or not this Norea mentioned by Epiphanius contained 
a gnostic reinterpretation of Genesis, as the first half of NatArch does. 
If with Bullard one considers the possibility that the latter half of 
NatArch, the revelation section, is identical with Norea, the parallels 
are indeed striking. The following are the details mentioned by Epi­
phanius and found in NatArch 92(140).3-18: 

I) Norea is the wife of Noah. 
2) She fights against the Ruler, the creator of the world. 

2 Ed. K. Holl I (GCS 25; Leipzig 1915) 27f. 
3 H.-C. Puech, "Les nouveaux ecrits gnostiques," 120-22. 
4 J. Doresse, The Secret Books of the Egyptian Gnostics, 163. 
5 H.-M. Schenke, "'Das Wesen der Archonten," 662-63. 
• Bohlig, Die koptisch-gnostische Schrifi ohne Tite/, 31 f. 
7 Bullard, The Hypostasis of' the Archons, IOI. 
8 I am grateful to B. Layton for calling this point to my attention. 
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3) Her husband, Noah, obeys the Ruler. 
4) She reveals the existence of the powers above. 
5) The creator seeks to destroy her in the flood. 
6) She is not allowed to enter the Ark. 
7) She bums the Ark three times (only two are recounted in NatArch). 
8) Noah must rebuild it. 

However, there are also differences in the source of Epiphanius, which 
must be noted : 

1) Barbelo is the name of the mother above rather than Wisdom. 
2) There is no mention of the repentance, ascent and enthronement of 

Sabaoth, the offspring of Ialdabaoth. 
3) Norea teaches that what has been stripped from Barbelo, the mother 

above, must be regathered from the rulers. This motif is missing in 
NatArch. 

Thus, it is clear that the revelation section of NatArch, even if it 
existed as an independent Revelation of Norea, is not the same as 
Norea in Epiphanius. Rather, one would have to say that both the 
Revelation of Norea and the book Norea in Epiphanius stem from the 
same stream of gnostic tradition. Thus also, for the purposes of our 
own concern here, the Sabaoth account in NatArch and OnOrgWld 
is not a part of the Norea referred to in Epiphanius. 

A final possibility that we must consider here is that the common 
tradition about Sabaoth behind NatArch and OnOrgWld is part of 
the First Book of Norea or the First Logos of Norea, referred to in 
OnOrgWld 102(150). lOf. and 24f. First, as Bohlig has suggested, these 
references are well taken as applied to the same piece. 9 Second, neither 
NatArch nor any of its parts is this First Book or Logos of Norea, 
since the further and more exact knowledge concerning the names 
and occupants of the seven heavens, supposed to be found in it, is not 
in NatArch. Third, it appears more probable that this First Book or 
Logos of Norea is not identical with NatArch or its parts but uses the 
same tradition. Thus, again, the First Book or Logos of Norea cannot 
be proved to be the written source behind the common tradition 
concerning Sabaoth in NatArch and OnOrgWld. 

C. THE EARLIER STAGE OF THE TRADITION 

If the two accounts derive from the same tradition, a further 
question is raised. Which account reflects a stage in the tradition, 

9 Bohlig, Die koptisch-r;nostische Schrift ohne Titel, 32. 
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which is historically earlier? The mere observation that OnOrgWld 
is longer and fuller by no means establishes it as later. In the following 
pages it will be argued that OnOrgWld represents the later stage 
since its account contains internal contradictions and variations which 
can be identified as redactional elements. NatArch, on the other hand, 
presents a simpler, more consistent account in which the variations 
from OnOrgWld cannot be identified as redactional elements and 
therefore represents an earlier stage of the tradition. 

As we begin our detailed analysis of the various sections, we tum 
first to the section on the repentance of Sabaoth. According to 
NatArch 95(143).14f it is "the strength of that angel" which prompted 
the repentance of Sabaoth, whereas in OnOrgWld 103(151 ).33 f it is 
"the voice of Faith." This phrase in OnOrgWld exhibits secondary 
elements of the author and therefore represents the later stage of the 
tradition. Sophia, a single designation, had been the name of the OT 
hypostasis of Wisdom since the LXX translation ( e.g. Prov 8: 22-3 l ; 
Sir 24: 1-7; Wis 8: 2ft). Through association with 1ticmi;, although 
the reason for that association is as yet unclear, 10 Wisdom received a 
double name Faith-Wisdom, e.g. in NatArch 87(135).7-8; 94(142).5-6; 
95(143).6. The origin of the name is still remembered in the formula 
"Wisdom, she who is called Faith" which occurs in NatArch 94(142). 
5-6; Eug CG III, 3: 82.5-6; and SJC BG 8502: 103.7-9). In OnOrgWld, 
on the other hand, the origin has been forgotten so that the formula 
is inverted to "Faith, she who is called Wisdom" (98[146).13-14) and 
Faith alone can function as the name, as here (cf. also 99(147).2 etc.). 
NatArch, on the other hand, does not use the title Faith alone. 

The "voice" of Faith is also redactional since it refers to the previous 
utterance of Faith concerning the immortal Light-Man, who is a major 
element in the author's own theology (103(151).15-28; cf. 104(152).2-3). 
To demonstrate this, we must first discuss the motif of light-and 
its opposite, darkness-in the treatise as a whole. This contrast between 
light and darkness expresses the basic dualism of the author's theology. 
In enunciating its central theme, the treatise has argued that something 
did exist before chaos (97[145].24ff). If one will grant the author 
that chaos is darkness and therefore a shadow, he believes that he 
can prove that the light existed previously (98[146].23-27): 

the Aeon (auov) of truth has 
no shadow within, for 

1° Cf. Gal 3 for the hypostatization of Faith. 
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the light (oyoe1N) which has no measure 
is throughout it. Its outside 
is shadow. It is called darkness (u.Ke). 

This theme, then, of the contrast between light and darkness pervades 
the text. The term "light" (oyoe1 N) occurs 41 times and "darkness" 
(u.K.e) 17 times in the text. Within the Sabaoth account alone light 
occurs 6 times (and once more in the phrase "to receive light," .x.1 
oyoe1N) and darkness twice. On the other hand, in NatArch the 
basic contrast is not between light and darkness. The realm above the 
veil is termed imperishability (TMNT;\.TT;\.K.O) rather than light--e.g. 
94(142).4f. 11 That which is below the veil is termed more frequently 
matter (uATJ) than darkness--e.g. 94(142).4-12. Naturally enough, 
though, such a familiar contrast as light versus darkness is presupposed 
and does occur, e.g. 94(142).30-34. The motif of light occurs 7 times 
and that of darkness 4 times-but note that in 3 of the 4 instances 
the term appears in the phrase "the authorities or rulers of darkness" 
rather than in contradistinction to the light : 86(134).22; 87(135).14; 
92(140).23; and 94(142).33. However, neither term occurs in the Saba-
0th account of NatArch. 

One further illustration may show that the theme of light vs. dark­
ness is part of the author's own theology and contribution to his 
treatise. This illustration derives from the pericope concerning the 
tree of the knowledge of good and evil in NatArch and OnOrgWld. 
NatArch draws upon the biblical texts (Gen 2: 17; 3: 15, 22) and 
speaks of the tree of knowledge of good and evil at 88(136).28-30 
and inverts the order to evil and good at 90(138).1, 10. Similarly, 
OnOrgWld at 119(167).2-4 maintains the inversion and speaks about 
knowing the difference between evil and good men. But at 120(168). 
26-29 OnOrgWld diverges from both the biblical text and NatArch 
to state that Adam knows the difference between "light and darkness." 

In addition to and related to the importance of light for the 
author of OnOrgWld is the importance of the immortal Light-Man. 
Faith in OnOrgWld 103(151).19-28 in her response to the blasphemy 
of the Demiurge proclaims that this Light-Man will appear in his 
fashioning and trample upon him. 12 Sabaoth praises Faith that she 

11 Cf. also 87(135).1, 2, 12, 20; 88 (136).18; 93(141).29; 94(142).5. Even in 96(144).22 
where the light occurs, it is the imperishable light and the light is opposed to matter 
rather than darkness (96[ 144].18 f). 

12 A further indication that this pericope derives from the hand of the redactor is 
the occurrence of the term cruv,B..   EtU to indicate the end of time. It occurs frequently 
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has instructed him about this immortal Light-Man (104[152].l-3). Later 
that light does come from the Eighth, with the form of a man in it, 
and that angel is henceforth called the Light-Adam (108[156].2-22). 
After revealing himself upon the earth, the Light-Adam returns toward 
the light (111 [l 59].29-112[160]. l) but is unable to enter the Eighth 
because of the fault with which his light has been mixed. Therefore, 
he builds a great Aeon which is in a boundless region between the 
Eighth and chaos (l l 2[160].10-22), i.e. the middle. In addition to 
this Light-Adam, the author distinguishes the psychic and choic Adams 
(l l 7[165].28-36). Then, in accord with this description of the three 
Adams, for the author there are also three kinds of men and their 
races until the end of the world : the pneumatic of the Aeon, the 
psychic and the earthly (122[170].6-9). All souls are at first captured 
and enclosed in the bonds of matter (114[162].l 4 ff). It is the light 
of gnosis, however, which makes one aware of the true situation 
(l 19[167].12-15). To complete his light theology, the author then adds 
that at the end of time the light will return to its root (127[175].4f) 
and the perfect ones will go to the unbegotten (127[175].5ff). Thus, 
the "voice" of Faith is redactional in this pericope, since it alludes 
to this theology of the immortal Light-Man, which is characteristic 
of the redactor's own theology. 

Within this section on the repentance of Sabaoth the repetitive 
statement concerning "the condemnation ( or hate) of the father" in 
OnOrgWld is also a later stage of the tradition. In NatArch (95[143]. 
15 f) the condemnation of the father is mentioned only once, and 
the father is simply to be identified as laldabaoth (95[143].2ff). OnOrg 
Wld (I 03[ I 5 I]. 3 5) uses the exact same terms ( Kamyt vcocrKEt v and 
rre1wT), and the father is probably to be identified here as well as 
Ialdabaoth (101[149].23; 102[150].llff). The idea is repeated a few 
lines later (104[152].5f) in a synonymous phrase (AYKATAKPIMA 

Mrreqe1wT). It is to be noted that here the father is left unidentified 
and that what makes possible the condemnation of the father is the 
light from Faith-Wisdom (lines 3 ff). Again the idea is repeated in the 
clause "he hated his father" (AqMecTe rreqe1wT 104[152].10). The 
motif of light has also been recalled as the source of this hate (line 7), 

throughout the work in this usage in the phrase TCYNT€h€1l. MTTl.lWN (seven times: 
110(158].13; 114(162].24; 121(169].26f; 122(170].6, 33; 123(171].30; 125(173].32); TCYN­

T€h€1l. MTTKOCMOC (122[170].7f); TCYNT€h€1l. rl.r NN€TN2BHY€ (103((51].25), 
TCYNT€h€1l. alone (117(165]. I I; 123(171].19), and TCYNT€h€1l. NMnHye: MITXl.OC 

MN NOYAYN;}.MIC (106(154].I0f). 
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and here the father is identified as darkness. As the previous discussion 
would indicate, the contrast between light and darkness suggests 
redactional expansion. Thereby, the repetition of the condemnation 
of the father can be understood-to incorporate the earlier tradition 
and at the same time to articulate the redactor's own dualistic contrast. 

In the section concerning the ascent and enthronement of Sabaoth 
there are also several indications that NatArch represents the earlier 
stage of the tradition. In NatArch (95(143].22-24) Sabaoth receives a 
name "God of the Forces" as part of his enthronement and after he 
has been placed in charge of the seventh heaven. In OnOrgWld 
(104(152].3-10) Sabaoth receives his name "Lord of the Forces" prior 
to his ascent. The giving of the name appears to be more appropriate 
after the installation and as part of the enthronement ( cf. Phil 2: 6-10). 
Also, it is again the light from Faith-Wisdom, which gives him the 
great authority over the powers of chaos, which is thus the cause 
of his name, and which enables him to hate his father, the darkness. 
Since the redactional element of light versus darkness is present in 
the motif, it seems more probable that NatArch has preserved the 
earlier order. Thirdly, in our later discussion we shall see that the 
odd formulation "God of the Forces" is purposely constructed in 
NatArch in order to serve the original function of the Sabaoth account, 
i.e. Sabaoth is to be the God of the OT, a lower God beneath the 
transcendent God of the Eighth. OnOrgWld, on the other hand, has 
lost sight of this original function and thus returned to the customary 
name "Lord of the Forces." 

The discrepancy over who "catch up" Sabaoth also provides an 
insight into the earlier stage of the tradition. NatArch 95(143).l9f 
provides-quite consistently with the context-that Wisdom and Life 
catch him up. In OnOrgWld 104(152).17-21, on the other hand, Wisdom 
sends seven archangels, who have not been previously mentioned, 
to catch up Sabaoth. This sudden introduction of the seven archangels 
intrudes in the narrative; also since the seven archangels are necessary 
in another passage of the work (105[153].10-16) to reach the number 
of the seventy-two languages and gods, they appear as part of the 
interest of the author and thus as redactional elements in this passage. 
Another indication that the seven archangels derive from the redactor's 
hand is the presence of the motif of light. It is because of the light, 
which Sabaoth has, that the powers of chaos make war; and then it is 
because of the war that Faith-Wisdom from her light sends the seven 
archangels. 
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The pericope in OnOrgWld 104( 152).22-26 concerning the three 
further archangels, who are sent to Sabaoth that he might he over 
the twelve gods of chaos, also represents the redactor's contribution. 
First, it is not clear why these three other archangels are then sent to 
Sabaoth; the figure may be a remnant of other calculations. 13 But, 
just as the seven previous archangels may be attributed to the redactor, 
so the inclusion of these further archangels is appropriately ascribed 
to the redactor. Secondly, the motif that Sabaoth has the "kingdom" 
occurs not only here (line 23) but also in another passage (106(154]. 
9-11 ), which we shall identify as redactional. 

One final pericope in this section concerning the ascent and enthrone­
ment of Sabaoth indicates that OnOrgWld represents the later stage 
of the tradition. At this point in the narrative, OnOrgWld 104(152).28-
31 has Faith give her daughter Life to Sabaoth in order to instruct him 
concerning things in the Eighth. In similar wording (T€C(9€€p€ 

NZWH ... T~Moq ~N€T(900TT ... 2N ™~2(9MOYN€) NatArch 
95(143).31-34 places this incident after the creation of the throne/ 
chariot. There are two signs of redactional elements in OnOrgWld 
-the name Faith alone (cf. above) and the phrase "with a great 
authority" (line 29). The phrase occurs in connection with the motif 
of the light, and the authority itself is derived from the light in l 04 
(l 52).4-8-again a sign of the redactor's hand. It is the authority then 
which is emphasized as the source of Sabaoth 's ability to create his 
throne, chariot and other accoutrements (l 04(152].3 l ). The instruction 
concerning the Eighth is later alluded to in the angelic church, which 
is "like the church in the Eighth" (105(153).20-23). If in fact the 
placement of the instruction of Sabaoth in OnOrgWld is due to the 
redactor, he accomplishes two things. He explains the source of 
Sabaoth's creative capacity; but by specifically directing Sabaoth's 
authority and knowledge to this ability, he also softens the importance 
of that knowledge for men. In discussing the function of the Sabaoth 
accounts, we shall see more completely the significance of that change. 
Briefly, in NatArch the instruction of Sabaoth concerning what exist 
in the Eighth serves to insure that the God of the OT has communicated 
some worthwhile revelation in the books of the OT; in OnOrgWld, 

13 Cf. ApocryJn BG 39.10-19 and CG III, /: 16.8-13 in which each authority 
under Ialdabaoth has seven angels and three powers or forces. In the BG version 
the number of angels is then given as 360, although the exact number of tabulation is 
not clear. 
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on the other hand, this function is bypassed and Sabaoth serves as 
king over all below him and as the type of the psychic class of men. 

The section on the throne of Sabaoth in OnOrgWld is obviously 
longer. Use of the motif of the seven archangels here and also in 
104(152).19 f indicates that the section is an expansion of what is 
found in NatArch rather than that NatArch is a contraction of what 
is found in OnOrgWld. 

In the section on the creation of the angels, OnOrgWld presents a 
fuller account with its reference first to the creation of Seraphim 
and then to the creation of the angelic church. There is no clear sign 
that the material on the Seraphim is a redactional addition to the 
earlier tradition. However, in the material on the creation of the 
angelic church there is one indication that OnOrgWld represents the 
later stage of the tradition. In NatArch 95(143).29-30 the angels are 
said to "minister" to Sabaoth (u1t11pEtdv). The term occurs only once 
in NatArch and therefore does not appear to be redactional. This 
same term occurs elsewhere in OnOrgWld at I 02( 150).23 and 123 
(171 ). 7, where Ialdabaoth is the recipient of the service, but in the 
parallel passage on the creation of the angels the expression is "to give 
him glory" (t eooy). The presence of this expression in the passage 
previously identified as reflecting the author's own theology ( 104 
[152).1-3 "he gave her glory for she instructed them about the immortal 
Man and his light") and its frequency throughout the work suggest 
that it is a part of the redactor's material. 14 

Also within this section on the creation of the angels in OnOrgWld, 
the pericope concerning the creation of Jesus Christ (I 05[ l 53].25-33) 
appears as part of the redactor's contribution. It is not necessary to 
the context. Rather, introduction of the right/left schema with Christ 
and the Holy Spirit overloads the scene and appears as a later develop­
ment based on the righteousness or life/unrighteousness set. Elsewhere 
in the treatise the author refers to Christ (114[162].l 7) or the Savior 
(124[172).33) and alludes to the NT (125[173].14-19). Also, of course, 
there is no creation of Jesus Christ at this point in NatArch. 

As we previously suggested, NatArch 95(143).31-34 preserves the 
earlier placement in the tradition of the section on the instruction of 

14 It is not possible, however, to separate U!tT]pE,Etv as preserved for Ialdabaoth 
and t eooy as preserved for figures associated with the light. To be sure, Faith at 
104(152).1, Sabaoth at 105(153).19, 31 and 106(154).1, 2, and Adam after he has received 
a breath from Wisdom-Life at 115(163).23 are given glory. But laldabaoth can also 
be said to "receive glory" as at 103(151).5, 8; cf. 120(168).33f. 
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Sabaoth, as opposed to the first report of it in OnOrgWld 104(152).26-
3 l. The second report in OnOrgWld 106 (154).3-l l then appears as 
another piece of tradition, which the redactor has incorporated into 
his text. First of all, the pericope is obviously a reduplication. Secondly, 
it contradicts the preceding report in that the former states that Life was 
given to Sabaoth to instruct him, while this latter pericope introduces 
the motif of the cloud and states that no one was within the cloud 
with him except Faith-Wisdom, whose role was to instruct him. Thirdly, 
it contradicts the following pericope as well, which states that rather 
than being alone, Sabaoth also has laldabaoth beside him. Fourthly, 
only in this pericope is the title rendered as Wisdom-Faith rather than 
Faith-Wisdom. This is particularly strange in a work where the title 
has been explained as "Faith, she who is called Wisdom" (98(146].14) 
rather than the customarily opposite-as we have previously discussed. 
Thus, the pericope is clearly an extra piece of tradition that interrupts 
the context. However, the pericope is also manifestly the work of 
the redactor rather than a later interpolator. The second purpose 
clause-"so that the kingdom might remain for him until the consum­
mation (cruvtl':AEta) of the heavens of the chaos and their powers"­
betrays the theological concern and the terminological usage of the 
author in the term cruvtl':AEta. 15 Thus, at least this second purpose 
clause stems from the hand of the redactor. 

In the final section concerning the separation into right and left, 
NatArch 95(143).3 l-34 again exhibits the earlier stage of the tradition. 
It is consistent with the preceding account that Life and the angel that 
cast Ialdabaoth into Tartarus are seated at the right and left. The 
right was then called Life and the left became a type of unrighteousness. 
On the other hand, OnOrgWld 106(154). l l-l 8 begins with a contradic­
tion. Faith-Wisdom is said to separate Sabaoth from the darkness 
(line l l f), although he has previously already been snatched up by 
the seven archangels (104[152].19-21). One notes also in the phrase 
"from the darkness" the hand of the redactor. Thirdly, introduction 
of the motif of righteousness appears as a slight interruption in the 
narrative since it has not been previously mentioned. Further, the 
term is significant for the author of OnOrgWld, since the righteousness 
is later said to fashion Paradise (l l 0[l 58].2-13) within which grows 
the olive tree which will cleanse the kings and high priests of righte­
ousness (111 [I 59].2 ff). 

15 Cf. supra, n. 12. 
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In conclusion, then, NatArch exhibits the earlier form of the tradi­
tion, which is common to it and to OnOrgWld. In the two interrup­
tions in sequence-the giving of the name and the instruction of 
Sabaoth-NatArch preserves the earlier form. OnOrgWld, on the 
other hand, shows clearly a greater number of internal contradictions 
and redactional touches and thus must be deemed the later form of 
the tradition. In the following chapters, then, we shall exegete first 
the Sabaoth account in NatArch and then that in OnOrgWld in order 
to understand more precisely the motifs which are used, the traditions 
which are drawn upon, and the functions which are assigned to these 
Sabaoth accounts. 



CHAPTER THREE 

THE SABAOTH ACCOUNT IN NATARCH 

A. EXEGESIS 

In NatArch the Sabaoth account is set within the revelation discourse 
of the Angel Eleleth to Norea. The discourse itself follows the pattern: 1 

I) a mountain is the scene of the revelation 92(140).14 
2) the appearance of the revealing angel from heaven 93(141 ).2-3 
3) his self-presentation 93(141).6-10, 19 
4) the revelations occur mainly in question and answer form 93(141 ).32ff 

In response to the request of Norea that he teach her about the 
authorities-their capacity, their matter, and their creator-he reveals 
the myth of Wisdom (94[142].4ff). Imperishability exists above in the 
infinite aeons. Ultimately, because Wisdom desired to fashion a product 
alone, there came forth a shadow which became matter. From this 
matter the Demiurge took shape. For his blasphemy the Demiurge 
Ialdabaoth is at first rebuked by a voice from above (94[142].23 ff). 
He then builds a great aeon and begets seven offspring (94[142].34ff). 
Because of his second blasphemy, he is cast into Tartarus (95[143].4ff). 
The Sabaoth account then follows, after which Ialdabaoth begets envy 
and thereby enables all of the heavens of chaos to be filled (96 
[144).3 ff). Then the angel Eleleth responds to questions of Norea as 
to whether she belongs to matter and how long a time must pass 
(96[144]. l 7ff). 

Within this discourse and within the presentation of the myth itself, 
the Sabaoth account forms a distinct unit. Since Sabaoth is presented 
as a child of Ialdabaoth, this unit is tied with what precedes it; 
and yet the focus of interest is now different-Sabaoth rather than 
Ialdabaoth. The unit closes when Ialdabaoth returns as the center of 
interest in 96(144).3. 

1 In this particular revelation discourse, the revelation is not accompanied by signs 
of theophany nor is there a curse formula at the end, as one might expect (cf. the 
description of the pattern by H. Koester in H. Koester and J.M. Robinson, Trajectories 
Through Early Christianity [Philadelphia 1971) 194-95). 
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I. The Repentance of Sabaoth 95(143).13-18 

neq<gHpe A€ C;l. Now (ot) when his offspring 
14 B;l.U>0 NT;l.f€(1N;l.Y ;l.TAYN;l.MIC MTT;l.r Sabaoth saw the force (l>uvuµ1~) of 
15 re~oc €TMM;l.Y ;l.(jM€T;l.Noe1 ;l.(jpK;l. that angel (ayydo~). he repented (µnuvoEiv) and 
16 T;l.r€1NU>CK€ Mneqe1wT MN T€(1M;l.;l.y condemned (Km:uy1vrocrKE1v) his father, and his 

mother, 
17 ey~H ;l.(jCIX;l.N€ epoc ;l.(IP2YMN€1 A€ matter (UATJ). He loathed (mquivEtv) her. But he 

sang songs of praise (uµvEiv) up 
I 8 ezp;l."i €Tcocf>1;l. A yw T€c<geepe NZU>H to Wisdom (croq,iu) and her daughter Life (~roiJ). 

The particle ot links this new section with the preceding material. 
Sabaoth is here presented as one of the seven offspring of Ialdabaoth 
(95[143].2-3, 11), who represent the seven planets of astrology. 2 Unlike 
OnOrgWld 101(149).21 ff and lren. Adv. haer. l. 30, the names of the 
other offspring are not given. Although there is no hint within this 
section itself that Sabaoth is androgynous, all of the offspring have 
previously been identified as such (95[143].3). In the clause, "when 
he saw the strength of that angel," the author then refers to the 
previously related punishment of Ialdabaoth (lines l 0-13) as the motive 
for the repentance of Sabaoth. 

In this pericope as well as in the tractate as a whole, laldabaoth 
emerges from the conflation of three figures : that of the God of the 
OT, the leader of the fallen angels and the god 'Olam. First of all, 
Ialdabaoth is clearly identified as the God of the OT. In his mouth 
there is placed the claim of Yahweh to be the only God, a claim 
found in Deut 4: 35 and 32: 39 and frequently in 2 Isa (e.g. 43: lOf; 
44:6; 45:5f, 18, 2lf; 46:9; cf. also Exod 20:5 and Joel 2:27). 3 Here 
the claim is considered as blasphemy and bespeaks the devaluation 
of that OT God. 

Secondly, Ialdabaoth is also clearly identified as the leader of the 
fallen angels. He is called Samael (94[142].25), a name which is given 
to one of the fallen angels and/or their leader in the interfestamental 
literature and the Targumim (e.g. as the angel of death in TargPs-Jon 
on Gen 3: 6; as a tempter in Mart Isa l : 8, 11 f; 2: l ff; and as the equal 
to Satan in Ase Isa 2: l and 3 Bar 4: 8). 4 Further, motifs that are 

2 Cf. Bullard, Hypostasis of the Archons, 103-07. 
3 This same adscription is given to God at Qumran IQS 11:18; IQH 7:32; 10:9; 

12: 10. 
4 Cf. W. Bousset and H. Gressmann, Die Religion des Judentums, 4te Aull. (HzNT 

21; Tiibingen 1966) 254, n. I. In Iren. Adv. haer. 1.30.9 the serpent cast down is 
called Michael and Samael (ed. W.W. Harvey 1857; reprint Ridgewood 1965; I. 236). 



THE SABAOTH ACCOUNT IN NATARCH 27 

appropriate to the leader of the fallen angels are applied to him. His 
sin, for example, is that of blasphemous rebellion (94(142].21 ff and 
95[143].4fl). In late Jewish tradition, the fall of the angels was originally 
associated with Gen 6: 1-4 and the bene 'elim, who took to wife the 
daughters of men; but their sin was that of lust for women and the 
revelation of the heavenly secrets (l Enoch 6:2; 9:6f). Subsequently, 
because of influence from the tradition about Lucifer the sin was 
considered as blasphemous rebellion. In its origin, the tradition about 
Lucifer derives from that of Athtar of ancient Canaanite myth, who 
attempted to fill the throne of Baal but was found inadequate and 
therefore had to descend and rule in the underworld, just as the 
morning star retreats before the rising sun. 5 Isa 14: 12-20 uses this 
tradition in its taunt against the king of Babylon and brings out the 
blasphemy in verse 14b: "I will make myself like the Most High" 
( cf. Ezek 28). 6 This same tradition is then applied to the rebellion of 
the leader of the fallen angels in Vita Adae et Evae l 5: 2f, as Michael 
speaks to the devil : 

And Michael saith, "Worship the image of God but if thou wilt not 
worship him, the Lord God will be wrath with thee." And I said, "If 
He be wrath with me, I will set my seat above the stars of heaven and 
will be like the Highest." 7 

Again this tradition occurs in 2 Enoch 29 :4f (Rec. A): 

And one from out of the order of angels, having turned away with the 
order that was under him, conceived an impossible thought, to place his 
throne higher than the clouds above the earth, that he might become 
equal in rank to my power. And I threw him out from the height.8 

It was but a short step for the gnostic then to change this rebellious 
assertion from the claim to be equal to God to the claim to be the only 
God. In particular, as the God of the OT was devalued, this step was 

5 L. R. Clapham, Sanchuniathon: The First Two Cycles (Ph.D. diss., Harvard Uni­
versity 1969) 150-53. He draws principally here upon Ugaritic Text 6.1 (49.1). 

6 Clapham, Sanchuniathon, l 52f. The otherwise helpful articles of W. Forster are 
deficient in that they do not take into account the Ras Shamra material : G. von Rad 
and W. Forster, 61a~o1.o<;, TDNT 2 (1964) 71-81; W. Forster, crarnvii<; TDNT 7 (1971) 
151-63. 

7 Text in W. Meyer, "Vita Adae et Evae," Abhandl. phil-philol. Classe Akad. Wiss. 
14 (Munich 1878) 226. Translation from R.H. Charles, APOT 2. 137. 

8 APOT 2. 447. In Apoc Abr 14; 2 Enoch 7:3 (Rec. A); and 2 Enoch 18:3 the 
motif of rebellion is present, but the blasphemous desire to be equal to or higher than 
God is not present; in Ase Isa 4: 1-8 Beliar uses the claim, which appears in the 
mouth of Ialdabaoth in gnostic writings. Cf. also Bousset, Die Religion des Judentums, 
335. 
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made easier by considering the Yahwistic claim "to be the only God" 
as the blasphemy itself. 

In reference to the origin of Gnosticism, we note that this motif 
of the blasphemous rebellion of the leader of the fallen angels derives 
not from the OT but from later Judaism. Further, this motif cannot 
be said to have influenced or to have been derived from the NT, 
since it is lacking there. 9 

A further motif appropriate to the leader of the fallen angels is 
that he is "bound and cast into Tartarus" (95[143]. l l f). Frequently 
in the intertestamental literature, the leader of the fallen angels is 
·portrayed as bound and cast into the abyss, e.g. I Enoch 88: l : 

And I saw one of those four who had come forth first, and he seized that 
first star which had fallen from the heaven, and bound it hand and foot 
and cast it into an abyss. 10 

Bullard in his commentary has correctly noted that Tartarus in this 
context is somewhat strange. 11 Usually, the fallen angels are kept in 
a place of internment ( e.g. the desert in I Enoch l O: 4 or the abyss in 
Jub 5:5f; 10:7-9; I Enoch 14:5; 88:3) and only at the end of time 
are they cast into the lower part of the abyss, the place of punish­
ment (e.g. I Enoch 21 :7-10; 90:24tl). However, the prior consign­
ment of the fallen angels to Gehenna or Tartarus is not completely 
unattested. It occurs in the hymn of chapter 60 of Ps.-Philo's Liber 
Antiquitatum Biblicarum, a hymn which shows such close affinities to 
gnostic language (vv. 2f): 

There were darkness and silence before the world was, and the silence 
spoke, and the darkness became visible. And then was thy name created, 
even at the drawing together of that which was stretched out, whereof 
the upper was called heaven and the lower was called earth. And it was 
commanded to the upper that it should rain according to its season, and 
to the lower that it should bring forth food for man that should be made. 
And after that was the tribe of your spirits made. Now therefore, be not 
injurious, whereas thou are a second creation, but if not, then remember 
Hell (lit. be mindful of Tartarus) wherein thou walkedst. Or is it not 
enough for thee to hear that by that which resoundeth before thee I sing 
unto man? Or forgettest thou that out of a rebounding echo in the abyss 
( or chaos) thy creation was born? 12 

• W. Forster, cratavd<;, TDNT7 (1971) 156-58. 
10 R.H. Charles, The Book of Enoch, 2d ed. (Oxford 1912) 189. 
11 Bullard, The Hypostasis of the Archons, I 09. 
12 Text in G. Kisch, Pseudo Phi/o's Liber Antiquitatum Biblicarum (Publications in 

Medieval Studies IO; Indiana 196 I) 261. Translation from M. R. James, The Biblical 
Antiquities of Philo (New York 1917) 232-33. Marc Philonenko ("Remarques sur un 
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As a final motif, the motif that from him comes death is also 
appropriate to the leader of the fallen angels. 13 As we previously 
mentioned, Samael can also be considered as the angel of death. Of 
course, the difference is that in this gnostic text death is considered as 
an off spring of Ialdabaoth. 

Lastly, the figure of Ialdabaoth arises from the tradition concerning 
the god 'O/am/Aion of ancient Canaanite theogonic myth. In a recent 
dissertation L. R. Clapham has demonstrated the reliability of the 
account of Sanchuniathon, translated by Philo Byblos and preserved 
in Eusebius' Praeparatio evangelica 1.10, for reconstructing ancient 
Canaanite theogonic myth. 14 He has been able to do so by an 
examination of new material-the Ras Shamra tablets, a newly-found 
Babylonian theogony, 15 the Hittite myths, 16 the Sefire treaty 17-as 
well as by a reconsideration of biblical material-Gen I and the 
theogonic witnesses to covenant lawsuits, e.g. Mic 6: 2a. 

In the ancient Canaanite myths there is to be distinguished first of 
all the theogonic myth from the cosmogonic myth. 18 In the former 
the origin of the gods is presented and the myth is characterized by 
the language of procreation, by pairs whose names are abstract or 
natural opposites, and by gods whose abode is now the netherworld. 
They are the old gods, the dead gods, whose influence nevertheless 
is still felt in this world. In the latter type of myth the conflict or 
war is presented from which the victory of life and order comes. 
These are the younger or executive gods, whose cult is at present 
observed. Conflict among the gods can occur between the succeeding 

hymn essenien de caractere gnostique," Semitica 11 [1961] 43-54) has argued that the 
hymn is both Essene and gnostic. However, he has only succeeded in showing an 
affinity of language between the hymn and Gnosticism. 

13 Cf. Bousset, Die Religion des Judentums, 253, n. 2. 
14 L. R. Clapham, Sanchuniathon: The First Two Cycles. 
15 W. G. Lambert and P. Walcot, "A New Babylonian Theogony and Hesiod," 

Kadmos 4 (1965) 64-72. The tablets date from the 7th-4th c. B.C. according to the 
authors. 

16 Especially the works of H. G. Guterbock : Kumarbi: Mythen von churritischen 
Kronos, aus den hethitischen Fragmenten zusammengeste/1, iibersetzt und erkliirt, (lstan­
buler Schriften, No. 16; Zurich-New York 1946); "The Hittite Version of the Hurrian 
Kumarbi Myths: Oriental Forerunners of Hesiod," AJA 52 (1948) 123-34; "The Song 
of Ullikummi: Revised Text of the Hittite Version of a Hurian Myth," JCS 5 (1951) 
135-61; 6 (1952) 8-42. These Hittite tablets date from 1400-1200 B.C. 

1 7 J. A. Fitzmyer, The Aramaic Inscriptions of Se fire (Rome I 967). The three steles 
and the treaties upon them date from the 8th c. B.C. 

18 I am indebted in what follows to the as yet unpublished paper of F. M. Cross, 
Jr., "Canaanite Myth and Hebrew Epic." Cf. also his book Canaanite Myth and 
Hebrew Epic: Essays in the History of the Religion of Israel (Cambridge 1973) 40-43. 
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generations in the theogony or between the younger gods and the old 
gods-especially between the head of the younger gods and the old 
gods. When the old gods are bound and cast into the netherworld, the 
victory for the young gods and for life and order is achieved. 

In Canaanite myth then one can reconstruct that the promordial 
pair consisted of the East Wind (Qodm) and Chaos (Bahot). From 
the desire and union of East Wind with Chaos there resulted the 
second pair *'Olamu and *'Olamtu, the masculine and feminine forms 
of the epithet "Ancient" or "Eternal." In Greek the term is translated 
as A ion and can be seen, for example, in Euseb. Praep. evang. 1.10. 7 : 

Then, he says, there was begotten of the wind Kolpia (1Co1..nia) and his 
wife Baau (Pciau) (this, he explains, is Night) Aion. 19 

The final pair of the theogony then was Heaven and Earth. Thereupon 
the cosmogonic gods, El, Dagon (Baal) and Ashtarte followed. 

In this gnostic text the similarity in basic principles to the Canaanite 
myth is striking. Wisdom takes the place of East Wind (94[142].5). 
However, this is not surprising in the light of late Jewish presentation 
of Wisdom as a spirit (e.g. Wis I :6f; 7:22-24) and of gnostic exegesis 
of the nf'l,z.of Gen I, e.g. ApocryJn BG 44: 19-45: 10: 

Then the mother began (apxi::cr0m) 
to move (Emq>tprn0m) 

when she knew 
her fault, that 
her partner ( cru½uyoi;) had not 

agreed (cruµq>wvEtv) with her 
when she was damaged (wtyi::1v) 
in her fulness. 
But (ot) I said, "Christ, what 
is 'to move' (Emq>tprn0m)?" 

But (ot) he 
laughed. He said, "Do you think 
that it is as Moses said 
'over the waters?' No!" 20 

19 Cf. Clapham, Sanchuniathon, 801T for an analysis of this passage as well as 
the translation. In these pages Clapham follows the suggestion of Albright that KOATTI 
is a corruption of KOdM, the figure of Canaanite myth; Baau he then derives from 
Bohu. 

20 Text from W. C. Till, Die gnostischen Schriften des koptischen Papyrus Berolinensis 
8502 (TU 60; Berlin 1955) 128-31; cf. CG II, /: 13.13-21; CG IV, /: 20.29-21.8; in 
CG III, / pages 19 and 20, where this account would appropriately fall, are missing. 
Cf. also the identification of Wisdom and the Spirit in the Barbelognostics in Iren. 
Adv. haer. 1.29.4 (ed. Harvey I. 225). Cf. also 0. Betz, "Was am Anfang Geschah," 
Abraham unser Vater: Festschrift fur Otto Michel, ed. 0. Betz, M. Hengel and P. 
Schmidt (Leiden 1963) 34-39. 
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The second principle is the shadow, which became matter and equals 
chaos. Because of Wisdom's will or desire, from that chaos comes 
Ialdabaoth (94[142].4-95[143]. l l ). 

As Clapham has pointed out, the name Ialdabaoth probably comes 
from two parts, Ialda and baoth, which mean "son of chaos." Ialda 
then would come from the root yld with a frozen accusative ending 
upon it and baoth would come from the same root as biblical bohu. 
Originally the form of bohu was *buhwu in Hebrew or *bahwu in 
Phoenician. By the process of normal vowel development in Phoeni­
cian, the final short vowel would be dropped and the first vowel *a 
would be lengthened by stress to o to produce bohw)bohu. Similarly, 
baoth in the gnostic name probably represents the feminine form of 
the same noun : *bahwatu)bahwat)bahwot)bahot, which corresponds 
to Greek ~aro0. 21 

Lastly, Ialdabaoth is overcome and cast into the netherworld (95[143]. 
11-13). In the Greek mythology, which is dependent upon the Semitic 
myths, 22 the old gods are bound and cast into the netherworld, which 
is explicitly identified as Tartarus, e.g. Hes. Theog. 713-35, 850-68. 23 

Therefore, Ialdabaoth in this gnostic document is formed from the 
fusion of three figures. Or, better said, the God of the OT has been 
devalued by identifying him with the evil leader of the fallen angels 
and with the old, dead god Ialdabaoth and thereby presented as the 
source of this evil world. 24 

Before we can rest with this assertion, it is necessary to consider 
the possibility of influence from Canaanite myth upon a gnostic 
document because of the obvious and lengthy time span involved. 
First of all, it must be said that the myths were still known in the 
Graeco-Roman period. Philo Byblos lived from A.O. 64-140. Further 
elements of Canaanite myth are also preserved by Damascius in De 
princ. 125.3 and attributed to Mochus and Eudemus. 25 Secondly, recent 
studies have focused on the recrudescence of myth in apocalyptic. 
P. Hanson, for example, has shown the resurgence of Canaanite myth 

2 1 Clapham, Sanchuniathon, 39 ff. 
22 Cf. Lambert and Walcot, "'A New Babylonian Theogony and Hesiod." 
23 Hesiod, "Theogony," The Homeric Hymns and Homerica, ed. and tr. H. G. 

Evelyn-White (LCL; Cambridge 1959) 130-33 and 140-43. 
24 Bullard's statement is thus true that this episode of the Demiurge is "the result 

of Jewish legend being worked into a previously existing myth" (The Hypostasis of the 
Archons, 50f). But it should be modified somewhat in that the myth itself is also 
adapted to the legend. 

25 Damascius, Problemes et Solutions touchant Les Premiers Principes, trad. A.-Ed. 
Chaignet (reprint Bruxelles 1964) 2.129-30. 
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in 3 Isa and Zech 9. 26 Similarly, scholars have concluded to the ancient 
Canaanite myth concerning El and Baal as the most probable history­
of-religions background to the Ancient of Days of the Son of Man 
in Dan 7. 2 7 Thirdly, on philological grounds the name Ialdabaoth 
derives from West Semitic lore. Fourthly, it is important to note that 
the genre is the same-a theogonic and cosmogonic myth. Lastly, just 
as the royal cult carried mythical elements which were used in apo­
calyptic, so the apocalyptic groups could have carried these same 
elements to the gnostics. 28 On these grounds it seems reasonable then 
to postulate that ancient Canaanite myth, transmitted over the centuries, 
has influenced this gnostic document. 

It is necessary to note, however, that these myths not only re-surface 
but that they are also reformulated and re-applied and thus, to this 
extent, can be said to be secondary myth. 29 As we mentioned previous­
ly, Wisdom takes the place of East Wind in relation to chaos. Further, 
as in the biblical transformation of the ancient cosmogonic myth, 
there is a first principle, the Great Invisible Spirit (93[141].21-22) 
or the Father (96[144].19-20), who is superior to Wisdom and chaos. 
Further, Wisdom is here considered as androgynous. 30 Her desire 
then is not a hetero-sexual one for chaos; it is rather the aberrant will 
to make a work alone without her partner in the Ogdoad (94(142].6-7). 
The result of this errant desire is then matter, which is chaos and out 
of which laldabaoth proceeds. Next, it is Wisdom who by her angel 
defeats laldabaoth; he is not defeated by one of his own offspring 
or one of the younger gods as in Canaanite myth. We shall see the re­
application when we discuss the function of the Sabaoth account. 

Recently, an alternate hypothesis to the preceding has been offered 
by G. Scholem. 31 In his article he has criticized sharply those scholars 

26 P. Hanson, The Dawn of Apocalyptic (Philadelphia 1975); idem, "Jewish Apo­
calyptic Against its Near Eastern Environment," RB 78 (1971) 31-58; idem, "'Old 
Testament Apocalyptic Reexamined," Interpretation 25 (1971) 454-79. 

21 J.A. Emerton, "The Origin of the Son of Man Imagery," JTS N.S. 9 (1958) 
225-42; C. Colpe, 6 uio~ mu civ0p<imou, TDNT 8 (1972) 400-30; F. M. Cross, Jr., 
Canaanite Myth and Hebrew Epic; Essays, 16-17. 

28 Hanson, "Jewish Apocalyptic Against its Near Eastern Environment," 341T. 
29 Cf. Jonas, "Delimitation of the Gnostic Phenomenon," Le Origini de/lo Gnosticis­

mo, 100-01. 
3° For the significance of the myth of the androgyne, see M. Eliade, Mephistopheles 

and the Androgyne: studies in Religious Myth and Symbol, tr. J. M. Cohen (New York 
1965) 78-124. 

31 G. Scholem, "Jaldabaoth Reconsidered," Melanges d'Histoire des Religions offerts 
a Henri-Charles Puech (Paris 1974) 405-21. 
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who derive Ialdabaoth from "son of chaos." He accuses them of 
philological inexactness in deriving the terms from non-existent Hebrew 
or Aramaic words. He then notes that in the Nag Hammadi documents 
(e.g. NatArch and OnOrgWld) chaos is called the mother of Samael, 
but the name Ialdabaoth is not used in these pericopes. Lastly, 
Scholem proposed that Ialdabaoth derives from two terms : the Ara­
maic active participle yiiled meaning "to beget" and the personal 
name Abaoth which originated as an abridged form or substitute of 
Sabaoth and which was used in magical circles. laldabaoth then is 
the secret name of Samael and means "the begetter of [S]abaoth" 
or "the begetter of Abaoth." The name for Scholem is probably 
connected with the fact that Ialdabaoth creates six or seven powers 
in the gnostic sources. Of these Scholem contends that Sabaoth or 
Abaoth was important since he occupied the main role among the 
powers and since the word sums up all the powers. The tale of 
Sabaoth's repentance is also taken by Scholem as a sign of Sabaoth's 
importance. 

In response, one should note that Scholem does not consider the 
possible Canaanite background or the philological analysis of Clapham, 
who has recourse to the Phoenician rather than Hebrew or Aramaic 
language. Here one must grant to Scholem that Clapham's analysis 
ultimately rests on a hypothetical feminine form of the noun. Secondly, 
while Scholem is correct in observing that the name Ialdabaoth is not 
used, for example in NatArch 87(135)6-8, it is still remarkable that 
the figure known ultimately as Samael/Saklas/Ialdabaoth is here asso­
ciated with origin from chaos, i.e. a son of chaos. Thirdly, it is not 
clear that Sabaoth is the most important of the powers for all the 
gnostics. For some gnostics Adonaios can be the most important 
power (e.g. GrSeth CG VII, 2; cf. ch. 4). The repentance of Sabaoth 
also does not prove that Sabaoth is the main figure among the 
powers, if our interpretation of the Sabaoth passage is correct. Rather, 
Sabaoth's repentance answers a particular need in the late second 
century for some gnostics (see infra). Lastly, Scholem's proposal 
involves a play upon words whether Sabaoth or Abaoth was the term 
combined with yiiled. If Sabaoth was used, it is indeed conceivable 
that Sabaoth could function as both the personal name of one god 
and the plural noun for many powers or gods. But then the omission 
of the "S" in Sabaoth is to be explained in Ialdabaoth. If Abaoth was 
used, it is clear that Abaoth could function as the personal name of 
one god (as Scholem has demonstrated) but it is less clear that Abaoth 
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would have the further connotation of a plural noun for many powers 
or gods in the name Ialdabaoth. In conclusion, then, the origin of 
the name Ialdabaoth from the terms meaning "son of chaos" still 
seems to us the more likely hypothesis in accord with the interpretation 
of Clapham. 

Sabaoth also arises from the conflation of three figures : those of 
the God of the OT, the leading angels, and the apocalyptic visionary. 
First of all, the name is clearly drawn from the OT God, Yahweh 
Sabaoth, as well as, of course, the portrayal of him upon a chariot 
of cherubim (Ezek 1, 10; Isa 6). 

Secondly, the tradition concerning a leading angel, especially Mi­
chael, has influenced the figure of Sabaoth. In NatArch, Sabaoth is 
presented as a figure less than the high God who is against Satan 
(Ialdabaoth) from primordial time, enthroned, bears the name of the 
God of the OT, has power over chaos, and is the maker-and thus 
leader-of angels. In later Judaism similar features are ascribed to 
Michael or a leading angel. For example, Michael is the prince over 
Israel (Dan 10: 13, 21 ; 12: I ; I Enoch 20: 5) and is the opponent of 
Satan-e.g. T Dan 6: 1-4 (cf. NatArch 95(143].20ft): 

And now, fear the Lord, my children, and beware of Satan and his spirits. 
Draw near unto God and unto the angel that intercedeth for you, for he 
is a mediator between God and man, and for the peace of Israel he shall 
stand up against the kingdom of the enemy. Therefore is the enemy eager 
to destroy all that call upon the Lord. For he knoweth that upon the 
day on which Israel shall repent, the kingdom of the enemy shall be 
brought to an end. 32 

In the teaching of Qumran he is also the "Prince of Light," the "Spirit 
of Truth," who from primordial time is opposed to the "Prince of 
Darkness," and the "Spirit of Error" (I QS 3: I 3-25). 33 He also appears 
at Qumran (I QM 17: 6-8), at least in the eschatological battle, as the 
angel who is installed in power over Satan, the Prince of Darkness 
(cf. NatArch 95[143].20ft): 

32 Text in R.H. Charles, The Greek Versions of the Testaments of the Twelve 
Patriarchs (Darmstadt 1960) 140 and translation from Charles, APOT 2. 335. Cf. W. 
Lueken, Michael (Gottingen 1898) 24-30 (cf. also Adam and Eve 12-17). 

33 For the identification of Michael as the Prince of Light, cf. F. M. Cross, Jr., 
The Ancient Library of Qumran and Modern Biblical Studies (rev. ed. New York 1961) 
210-16 and Y. Yadin, The Scroll of the War of the Sons of light, tr. B. and C. Rabin 
(Oxford 1962), 235f and 0. Betz, Der Paraklet (Arbeiten zur Geschichte des Spiit­
judentums und des Urchristentums 2; Leiden 1963) 64-69. 
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6. He will send eternal assistance to the lot to be redeemed by Him through 
the might of an angel : He hath magnified the authority of Michael 
through eternal light 
7. to light up in joy the house of Israel, peace and blessing for the lot 
of God, so as to raise amongst the angels the authority of Michael and 
the dominion 
8. of Israel amongst all flesh. 34 

Although Michael does not bear the name of the God of the OT, 
in late Judaism a leading angel can be so described. Thus the angel 
Yaoel appears in the Apoc Abr 10 : "Go, Jaoel, and by means of my 
ineffable name raise me yonder man, and strengthen him (so that he 
recover) from his trembling." 35 Further, the "lesser Yahweh" of 3 
Enoch 12: 5; 48C: 7; 48D: I, l 02 and Pistis Sophia I. 7 both derive 
ultimately from Jewish speculation upon an angel bearing that name. 36 

However, it must be admitted that there is no evidence of a leading 
angel who bears the name of Sabaoth. 3 7 

Michael is lastly the master over chaos (1 Enoch 20: 5; cf. NatArch 
95[143].23-25) and leader of the angels (1 QM 17: 7; cf. NatArch 
95[143).28). 38 In conclusion, then, it seems clear that the figure of a 
leading angel, especially Michael, has contributed to the portrayal of 
Sabaoth in this account. 

Thirdly, the figure of the apocalyptic visionary has influenced the 
portrayal of Sabaoth. Later, in considering the tradition underlying 
this pericope, we shall discuss in greater detail the terminology and 
the pattern of motifs within the tradition concerning the apocalyptic 
visionary. For the moment it can be summarily stated that in apo­
calyptic the seer is taken up, receives a vision of the divine throne and/or 
chariot, and is then given revelation concerning secret mysteries. The 
seer himself can also be installed in heaven in a position of authority 
(e.g. Enoch in I Enoch 69-71; cf. also 2 Enoch 20-22). In the related 
traditions concerning Moses, he can sit upon the divine throne (e.g. 
Ezekiel the Tragedian in Euseb. Praep. evang. 9.29) and also be called 
God and king (theos kai basileus, Philo De vita Mosis 1.158). Similarly, 

34 Yadin, The Scroll of the War, 340f. 
35 G. H. Box, The Apocalypse of Abraham (London 1919) 46. 
36 Cf. Odeberg, 3 Enoch, 188-92 for discussion of the matter. The references to the 

"little Yao" may be found in C. Schmidt-W. C. Till, Koptisch-gnostische Schr/ften, 3. 
Aull. (GCS 45; Berlin 1962). 

37 However, cf. in Josh 5:14-15 the far s•bii' YHWH. This reference was pointed 
out to me by Professor Cross. 

38 Cf. Lueken, Michael, 32-43. 
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Sabaoth is taken up, placed in charge of the seventh heaven, receives 
the name God of the Forces, fashions his own chariot, and then 
receives a revelation from Life. 

In conclusion, then, Sabaoth has been formed from these three 
figures. Or, perhaps again better said, in these gnostic documents the 
God of the OT has been split in two-into a father who is totally 
evil and into an offspring, who is rehabilitated through Wisdom. 

To return to the text from these lengthy discussions of Ialdabaoth 
and Sabaoth, we note that since Sabaoth had seen the angel cast his 
father down to Tartarus (95[143].10-15), he repented. In this context, 
the "strength of that angel" serves to terrify Sabaoth, to instill fear in 
him. Here, then, "to repent" (µEtavodv) is used in the sense familiar 
to Diaspora Judaism of a religio-ethical conversion, a change in 
one's relation to God. 39 In this case, however, there is no sin on the 
part of Sabaoth but rather his turning away from the blasphemous 
claim of Ialdabaoth and his turning toward Wisdom. 

Besides repenting, Sabaoth condemned his father, namely, Ialdabaoth 
(95[143].2f). 4° Further, matter is identified as his mother and equally 
condemned as hostile to the heavenly realm. The metaphor that 
"matter is a mother" is not present in the OT or NT. However, 
in Plato's Timaeus within the universe the principle which receives 
forms is described as M11tiJp tau yqov6t0~ (SIA) and also as n0itv11 
(49A and 52D). 41 Then, Philo in a section alluding to the Timaeus 
draws upon this metaphor and identifies the receptive principle as 
matter. He utilizes the metaphor in De ebrietate 61 in an ethical 
context, in which he allegorically discusses the soul. Noticeable here, 
however, is the depreciation of matter as something negative. In sec­
tions 56-64 Philo is treating of the soul ('Vuxit) and its relation with 
apparent goods. He admires the soul that confesses that it cannot 
withstand these but praises the mind (ouivota), such as Sarah, who 
has no part with the mother's side and has only male parentage 
( Gen 20: 12). Then in section 61 Philo describes Sarah in these words : 

39 Instead of i!;mcr,ptq,1:1v, µi:tavodv becomes the translation equivalent of the OT 
:rnz., in the later translations of the OT and in the later translations and/or compositions 
of the apocrypha and pseudepigrapha. Cf. J. Behm and E. Wiirtheim, µi:tavotco, µi;to.vma, 
TDNT 4 (1967) 989-95. 

40 Although the term 1Catay1vci>cr1C1:1v is rare in the LXX, it occurs at Deut 25: I 
in the sense of courtroom condemnation. 

41 Plato, Timaeus, tr. R.G. Bury (LCL; Cambridge 1966) 112-13, 118-19, and 124-
25. 
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She is not born of that material substance perceptible to our senses, ever 
in a state of formation and dissolution, the material (GA.rt) which is called 
mother (µrt-n']p) or foster-mother or nurse of created things by those in 
whom first the young plant of wisdom grew; she is born of the Father and 
Cause of all things. 42 

Similarly, in Leg all 2. 51, when speaking about Levi, Philo uses 
this same metaphor of matter as a mother but in this case with the 
mind (voui;) considered as the father. Here it should also be noted 
that Levi leaves both father and mother since his portion is God. 
Philo writes : 

This man forsakes his father and mother (µrti:t]p), his mind and material 
(GA.rt) body, for the sake of having as his portion the one God, "for the 
Lord himself is his portion" (Deut l0.9). 43 

Although this metaphor of "matter as a mother" then is not ulti­
mately from Judaism, its usage by Philo indicates that its presence 
in this gnostic document could be mediated through Jewish circles.44 

Next, Sabaoth is said to loathe (crtKXaivEtv) his mother matter. 45 

Then, in contrast, he is said to sing songs of praise up to Wisdom 
and her daughter Life. Usually in the OT it is God who is the object 
of praise, except for Prov I : 20 and 8: 3 where Wisdom in the LXX 
is praised. 46 In this change in object from the usual, one sees in 
miniature the significance of Wisdom for Gnosticism. 47 Further, if in 
fact the Sabaoth account derives mainly from apocalyptic literature, 
we already see mirrored in this pericope a contributing factor to the 
rise of Gnosticism-the combination of wisdom and apocalyptic tradi­
tions. 

42 Philo, De ebrietate 61, ed. L. Cohn and P. Wendland (Berlin 1897) 2. 181; 
translation F. H. Colson and G. H. Whitaker, LCL (1960) 3. 349. 

43 Text in Cohn-Wendland, I. 100 and translation from LCL (1962) I. 257. 
44 Cf. also NatArch 94(142).12-18 in which matter is also considered as feminine 

and produces the abortion, who is Ialdabaoth. I am grateful to B. Layton for refining 
my understanding of these passages. 

45 The term cr1qaiv1:1v does not appear in the LXX, Philo, or NT but does appear 
in the tranlation of Aquila. 

46 The Hebrew p, "to cry out" is rendered passively so that Wisdom is praised. 
Cf. G. Delling, uµv0<; Kt>.., TDNT 8 (1972) 493-98. Also in the NT it is God who is 
either explicitly or implicitly the object of praise (Matt 26: 30; Mark 14: 26; Acts 16: 25; 
Heb 2: 12). 

47 Cf. U. Wilckens, croq,ia, TDNT 7 (1971) 509, who writes that the Wisdom myth 
belongs to the basic foundation of the gnostic systems. However, this remark is appro­
priate only to certain systems based on a female principle within the Jewish and 
Christian forms of Gnosticism; cf. the systems based on a male principle in Jonas, 
Gnosis und spiitantiker Geist, I. 335-51. 
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2. The Ascent and Enthronement of Sabaoth 95(143).19-25 

19 AYW ATCOct>IA MN ZWH TOprrq €2PA"i A(j 

20 KA01CTA MMO(j €~N TM€2CA( ,1(j€ MIT€ 

21 TTCA MTTITN MTTKATATT€TACMA oyTe 

22 TTCA NTTT€ MN TTCA MTTITN AYW AYMOY 

23 Te epoq ~e TTNOyTe NNAYNAMIC CA 

24 8;}.W0 ~€ €(jMTTCA NTTT€ NNAYNAMIC 

25 MTTX;l.OC ~€ ATCOct>IA KA01CTA MMO(j 

And Wisdom and Life caught him up and 
gave him charge (Ka01muvm) of the seventh heaven 
below the veil (Ka-ram'.tacrµa) 
between Above and Below. And they called 48 

him God of the Forces (MvaµH;) Sabaoth, 
because it is above the Forces (&uvaµ1~) of 
the Chaos (xuo~) that he is because Wisdom put 

him in charge (Ka01crtuvm). 

Now that Sabaoth has repented and praised Wisdom and Life, they 
catch him up and place him in charge of the seventh heaven, where 
he is given a divine name and later fashions a chariot for himself and 
receives instruction concerning the eighth heaven. When we ask what 
tradition or traditions lie behind this material, the answer must be 
that two traditions from Judaism have been conflated here : the 
tradition concerning the apocalyptic visionary and the tradition con­
cerning heavenly enthronement. 

We begin with the tradition concerning the ascent of the apocalyptic 
visionary. First of all, we note that the term "to catch up" or "to 
snatch up" (Twprr ezpA-1 ap1tcisEtV) 49 is used in apocalyptic contexts 
for the translation to heaven ( e.g. Enoch in Wis 4: 11 ; Adam in Apoc 
Mos 37) or for the mystic rapture of the visionary (e.g. Paul in 2 Cor 12: 2, 
4). 50 Next, as for the chariot and instruction or revelation by Life, 
ultimately the material derives from the prophets Ezekiel (I, 10 and 
43: 3) and Isaiah (6), who have a vision of the divine chariot (:i:i:,,~/ 
cipµa) and/or throne (No:,/0p6vrn;). But, then, within apocalyptic 
Judaism, the visionary is first snatched up or taken up, given a vision 
of the divine throne and/or chariot and then provided with a revelation 
concerning secret mysteries. For example, in I Enoch, Enoch in his 
dream vision is lifted up into heaven by the winds (14: 8) and brought 
into a house within a house where he saw "a lofty throne : its 

48 The active translation "they called him" seems to me preferable to the passive 
translation "he is called" proposed by Layton, since the other verbs in the pericope 
are active, since the tense is perfect, since Wisdom and Life are available as the subjects 
and since the giving of the name seems to be part of the enthronement scene. If the 
verb were to be translated as "he is called," I should think that one would expect a 
present tense as in the clause "since he is up above the Forces of chaos." 

49 Cf. W. E. Crum, A Coptic Dictionary (Oxford 1962) 430b. 
50 See also I Thess 4:17 and Rev 12:5. Cf. W. Forster, ap1ru~co, TDNT I (1964) 

472-73. Note that in Wis 4: II the verb refers not to the death (sic Forster 472, n. 2) 
but to the translation of Enoch. 
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appearance was as crystal, and the wheels thereof as the shining sun; 
and there was the vision of cherubim" (14: 18). 51 As in Ezechiel, 
the association here of wheels and a throne indicates that the motifs 
of chariot and throne have been united. Enoch then receives revelation 
first in the form of audition. He is charged to bring the word of the 
Lord to the Watchers (14:24-16:4). Then he receives revelation in 
the form of vision and interpretation. He is taken through the cosmos 
and through Sheol in order to see the hidden places and treasuries, 
while the angel accompanying him explains all to him (l 7-36). Similarly, 
in the T Levi, in a dream-vision Levi ascends to heaven at the bidding 
of an angel (2: 7). As he ascends through the three heavens their 
contents are revealed to him and explained by the accompanying 
angel (2: 8-3: IO). Upon arriving at the highest heaven, he is given 
a vision of the Most High upon his throne of glory (5: I). Then Levi 
receives the revelation that is more important for this document : 
"Levi, I have given thee the blessings of the priesthood until I come 
and sojourn in the midst of Israel" (5:2; cf. 8:2-19; 14:7; 16:l; 17-
18). 52 Again in 2 Enoch, Enoch is taken up by angels (3: I) through 
the various heavens (3: 2-19: 6). Through vision and audition the 
contents of these heavens are revealed to him by the angels. Then 
finally he beholds the throne of the Lord and the glory of his face 
(20-22). Enoch himself is then transformed from his earthly garments 
(22 :4-12). He is instructed first by the angel Pravuil or Vretil (23: l-6); 
then, after being seated at the left of the Lord near Gabriel, he is 
given the major revelation as he is instructed by the Lord concerning 
the origins of the cosmos (24-33). 

Also in Apoc Abr one finds this pattern. Inc. 15 Abraham is taken up 
by an angel and given a vision of the divine throne and chariot (l 7-l 8): 

"And as I stood alone and looked, I saw behind the living creatures a 
chariot with fiery wheels, each wheel full of eyes round about; and over 
the wheels was a throne; which I saw, and this was covered with fire, 
and fire encircled it round about, and lo! an indescribable fire environed 
a fiery host. And I heard its holy voice like the voice of a man." 53 

In both vision and instruction by the Lord, the universe and also the 
history of mankind are then revealed to Abraham (l 9-29). Interestingly 
enough, for our purposes, the vision of mankind consists of multitudes 
of people on the right and multitudes on the left (21-22, 27). The 

51 Charles, APOT, 2. 197. 
52 Charles, APOT, 2. 307. 
53 Box, The Apocalypse of Abraham, 63. 
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history of the world is then told from this perspective with those of 
the right representing the people of God and those of the left re­
presenting the nations (21-29), some of whom are to be saved, and 
some damned (22). 

Likewise in Test Abr this pattern is discernible. Abraham is lifted 
up by Michael into the heavens (10, Rec. A; 8, Rec. B) and receives 
a vision of a throne. However, here there are two thrones, one for 
Adam (11, Rec. A; 8, Rec. B) and one for Abel (12-13, Rec. A; cf. also 
11, Rec. B, where the second throne, however, is not explicitly men­
tioned). Also through vision and through the instruction of Michael 
a revelation is given to Abraham, especially about the judgment of 
souls after death (11-14, Rec. A; 8-12, Rec. B). Again, for our 
purpose, it is important to note that there is an angel on the right 
who represents the righteous and an angel on the left who represents 
the wicked (12-14, Rec. A). 54 From these two late pieces of apo­
calyptic literature, Apoc Abr and Test Abr, 55 one can conclude that the 
motif of separation into right and left became incorporated as a final 
part of this tradition concerning the ascent of the apocalyptic visionary 
in late Judaism. 

As one considers this pattern of the ascent of the apocalyptic seer, 
his vision of the throne/chariot and reception of revelation, it is 
important to note that there are variations. The seer may behold not 
only God upon his throne but also some other important figure upon 
a throne (e.g. Adam or Abel in Test Abr 11-12, Rec. A). Secondly, the 
seer himself may be transformed into one like an angel and seated in 
heaven (Enoch in 2 Enoch 22). Or the seer may be himself installed 
in a position of power, i.e. enthroned (e.g. Enoch in I Enoch 69-71). 
The revelation may then consist in a vision of the judgment that is 
given by the enthroned figure (e.g. Test Abr 11-12, Rec. A). Lastly, 

54 This same pattern can be found in Christian apocalyptic material. For example, 
in Rev John ascends ( 4: I), sees the throne ( 4: 2-11) and then receives revelation by 
vision and audition (5: 1-22:7). In Ase Isa after Isaiah ascends (7:2f), he sees the 
praise of the Lord but not the glory of the Lord itself (IO: 1-3) and then receives the 
revelation concerning the future descent of Christ into the world, his life and death 
and reascent (10:7-11 :36). 

55 Box dates the Apoc Abr between the fall of Jerusalem and the early decades of 
the second century (The Apocalypse of Abraham, XVI) and the Text Abr in its original 
form to the first half of the first century A.O. (G. H. Box, The Testament of Abraham, 
London 1927, XXVIII). Schmidt dates the short recension of Test Abr to the same 
period and proposes the first half of the second century A. D. for the longer recension 
(F. Schmidt, Le Testament d'Abraham, Diss. Strasbourg 1971, I. 119-20). 



THE SABAOTH ACCOUNT IN NATARCH 41 

the judgment upon men may be made in terms of a distinction between 
right and left (e.g. Apoc Abr 21-39; Test Abr 12-14, Rec. A). 

It is clear then that the Sabaoth account draws upon this tradition 
of the ascent of the apocalyptic seer. The terminology is the same 
(Twprr eipA1/ap1ta~Etv, lipµa). The sequence of motifs is the same: 
ascent, the chariot/throne, revelation by instruction and the separation 
into right and left. Here Sabaoth not only ascends but is also installed 
in a position of power. As we have seen, the variety within the 
tradition of the apocalyptic seer also provides examples of this possi­
bility. 

While the main and direct influence upon the Sabaoth account 
derives then from apocalyptic literature, we would not exclude but 
rather include further influence from Diaspora Judaism. Specifically, 
some traditions concerning Moses, which are themselves related to the 
traditions found in apocalyptic literature, portray Moses as seated 
upon God's own throne (Ezekiel the Tragedian in Euseb. Praep. evang. 
9.29) and given the name of God and king (Philo De vita Mosis l.l 58). 
However, in these passages the reference is to a throne rather than 
chariot and there is no mention of separation into right and left. 

Specifically new in the Sabaoth account are the context of time 
(i.e. as the origin of the universe), the application of this tradition 
to the son of the Demiurge rather than to a mortal, his repentance 
prior to ascent, and the fashioning of rather than simply the vision 
of the chariot. Also new is the fact that Wisdom and Life take Sabaoth 
aloft rather than an angel or angels as in apocalyptic literature (e.g. 
Apoc Abr 15). Again, in this alteration we see in miniature the 
confluence of the wisdom and apocalyptic traditions. 

After his ascent, Sabaoth is placed in charge of the seventh heaven. 
In translating the phrase as "installed him over the seventh heaven," 
Bullard 56 has failed to see that underlying the Coptic usage KA e I CT HM 1 

e~N is the Greek idiom 1ca8icrtT)µt t1ti "to place in charge of." 57 

56 Bullard, The Hypostasis of the Archons, 37. 
57 1ca8icrt11µ1 appears frequently in the Hellenistic period in the sense of "to place 

in charge of," or "to set in an office" or "to install" (cf. W. Bauer, Griechisch-deutsches 
Worterbuch zu den Schriften des Neuen Testaments und der ubrigen urchristlichen Literatur, 
5. Aufl. (Berlin 1958) 771. The verb can be used absolutely with only an accusative 
object, e.g. Tit I : 5, but appears more frequently with the preposition bti ( cf. A. 
Oepke, tca0icrt11µ1, TDNT 3 (1965) 444-47). This idiom tca0icrt11µ1 bti is then rendered 
as K>.&ICTMI e.xN in the Sahidic NT at Matt 25:21. Besides installation as king, 
e.g. Ps 2:6 LXX, the term can apply to other offices (e.g. high priest I Mace 10:22 
LXX) or responsibilities (e.g. Matt 25: 21 ). 
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Subsequently Sabaoth will receive a name, fashion a chariot, and 
henceforth have the right hand called life and the left hand called 
unrighteousness. 

It seems to us that the Sabaoth account here conflates the tradition 
concerning heavenly enthronement with that of the ascent of the 
apocalyptic visionary. 58 When Sabaoth is placed in charge of the 
seventh heaven, he is installed as king although he is not given the 
title. We shall see that Sabaoth then functions to rule over those who 
are not gnostics, while the gnostics belong to the "kingless race" 
(97[145].4-5). 

Recent studies, especially those of P. Hanson, have strikingly illu­
minated the myth and ritual pattern which underlies enthronement 
material in Judaism. 59 Basically the myth relates that in response 
to a threat the divine warrior appears, defeats his enemies, returns 
to assume his kingship which is evidenced in the building of his 
temple, and then manifests his reign. Within the Mesopotamian realm 

In the NT 1m0icrtl]µt also appears frequently in the same senses noted above. 
However, it does not occur in the scenes of heavenly enthronement (e.g. Phil 2:9 
U7tEpU\j/OUV; Eph I :22 UltOtacrcrEtV; oiocoµt KEq>OATJV; Heb I :3 1m0i~E!V EV OE~!~). 

58 By heavenly enthronement, I mean installation in heaven in royal power, whether 
in fact the person sits on a throne or not. For the sake of terminological clarity, I also 
follow the distinctions of G. W. E. Nickelsberg, Jr., who writes: "Hereafter, I use 
'exaltation' to mean exaltation to authority, 'assumption' to mean the translation of 
the soul or spirit to heaven immediately upon death, and 'ascension' and 'elevation' 
to mean a literal going up to heaven, with no specification of time (before death, 
immediately after death, or at the time of a future resurrection)." His remarks are 
found in Resurrection, Immortality, and Eternal Life in Intertestamental Judaism 
(HTS 26; Cambridge 1972) 82, n. 134. To this list of terms one should also add 
"installation of a prophet" as the transfer of authority to the prophet. It would be 
further helpful to distinguish not only the terms but also the traditions of enthrone­
ment, installation as prophet, and exaltation. Besides over-utilization of Mesopotamian 
parallels and under-utilization of Canaanite material, the basic flaw, for example, in 
Geo Widengren's book The Ascension of the Apostle and the Heavenly Book (Acta 
Universitatis Upsaliensis 7; Uppsala I 950) is the failure in the period of the classical 
prophets to distinguish installation of a prophet from enthronement of a king. In this 
regard, he is followed by J.P. Schultz, "Angelic Opposition to the Ascension of Moses 
and the Revelation of the Law," JQR 61 (1971) 282-308. On the installation of a 
prophet, see F. M. Cross, Jr., "The Council of Yahweh in Second Isaiah," JNES 12 
( I 953) 274-77; G. E. Wright, "The Lawsuit of God : A Form Critical Study of 
Deuteronomy 32," Israel's Prophetic Heritage: Essays in Honor of James Muilenburg, 
ed. B. W. Anderson and W. Harrelson (New York 1962) 41-43; K. Baltzer, "Considera­
tions Regarding the Office and Calling of the Prophet," HTR 61 (1968) 567-81. For 
the tradition of exaltation, particularly in some intertestamental texts, see Nickels­
berg, Resurrection, Immortality and Eternal Life. 

59 P. Hanson, Th~ Dawn of Apocalyptic; idem, "Jewish Apocalyptic Against its 
Near Eastern Environment"; idem, "The Old Testament Apocalyptic Reexamined." 
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the classical statement of this myth occurs in the Eniima Elis. 60 This 
same mythical pattern is found as well in a simplified form in the 
Apsu-Ea conflict of tablet I: i.e. threat (37-58), combat-victory (59-70), 
and temple built (71-77). 6 1 Also in the Baal cycle from U garit, Hanson 
has found the same ritual structure as the most common reconstruc­
tion of the Baal-Yam conflict. 62 

Israel as well drew upon the myth and ritual pattern of this material 
but directed it towards its own historical experience. Thus, Israel 
interpreted the Conquest in terms of the triumph of Yahweh as the 
Divine Warrior. In one of the earliest examples of Israelite poetry, 
Exodus 15, we find this same pattern in a hymn from the League, 
which celebrates the ritual conquest. Specifically, as Hanson suggests, 
the pattern is as follows : 63 

Combat-Victory (vv. 1-12) 
Theophany of Divine Warrior (8) 
Salvation of the Israelites (I 3-l 6a) 
Procession and Building of Temple (16b-17) 
Manifestation of Yahweh's Universal Reign (18) 

60 Hanson presents the pattern in detail as follows in The Dawn of Apocalyptic, 302 : 
Threat (I: I 09-11: 91) 
Combat-Victory (IV: 33-122) 
Theophany of Divine Warrior (IV: 39-60) 
Salvation of the Gods (IV : 123-46; VI : 1-44; cf. VI : 126-27, 149-51) 
Fertility of the Restored Order (V:1-66; cf. VII:1-2, 59-83) 
Procession and Victory Shout (V :67-89) 
Temple Built for Marduk (V: 117-56; VI:45-68) 
Banquet (VI: 69-94) 
Manifestation of Marduk's Universal Reign (anticipated: IV:3-18; manifested: VI:95-

VII: 144) 
6 1 Hanson, The Dawn of Apocalyptic, 303. 
62 In detail Hanson provides the following pattern in The Dawn of Apocalyptic, 

302: 
Threat (2.1(137]) 
Combat-Victory (2.4(68]) 
Temple Built (4(51]) 
Banquet (4.6.39IT.[51]) 
Manifestation of Baal's Universal Reign (anticipated: 2.4.9-10(68]; manifested: 4.7.9-

12(51]) 
Theophany of Divine Warrior (4.7.27-39(51]) 
Fertility of Restored order (anticipated: 4.5.68-71(51]; effected: 4.7.18-30(51]; cf. 6.3.6-7, 

12-13(49]). 
63 Hanson, The Dawn of Apocalyptic, 301. Cf. F. M. Cross, Jr., and D. N. Freedman, 

"The Song of Miriam," JNES 14 (1955) 237-50; and Cross, Canaanite Myth and 
Hebrew Epic, Essays, 16-17. 
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The psalms, and particularly the enthronement psalms (Ps 47, 93, 
95-99) demonstrate that the old mythic patterns were kept alive in the 
royal cult at Jerusalem. Thus in Ps 47, for example, the victory of 
Yahweh is portrayed in the opening verses (2-5). The procession or 
ascent of the Lord (v. 6) is followed by the acclamation of Yahweh 
as king (vv. 7-8). In the following verses (9-10), then, his universal 
reign is made manifest. 64 Similarly, in the royal psalm, Ps 2, this 
pattern is maintained with the added motif that the Davidic king has 
been adopted by Yahweh as his son (v. 7; cf. also Ps 110). 

Within proto-apocalyptic this material again re-surfaces. As Hanson 
has shown, the oracle in Zech 9 recapitulates the ancient myth and 
ritual pattern and the League pattern of ritual conquest.65 In his 
dissertation, W. Millar has extended this analysis to the cycles of the 
Isaiah Apocalypse (Isa 24-27) and shown that the same pattern is 
visible in this material, i.e. Yahweh's battle and victory (Isa 24: 1-13, 
l 8c-23; 25: 10-12; 26: 1-27: I), the procession with the Ark to the 
temple (26: 1-8), and the beginning of reign with the victory feast 
upon the mount (Isa 25: 6-8). 66 

It is also now clear that the dream-vision of Dan 7, an example 
of full-blown apocalyptic, reflects ancient Canaanite myth. The picture 
of the transcendent God, the Ancient of Days, has been presented in 
El-language, while the one like a son of man, the symbol for the 
true Israel in v. 27, has been presented in Baal-language. 67 However, 
the pattern remains the same.68 The threat to the divine council is 
present in the emergence of the four beasts from the sea (vv. 3-8). 
The victory occurs through the judgment and destruction of the beasts 
(vv. 9-12). The enthronement of this one like a son of man and the 
manifestation of his reign occur through his presentation to the Ancient 

64 Hanson, The Dawn of Apocalyptic, 307. 
65 Specifically, he sets forth its pattern as follows in The Dawn of Apocalyptic, 315f: 

Conflict-Victory ( vv. 1-7) 
Temple Secured (8) 
Victory Shout and Procession (9) 
Manifestation of Yahweh's Universal Reign (10) 
Salvation: Captives Released (11-13) 
Theophany of Divine Warrior (14) 
Sacrifice and Banquet ( 15) 
Fertility of Restored Order (16-17) 

66 W.R. Millar, Isaiah 24-27 and the Origin of Apocalyptic (Ph.D. diss., Harvard 
University 1970) 95ff, 156-75, 190ff. 

67 Emerton, "The Origin of the Son of Man Imagery"; Colpe, 6 ul~ toil civ9p<imou; 
Cross, Canaanite Myth and Hebrew Epic; Essays, 16-17. 

68 Hanson, "Old Testament Apocalyptic Reexamined," 474ff. 
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of Days and installation in royal power : "And he came to the Ancient 
of Days and was presented before him. And to him was given dominion 
and glory and kingdom, that all peoples, nations, and languages should 
serve him; his dominion is an everlasting dominion, which shall not 
pass away, and his kingdom one that shall not be destroyed" (Dan 
7:13b-14). 

The vision of l Enoch 71, with its Son of Man and Head of Days, 
is apocalyptic and obviously draws consciously upon Dan 7. Here 
the apocalyptic seer Enoch, after being translated in spirit to heaven 
and being shown by Michael the temple of the Lord and his throne, 
is proclaimed to be the Son of Man. He is the one who is enthroned 
as the Son of Man ;69 he is the one who is installed in this position 
of power and authority. His reign then is characterized by peace, 
righteousness and length of days : 

He proclaims unto thee peace in the name of the world to come; 
For from hence has proceeded peace since the creation of the world, 
And so shall it be unto thee for ever and for ever and ever. 
And all shall walk in thy ways since righteousness never forsaketh thee : 
With thee will be their dwelling-places, and with thee their heritage, 
And they shall not be separated from thee for ever and ever and ever. 
And so there shall be length of days with that Son of Man, 
And the righteous shall have peace and an upright way 
In the name of the Lord of Spirits for ever and ever" 

(vv. 15-17) 70 

In this passage concerning Enoch, then, we see the conflation of two 
traditions, that of the ascent of the apocalyptic seer and vision of 
the throne of the Lord and that of the heavenly enthronement. It is 
because of the conflation of these two tradition that the motifs of the 
threat, battle and victory of the Divine Warrior, are omitted in favor 
of the ascent of the apocalyptic visionary from this scene of heavenly 
enthronement. 

In two other instances we find the conflation of these two traditions 
outside apocalyptic literature but within the literature of Diaspora 
Judaism. In both cases, it is Moses who is the seer. The first instance 

69 V. 14a perhaps echoes the adoption formula of Ps 2:7. 
7° Charles, The Book of Enoch ( 1912) 145-46. At the underlined thee or thy, 

I have followed the reading of the text rather than Charles' emendation and translation 
into the third person, him or his. 2 Enoch 22: 6, Targ Ps-Jon on Gen 5: 24 and 3 Enoch 
witness the possibility of such an exaltation of Enoch; cf. also Bousset, Die Religion des 
Judentums, 353-54, who has argued for the reading of the text rather than for emenda­
tion. 
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occurs in Ezekiel the Tragedian, probably an Alexandrian dramatist 
of the 2d c. B.C., 71 wherein Moses recounts to his father-in-law a 
dream that he has had : 

Methought upon Mount Sinai's brow I saw 
A mighty throne that reached to heaven's high vault, 
Whereon there sat a man of noblest mien 
Wearing a royal crown; whose left hand held 
A mighty sceptre; and his right to me 
Made sign, and I stood forth before the throne. 
He gave me then the sceptre and the crown, 
And bade me sit upon the royal throne, 
From which himself removed. Thence I looked forth 
Upon the earth's wide circle, and beneath 
The earth itself, and high above the heaven. 
Then at my feet, behold! a thousand stars 
Began to fall, and I their number told, 
As they passed by me like an armed host : 
And I in terror started up from sleep. 72 

The biblical starting point for this composition by Ezekiel is obvious­
ly the ascent of Moses on Mt. Sinai to receive the Law from God 
(Exod 19f and 24). However, equally clearly, Ezekiel has expanded 
upon that biblical incident by presenting God there as sitting upon a 
throne with crown and sceptre 73 and by portraying Moses as receiving 
these emblems of royalty, a vision of the universe and the homage 
of the stars. Cerfaux has seen in this passage an influence from 
Orphism. 74 However, in the proposed Orphic fragments there is neither 

71 Fragments from Ezekiel's drama The Exodus were taken over by Alexander 
Polyhistor (80-40 B.C.) and thence preserved in Eusebius, Praep. evang. 9.29 and 
Clement of Alexandria, Stromateis 1.23.155. Cf. E. Schiirer, Geschichte des judischen 
Volkes im Zeitalter Jesu Christi, 4. Aull. (Leipzig 1909) 3.502 and W. Meeks, The 
Prophet-King: Moses Traditions and the Johannine Christology (NovTSup 14; Leiden 
1967) 149. In what follows I am also indebted to the seminar paper of J. Robertson, 
"Ezekiel the Tragedian: Scholia," N.T. Seminar Papers, Harvard Divinity School, 
May 8, 1970. 

72 Text in Eusebius, Die Praeparatio Evangelica, hrsg. K. Mras (GCS 43.1; Berlin 
1954) 529; trans. from E. H. Gifford, Eusebii Pamphili, Evangelicae Praeparationis, 
vol. 3, part I (Oxford 1903) 470. J. Strugnell in "Notes on the Text and Metre of 
Ezekiel the Tragedian's 'Exagoge'," HTR 60 (1967) 451, n. 6, suggests plausibly that 
the text in line 11 should be emended from 1tapt':oroKE to miporoKE in order to secure the 
proper metre. 

73 The "man of noblest mien" must represent God; cf. the Ancient of Days in 
Dan. 7. 

74 L. Cerfaux, "Influence des Mysteres sur le Judaisme Alexandrin avant Philon," 
le Museon 37 (1924) 54-58. As Orphic fragments, he refers in this article (pp. 36ff) 
to ps-Justin, Cohortatio ad Graecos 15 and De Monarchia 2; Clement of Alexandria, 
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a parallel in form nor in content. 7 5 On the other hand, the influence 
of biblical and apocalyptic tradition upon this scene is clear. Regarding 
the form of this passage, one should first note the dream with its 
interpretation by another person in Gen 37:9f (cf. the allusion here 
to Joseph's dream in the motif of the "stars" paying homage to Moses) 
and by an angel in Dan 7 as well as the dream-vision in l Enoch 14. 
In drawing upon this form from biblical and apocalyptic tradition 
Ezekiel Tr has retained it here, since it is also appropriate to Greek 
drama. 76 Concerning its content, like the apocalyptic seer, Moses 
after his ascent sees the divine throne and then receives as his revelation 
a vision of what is upon the earth, beneath the earth, and above the 
heaven (cf. l Enoch 14ff; 2 Enoch 3ft). Probably the motif of homage 
of the stars derives from Gen 37 :9, while the motif of the stars 
which form the host of heaven and whose number can be told comes 
from Isa 40: 26. In his wide-ranging study, Meeks has shown that 
the motif of Moses' ascent on Mt. Sinai as his enthronement as 
king occurs not only in intertestamental literature but also in Rabbinic 
and Samaritan literature and plausibly suggests an early exegetical 
tradition as the source of these disparate phenomena. 77 

The function of the dream-vision is then made clear in the inter­
pretation rendered by Moses' father-in-law: 

Stromateis 5.14.123-24; and Eusebius, Praep. evang. 13.13.12.5. He is followed in this 
view by E. R. Goodenough in By light, light: The Mystic Gospel of Hellenistic 
Judaism (New Haven 1935) 290f and in Jewish Symbols in the Greco-Roman Period 
(New York 1964) 9. IOI. 

75 The form of the Orphic fragments is not that of a dream as here in Ezekiel Tr. 
The Orphic fragments contain a vision of the Lord upon his heavenly throne; however, 
there is no enthronement of the seer. 

76 A. Kappelmacher in "Zur Tragodie der hellenistischen Zeit," Wiener Studien: 
Zeit. far klassische Philologie 44 (1924-25) 78f has provided examples of the use of 
dreams in Greek dramas (e.g. the dream of Atosia in Aeschylus, Persians) but also 
noted that interpretation of the dream by another person is not customary. Rather, 
dreamers usually interpret their own dreams. For interpretation by another person 
he can only point to one drama, Brutus of Accius; in addition he refers to the Roman 
Praetextata and Cicero, De divinatione 1.44. Cf. also B. Snell, "Ezechiels Moses-Drama," 
Antike und Abend/and 13 (1967) 154-55, who points to the dream of Jacob or Joseph 
as the inspiration of this passage, since the dreams of Greek drama are those of ill 
fate rather than heavenly enthronement. Meeks, however, only points to Greek tragedy, 
The Prophet-King, 148. 

77 Meeks, The Prophet-King, 194; cf. Deut 33: 5 as a scriptural starting point for 
Moses as king. For the motif of sitting upon the throne of Yahweh, can the inspiration 
be such a passage as I Chr 29: 23 (cf. I Chr 28: 5), when transposed to a heavenly 
setting (cf. Dan 7)? 
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This sign from God bodes good to thee, my friend. 
Would I might live to see thy lot fulfilled! 
A mighty throne shalt thou set up, and be 
Thyself the leader and the judge of men! 
And as o'er all the peopled earth thine eye 
Looked forth, and underneath the earth, and high 
Above God's heaven; so shall thy mind survey 
All things in time, past, present and to come. 78 

Moses is to set up a "mighty throne." We suggest the hypothesis 
that this "mighty throne" represents not only the dynasty but also 
the kingdom or nation, which Moses is ultimately to found when he 
leads the people out of Egypt (cf. 2 Sam 3: IO and I Kgs 2 :4). 
This throne is to be more than just the men whom he will "lead 
and judge"; it is to be the enduring Jewish nation, to which even 
the diaspora Jew was related. 79 For Ezekiel Tr the Jewish people are 
not only God's chosen people (cf. Praepar. evang. 9.29.8; Mras [GCS 
43. I] 530.23-27), but also by the heavenly enthronement of Moses 
the nation is validated as divinely established. Although Moses sits 
upon the throne and receives the emblems of kingship, he does not 
receive the title king, probably in order to remain closer to the biblical 
text and also to reserve the title king for the king of Egypt (e.g. 
Praepar. evang. 9.29.8; Mras [GCS 43.1) 530.30f). 80 

78 Text Mras (GCS 43.1) 529-30; tr. Gifford, Eusebii Pamphi/i, 470. 
79 Cf. the similar idea in Aristobulus: riJv i;~uyooyiJv riJv i;~ Alyumou rii'>v 'Ej:lpairov, 

iJµi;rtprov ot 1tOA.ttii'>v-Eusebius, Praepar. evang. 13.12.1; Mras (GCS 43.1) 190f. 
80 In the final scene of the drama, a marvelous bird-most probably the phoenix­

appears. It is difficult to find the exact reason for the appearance then of this bird, 
and thus various suggestions for it have been made in the past. R. Van den Broek 
on the basis of his extensive study The Myth of the Phoenix according to Classical and 
Early Christian Traditions (Eludes Preliminaires aux Religions Orientales dans !'Empire 
Romaine 24; Leiden 1972) 122, has offered the most plausible explanation, i.e. the 
appearance of the phoenix marks the beginning of a new era (his use, here, however, 
of the much later Coptic Sermon on Mary as an interpretative aid is methodologically 
questionable). In support of this interpretation, one may point to the appearance of 
the phoenix at the re-accession of Seleucus I to power in 312 B.C. and the inauguration 
of the Seleucid era (cf. Pliny, Historia naturalis 10.4-5; tr. H. Rackham, LCL, Cam­
bridge 1940, 3. 294-95) and at the attempt to introduce a new calendar during the reign 
of Ptolemy III Euergetes (cf. Tacitus, Annals 6.28; tr. J. Jackson, LCL, Cambridge 
1937, 3. 200-03; cf. also Van den Broek, 103-09). If this interpretation is correct, it 
would seem to tie together the beginning (the enthronement scene) and the end of 
the drama. Although it is true that only in later literature does the phoenix appear 
in order to mark the accession of a new king (cf. Van den Broek, 11511), yet here 
it is probably the installation of Moses as king, the choice of a people, and the 
foundation of the nation by the events of the Exodus, which together mark the 
inauguration of the new era. In Praepar. evang. 9.29.16 (Mras [GCS 43.l] 538.2f) 
this bird is described as the j3amA£u~ oc navrrov 6pvtrov, behind whom all the other 
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The interpretation, which Moses' father-in-law gives to the v1s10n, 
also provides an insight into a further function of this scene. The 
vision by Moses of what is upon the earth, under the earth, and above 
the heaven is interpreted to mean that Moses' mind will survey "all 
things in time past, present, and to come." It is important to note 
the change in this interpretation from the vertical to the horizontal, 
from the cosmological to the historical. We suggest that Ezekiel has 
incorporated the apocalyptic tradition's interest in cosmological secrets 
in the dream-vision but re-interpreted that material and applied it 
to Moses' legacy to his people, the Law. As in a similar interpretation 
in Philo, which we shall see presently, "the things in time past" 
refer to Genesis; those in "the present" to Exodus through Deutero­
nomy; and those "to come" at least to the foretelling of his death 
in Deut 31 and the future events for the twelve tribes in Deut 33. 
Just as the vision of the apocalyptic seer validates not only himself 
but also his words and the books that circulate in his name (cf. 
Dan 12:4, 9; 1 Enoch 104:9-13; 2 Enoch 33:3-10; 36:1-2), so the 
vision of Moses authenticates him and the books that circulate in 
his name, i.e. the Pentateuch. 81 Thus, through this scene of heavenly 
ascent and enthronement those whom Moses leads out of Egypt and 
their descendants are guaranteed to be the divinely founded nation and 
God's chosen people with His sacred scriptures. 

The second instance within diaspora Judaism of the ascent and 
enthronement of Moses occurs in Philo's treatise De vita Mosis 1.158: 

Again, was not the joy of his partnership with the Father and Maker of 
all magnified also by the honor of being deemed worthy to bear the same 
title? For he was named god and king of the whole nation, and entered, 
we are told, into the darkness where God was, that is into the unseen, 
invisible, incorporeal and archetypal essence of existing things. Thus he 
beheld what is hidden from the sight of mortal nature, and, in himself 
and his life displayed for all to see, he has set before us, like some well­
wrought picture, a piece of work beautiful and godlike, a model for those 
who are willing to copy it. Happy are they who imprint, or strive to imprint, 

birds hovered in fear. ls this a symbolic statement that the new nation of Israel is to rule 
over the other peoples? 

81 W. Meeks, in his essay "Moses as God and King," Religions in Antiquity: Essays 
in Memory of Erwin Ramsdell Goodenough, ed. J. Neusner (Leiden 1968) 367-69, stresses 
the function of the ascent and vision as the validation of the prophet and the guarantee 
of esoteric tradition attached to his name. We would extend that insight and apply 
it to exoteric material as well as to books, which circulate in the prophet or seer's 
name. Thereby, the books, which diaspora Judaism particularly revered, the Penta­
teuch, are given the same guarantee. 
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that image in their souls. For it were best that the mind should carry the 
form of virtue in perfection, but, failing this, let it at least have the 
unflinching desire to possess that form. 82 

Once again the biblical starting point is the ascent of Moses upon 
Mt. Sinai. As in Ezekiel Tr, this ascent of Moses is considered as his 
enthronement. Strikingly new is the fact that Moses receives a name 
and that name is "god." From De sac. 8 f we can see that Philo 's 
exegetical basis for attributing this name to Moses was Exod 7: I 
"See I make you as God to Pharaoh" 83 and that Philo attributed 
this name quite seriously to him. 84 In De sac. Sf Philo argues against 
attributing to Moses the common biblical phrase "N. died and was 
added to his people." His reason is that since God cannot be added 
to and since Moses is God, therefore Moses cannot be added to. 
However, in Quod det. 161-62 Philo uses this same scriptural text to 
demonstrate that the usage here is not literal : "when Moses is appointed 
'a god unto Pharaoh,' he did not become such in reality, but only by a 
convention is supposed to be such." 85 Rightly then can Meeks con­
clude from these passages as follows : 

Furthermore, while the biblical text is used in "The Sacrifices of Abel and 
Cain" to show that Moses' translation was the return of the perfect soul 
to the One who Is, Philo's other descriptions of Moses' assumption clearly 
depict the apotheosis of a divine man, not the return of an incarnate deity 
as Goodenough suggests. The distinction is important; while Philo does 
vacillate in his portrait of Moses, now elevating him virtually to a "second 
god" again restricting him to the sphere of the human, the vacillation 
remains with the compass of the 8Eioi; avr'] p. 86 

At his enthronement Moses is not only named god but also king. 
He was king of all the people who departed with him from Egypt, 
king of a nation destined to be consecrated above all others (De vita 
Mosis 1.147ff).87 But he is king also over the whole world: 

And so, as he abjured the accumulation of lucre, and the wealth whose 
influence is mighty among men, God rewarded him by giving him instead 

82 Text and tr. F. H. Colson, LCL (Cambridge 1966) 6. 356-59. 
83 LCL (1968) 2. 98-101. Philo's version of Exod 7: I is 6i6roµ1 yap cr& 0e:ov qiapacil. 
84 Cf. also De poster. C. 28; De gig. 47 ff; Quod deus immut. 23; De conj. 30f; 

Q. Exod 2, 40. 
85 LCL (1968) 2. 309. 
86 Meeks, The Prophet-King, 105. Goodenough refers to the incarnation of Moses 

in his An Introduction to Philo Judaeus, 2d ed. (Oxford 1962) 145. 
8 7 "The appointed leader of all these was Moses, invested with this office and 

kingship" LCL (1966) 6. 353; cf. Ezekiel Tr above. 
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the greatest and most perfect wealth. That is the wealth of the whole earth 
and sea and rivers, and of all the other elements and the combinations 
which they form. For, since God judged him worthy to appear as a partner 
of his own possessions, He gave into his hands the whole world as a 
portion well fitted for his heir. Therefore, each element obeyed him as 
its master, changed its natural properties and submitted to his command.88 

As the basis for this gift of kingship to Moses, Philo offers three 
reasons, which Meeks has appropriately termed the haggadic, the 
philosophical and the mystic. 89 The haggadic reason consists in the 
fact that Moses was destined to receive the kingship of Egypt and 
yet willingly renounced it for the sake of God's people. Therefore, 
he was appropriately granted by God the kingship over them (De vita 
Mosis 1.148-49). Secondly, as the philosophical reason, Moses was 
appointed king "on account of his goodness and his nobility of 
conduct and the universal benevolence which he never failed to 
show." 90 Thirdly, he was appointed king as the paradigm of all those 
who achieve the mystic ascent and vision. 91 

In this respect, the tradition concerning the ascent of the seer is 
particularly significant. Like the apocalyptic seer, Moses ascends to 
heaven, but his vision here in De vita M osis 1.158 f is not of the 
throne of God and what is upon the earth and under the earth. Rather, 
Moses entered into the darkness where God was, "into the unseen, 
invisible, incorporeal and archetypal essence of existing things"; and 
thus he "beheld what is hidden from the sight of mortal nature." 
It is important to notice the dualism that is expressed in this passage. 
The divine realm is the realm of the essential over against which the 
earthly is merely "child's play." 92 However, although he considers 
the earthly of less value, Philo is not anti-cosmic as the gnostics. For 
him God is still the creator of the universe (De vita Mosis 1.212f). 

The form which expresses this ascent and enthronement is no longer 
the dream-vision as in Dan 7 and Ezekiel Tr. The narrative description, 
which Philo employs for this scene, is due no doubt to the genre within 

88 De vita Mosis 1.155-56; LCL (1966) 6. 356-57. 
89 Meeks, The Prophet-King, 108ff. 
90 De vita Mosis 1.148; LCL (1966) 6. 353. 
91 De vita Mosis 1.158-59; LCL (1966) 6. 356-59. Cf. Meeks, The Prophet-King, 

111; Goodenough, By Light, Light, 2051T. 
92 De vita Mosis 1.190 : "Such, too, is the nature of the mind of those who have 

tasted of holiness. Such a mind has learned to gaze and soar upwards, and, as it ever 
ranges the heights and searches into divine beauties, it makes a mock of earthly things, 
counting them to be but child's-play, and those to be truly matters of earnest care." 
LCL (1966) 6. 375. 
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which he is writing, the treatise. Perhaps, it is due also to the desire 
to stress the reality of Moses' own ascent and mystic vision as the 
paradigm for others. 

While Philo discussed Moses as king in his first book of the De 
vita Mosis, in the second book he treats the other offices which are 
proper to Moses, namely, legislator, high priest and prophet. His 
editorial comments-such as, "And of them it may be justly said, 
what is often said of the virtues, that to have one is to have all" 
(De vita Mosis 2.7) 93-indicate that for Philo the enthronement of 
Moses as god and king is equally his installation in these other 
offices. As Goodenough has shown, Philo draws upon the Hellenistic 
notion of the king as the "living law" 94 in his portrayal of Moses as 
legislator. For our purposes, it is of interest merely to note in addition 
the distinction which Philo makes within the Law given through 
Moses: 

They (the sacred books) consist of two parts: one the historical, the other 
concerned with commands and prohibitions, and of this we will speak 
later, after first treating fully what comes first in order. One division of 
the historical deals with the creation of the world, the other with particular 
persons, and this partly with the punishment of the impious, partly with 
the honouring of the just.95 

Again from the ideology of Hellenistic kingship, Moses is portrayed 
not only as king but also as high priest. 96 From Jewish tradition then 
Moses is portrayed as a prophet (cf. Deut 18: 15-22 and 34: 10). 97 

For our purposes, again, the distinction, which Philo introduces into 
the oracles given through Moses, are of interest : 

Now I am fully aware that all things written in the sacred books are 
oracles delivered through Moses; but I will confine myself to those which 
are more especially his, with the following preliminary remarks. Of the 
divine utterances, some are spoken by God in His own Person with His 
prophet for interpreter (epµT]veu<;), in some the revelation comes through 
question and answer, and others are spoken by Moses in his own person, 
when possessed by God and carried away out of himself. The first kind 
are absolutely and entirely signs of the divine excellences, graciousness and 

93 LCL (1966) 6. 453-55. 
94 v6µo~ i:µljluxo~. cf. E. R. Goodenough, "The Political Philosophy of Hellenistic 

Kingship," Yale Classical Studies I (1928) 55-102; idem, By Light, Light, 196f. 
95 De vita Mosis 2.46-47; LCL (1966) 6. 470-71. 
96 Cf. Goodenough, By Light, Light, 190; Meeks, The Prophet-King, 113-15. 
97 Meeks, The Prophet-King, 130, notes perceptively that the ideology of Hellenistic 

kingship does not provide a parallel or basis for associating the king with a) prophecy 
or b) heavenly enthronement. 
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beneficence, by which He incites all men to noble conduct, and particularly 
the nation of His worshippers, for whom He opens up the road which leads 
to happiness. In the second kind we find a combination and partnership : 
the prophet asks questions of God about matters on which he has been 
seeking knowledge, and God replies and instructs him. The third kind are 
assigned to the lawgiver himself: God has given to him of His own power 
of foreknowledge and by this he will reveal future events. Now, the first 
kind must be left out of discussion. They are too great to be lauded by 
human lips; scarcely indeed could heaven and the world and the whole 
existing universe worthily sing their praises. Besides, they are delivered 
through an interpreter (tpµrivi:6,;), and interpretation (tpµrivEia) and pro­
phecy are not the same thing.98 

In his further presentation Philo characterizes the question-and-answer 
oracles as mixed (µtKttiv fxovm; ouvaµtv). 99 Then, after various 
examples in which Moses foretold future events (2.246ft), Philo con­
cludes with a reference to the oracles prophesied by Moses before 
his death (e.g. Deut 33-34) some of which have already taken place and 
others of which are awaited. 100 

If we reflect then upon the function of the scene of the ascent, 
vision, and enthronement of Moses in the light of Philo's total presen­
tation of Moses, it becomes clear that this scene serves to validate 
that Moses is the paradigm of the mystic who ascends for the vision of 
God. 101 More important for our purposes, it serves to authenticate 
that Moses is the divinely selected founder of God's chosen nation and 
people and that the books which he has written (De vita Mosis 1.4; 
2.11 ), the Pentateuch, 102 are the divinely inspired sacred scriptures, 
even though there are distinctions as to the exact relationship of the 
divine to the various parts of these books. 

98 De vita Mosis 2.188-91; LCL (1966) 6. 543. 
99 De vita Mosis 2.192; LCL (1966) 6. 544-45. 
100 De vita Mosis 2.288-91; LCL (1966) 6. 593fT. 
101 Cf. Meeks, "Moses as God and King," 369. Meeks is reluctant here to give 

complete assent to Goodenough's view in By Light, Light, 205tT, conCC"rning an organized, 
Jewish, cultic mystery with Philonic ideas; cf. also A. D. Nock, "The Question of 
Jewish Mysteries," Essays on Religion and the Ancient World, I. 459-68: originally 
published as a review of By Light, Light in Gnomon 13 (1937) 156-65. However, Goode­
nough in his later reflections quite rightly stresses that by a Jewish mystery he means 
not distinct rites or initiations to which even Jews had to be especially admitted but 
rather a set of teachings which would re-interpret the normal Jewish festivals and 
consider them as leading the "initiate" out of matter into the eternal (cf. An Introduc­
tion to Philo Judaeus, l 54f). 

102 For Philo, the Pentateuch is particularly the divinely revealed document: although 
the prophets and writings were also inspired, they were of less value. Cf. Goodenough, 
By Light, Light, 77f: and H. A. Wolfson, Philo (Cambridge 1947) I. 140. 
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For our comparison with the Sabaoth account we shall find it 
important to note that in this portrayal of Moses in Philo the two 
traditions of the ascent of the seer and heavenly enthronement are 
conflated, that the mortal figure who ascends receives the name god 
and the title king, that he sees what is not apprehensible by reason, 
i.e. the invisible, and that this ascent and vision function to validate 
the Pentateuch. Further, we note that Moses functions as a judge 
(De vita Mosis 2.214-18), although not while he is ascended. 

As in I Enoch, Ezekiel Tr and Philo, so the Sabaoth account 
-but now as a part of a myth of origins within a revelation discourse­
conflates these two traditions. We have already discussed the tradition 
of the apocalyptic seer with respect to the Sabaoth account. Concerning 
the tradition of heavenly enthronement we note first of all that 
Sabaoth ascends. However, due to the influence of the apocalyptic 
seer tradition, the term is TWPTT €2PAl/ap1tasf:tV rather than :,1,:i, / 
avapai w:t v as, for example, in Ps 46(47): 6. Sabaoth 's enthronement 
-in the sense of installation in power rather than physically sitting 
upon a throne-is most clear in that he is placed in charge of the 
seventh heaven. The giving of a name to him in this context may 
also be part of his enthronement, as we shall discuss below. As in 
ancient Near Eastern myth and in Exod 15, the reference to the making 
of the symbol of authority occurs next. Although in these older 
materials one finds as this symbol either the temple or the throne, 
the identification of throne and chariot in Israelite tradition enables 
this change here simply to a chariot. We shall also see below that the 
separation into right and left and the immediate calling of right as 
life and the becoming of the left as a type of unrighteousness, can be 
considered as the beginning of or manifestation of Sabaoth's rule. 
Thereby, Sabaoth is installed as king of the seventh heaven and all the 
heavens below as well as of all those on earth who are represented by 
him; the gnostics, meanwhile, remain as those not subject to his rule 
but rather belong to the "kingless race." 

As we return to the text from this lengthy discussion of the traditions 
involved in the Sabaoth account, we note that since Sabaoth is placed 
in charge of the seventh heaven the late Jewish and early rabbinic 
tradition of a plurality of heavens, more commonly seven, 103 is thus 

103 E.g. T. Levi 2f and Apoc Mosis 35; cf. H. L. Strack and P. Billerbeck, Kommentar 
zum Neuen Testament aus Talmud und Midrasch (Munich 1969) 3. 531-33; H. Traub 
and G. von Rad, oupav~. TDNT 5 (1967) 511 f. 
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modified into an ogdoadic structure, which reserves the eighth heaven 
for the high god. This particular motif of the Ogdoad as opposed to 
the Hebdomad, is widespread in Gnosticism and probably derives 
from astrological speculation. 104 

Sabaoth is in charge of the seventh heaven but below the cosmic 
veil, which separates the infinite aeons from the lower aeons (94[142). 
9-12). This motif of the cosmic veil derives ultimately from the veil 
before the inner tent of the desert shrine ( e.g. Exod 26: 33) and then 
later from the veil before the Holy of Holies of the Jerusalem Temple 
(2 Chr 3: 14). In interestamental Judaism, this earthly veil was trans­
posed into the cosmic veil, which separates heaven and earth and also 
has upon it the images of the universe (cf. especially Josephus War 
5.212-14, 19; Ant. 3.180-81 and Philo De vita Mosis 2.74; Q. Exod. 
90f). This motif of the cosmic veil is not clearly expressed in the NT. 
Thus when found in Christian gnostic documents, this motif provides 
a lucid example of the debt of Gnosticism to a Judaism that is not 
mediated to it through the NT. 105 

Since Sabaoth is just below the cosmic veil, he is now described as 
between "Above" and "Below." From an astrological point of view, 
this realm of the universe would correspond to the realm of the fixed 
stars, which is above the seven planetary spheres. 106 Whether or not 
Nagel is correct in assuming ta avro and ta Katro as behind the 
Coptic, 107 it is only in intertestamental Judaism that one finds the 
phrase used absolutely rather than as in the LXX t.v tq> oupavqi avro 
Kai t.v tij yij dtro (e.g. Exod 20:4; cf. Isa 8:21). Philo, for example, 
uses the phrase absolutely in Quod det. pot. insid. so/eat 85. 108 Similarly, 

104 R. Reitzenstein, Poimandres (Leipzig 1904) 53f; J. Kroll, Die Lehren des Hermes 
Trismegistos (Munster i. W. 1914) 304-10; and F.J. Doelger, "Zur Symbolik des alt­
christlichen Taufhauses," AntuChrist 4 (1934) l 72f and 181, who concludes to Pytha­
gorean influence; F. Cumont, AntuChrist 5 (1936) 293f. 

105 G. MacRae, Some Elements of Jewish Apocalyptic, 30-114. In the Synoptics 
(Mark 15: 38 par.) the veil is spiritualized to represent the Old Covenant and in Heb 
( 6 : 19 f; 9: 1-14; 10: 19 t) the veil is allegorized to refer to the death of Christ. There is a 
possibility that the author of Hebrews also had in mind the heavenly veil in his 
allegory. However, the motif is not presented so clearly that it could have functioned 
as the source of gnostic imagery. For the OT veil, cf. also F. M. Cross, Jr., "The 
Priestly Tabernacle," The Biblical Archaeologist Reader, ed. G. E. Wright and D. N. 
Freedman (New York 1961) 201-28. 

10• Bullard, The Hypostasis of the Archons, 103. Note also that to µfoov in Test 
Abr 12 (Rec. A) represents the realm for the soul that is neither totally good nor 
totally evil. 

107 Nagel, Das Wesen der Archonten, 79. 
108 Ed. Cohn-Wendland I. 277: d~ to livro rtpoayayoov. 
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in the NT ta avro and ta Katro are contrasted in John 8: 23 ( uµEic; 
EK tci>V K(ltO) EcrtE, eyro EK tO>V avro dµi). 109 In this gnostic text, 
however, the contrast is no longer between heaven and earth as in the 
OT, or between the Father and the world as in John (8:23, 26), 
but between the infinite aeons and the seven heavens of chaos (96 
[144].10-11). 

After installation, Sabaoth is given a name as part of his enthrone­
ment. In the OT reception of a new name was probably part of the 
ceremony of enthronement for the king of Israel. 110 However, this 
aspect of enthronement was not mirrored in the psalms concerning 
the enthronement of Yahweh (e.g. Ps 47) nor in the later scenes of 
heavenly enthronement in apocalyptic (e.g. the Son of Man in Dan 7 
or I Enoch 71) but is present in Philo 's portrayal of the enthronement 
of Moses (De vita Mosis 1.158). It appears appropriate here in NatArch, 
as in Phil 2:9, that the name is given after the ascent (cf. OnOrgWld 
104[152].9f). Yet, it cannot be argued that NatArch has influenced or 
been influenced by Phil 2: 9, since there is no equivalence in the 
terminology used for the bestowing of the name. 11 1 

In this case, the name given is, of course, drawn from the God of 
the OT. However, it appears here in the odd formulation, "the God 
of the Forces, Sabaoth," rather than the expected "Lord of the 
Forces." 112 We shall see that this odd formulation is not by accident. 
Rather, the customary formula is altered purposely in order that the 
"God of the Forces" might indicate a second, lower God beneath 
the high God worshipped by the Gnostics. 

The explicative JC.  is then added and provides an opportunity 
to indicate the appropriateness of the name. Sabaoth is "the God 
of the Forces," since he is spatially above them. These forces are not 
as in the OT the angelic host of heaven, which Yahweh has created 
(Isa 40: 26), or the heavenly army, which accompanies him in war 

10 • Cf. Col. 3: I, 2 for tci livro. 
110 G. von Rad, "Das judaische Konigsritual," Gesammelte Studien zum A/ten 

Testament (Munich 1958) 208ff. Note that the term used here 'in the Coptic HOYT€ 

can translate Ka>..t:iv, tmKa>..t:iv, q,rovEiv, 6voµci~e1v (Crum, 192b) and that the major 
example pointed to by von Rad uses Ka>..t:iv (Isa 9: Sb Kai Ka>..t:itm to ovoµa aut0t\), 
although in the formula Ka>..t:iv to ovoµa. In the NT, cf. Phil 2:9 where the formula is 
txapicrato aut4) to ovoµa. 

111 Cf. preceding footnote. 
112 Frequent, of course, in the OT is the liturgical address rup1E, 6 9E~ toJV ouvci­

µerov (e.g. Ps 58(59] :6). However, only in one instance is the rup1E omitted, Ps 79(80): 14 
6 9E~ trov ouvciµerov t1ticrtpEljlOV OT]. Similarly, at Qumran in one instance the phrase 
appears as [r,ihc:i:i •l"l1,K (I QSb 4: 25); cf. also 2 Enoch 52: I, Rec. A. 
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(Judg 5: 14).11 3 The forces in this case are the demonic offspring of 
Ialdabaoth in the remaining six heavens and also in the nether world. 
In accord with the gnostic devaluation of the world, these regions 
together-rather than merely the nether world-are entitled chaos. 114 

This motif of one being "above the forces" is found also in the NT 
in the portrayal of Christ (Eph l : 20f. um:pavco 1eam,i; ... ouvaµecoi;; 
cf. Rom 8: 38; l Cor 15 : 24; l Pet 3 : 22) and thus cannot be used 
to establish the independence of the Sabaoth account from the NT. 115 

The pericope closes as the author adds again that it was Wisdom 
who installed Sabaoth. Thereby, his secondary importance is reinforced. 

3. Creation of the Throne/Chariot of Sabaoth 95(143).26-28 

27 NOyNo6 NZAfMA Nxepoys1 N eqo N 
28 qTooy MnpocwnoN 

Now (6E) when (ott) these events had come to pass, 
he made himself 

a huge four-faced (np6crronov) chariot (lipµa) 
of cherubim 

The following pericope presents the creation of a chariot by Sabaoth 
and for himself. "Now when these events had come to pass" serves 
as a simple connective clause. 116 This chariot is described by the 
adjective, four-faced, which derives from Ezek l : 6, IO and IO: I 4, 
and by the formulaic expression, the chariot of Cherubim, which 
expression does not occur in Ezek l and IO but does refer to the vision 
in these chapters. 11 7 It should be noted that the presentation of Yahweh 

113 Cross, Canaanite Myth and Hebrew Epic: Essays, 68-71. The term "host of 
heaven" can also mean in the OT the heavenly bodies, i.e. sun, moon, stars (2 Kgs 
17:16; 21:3, 5; 23:4f; Ps 33:6; Isa 34:4; Dan 8:10). In intertestamental material 
6uvaµe1c; can refer to a class of angels (e.g. T Levi 3: 3; 3 Bar I : 8). 

114 Cf. 95(143).11 ff, which makes clear that the gnostic author's world view in 
dependence upon Greek and Greek-speaking Jewish traditions conceives of Tartarus 
as the lowest, punitive place and the Abyss as the entire underworld (cf. Bauer, ad. loc.). 
Chaos, which also denotes the nether abyss in Greek tradition (cf. Liddell-Scott, 1976) 
but which appears rarely in Greek-speaking Jewish literature (not in this meaning in 
the LXX and only twice in Philo, De aeter. mundi 17 f) is now applied by the gnostic 
to the whole world below the eighth aeon. In the NT, the term chaos does not appear. 

115 One should note, as Grundmann has observed, that the idea of Satan in the 
NT is not associated with the term 6uvaµ1c;; W. Grundmann, 6uvaµm, 6uvaµ1c; KTA.., 
TDNT 2 (1964) 308, n. 80. 

116 The reading should be "when" (OT&) rather than "because (OTI) these events 
had come to pass," since the causal relationship is inappropriate. See Layton in .. The 
Hypostasis of the Archons," (1974) 419, ad loc. 

117 Ezek 43:3 ft opacric; mo lipµa ou El6ov, Kata n'Jv opacriv fJv El6ov tni mo 
noraµo0 ro() xoJJap. I Chr 28: 18 To napa6eryµa mo lipµaToc; tcov xepoul31v. Sir 
49: 8 l&sEK\l]A. oc; El6&v opacr1v 6o~1'c; fJv U7tE6&tsEV aim'p & ti lipµatoc; xepoul31v. Cf. Apoc 
Mos 22:3; Test Abr 9, 10 (Rec. A). 
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upon the chariot of Cherubim in Ezekiel is a specifically Israelite feature 
in contrast with Near Eastern mythology. 118 In the Canaanite back­
ground El was pictured as sitting upon his throne, the throne of 
Cherubim, in the midst of the divine assembly. 119 It was Baal then 
who was portrayed as riding upon the war chariot, the deified clouds, 
toward the holy war. 120 In the vision of Ezekiel the presentation of the 
chariot is most influenced by Baal language. Baal's war chariot predo­
minates but it has been combined with El's throne of Cherubim. Just 
as El epithets influenced the understanding of Yahweh in the early 
period, so the later resurgence of Baal material influenced the combi­
nation of these motifs of El's throne of Cherubim and Baal's war 
chariot and their application to Yahweh in the sixth century proto­
apocalyptic ofEzek I and 10. 121 Yahweh was thus presented as warrior 
and king. This association of throne and chariot was maintained in 
Judaism, as is attested by 4Q SI 40.24.3 ("the structure of the chariot 
throne") 12 2 and Apoc Ahr 18 ("a chariot with fiery wheels . . . over 
the wheels was a throne"). 123 This gnostic document preserves the 

118 I am indebted to Professor Cross for this basic insight, which was given in an 
oral communication. 

119 M. H. Pope, El in the Ugaritic Texts (VTSup 2; Leiden 1955) 45-46. 
120 A. Kapelrud, Baal in the Ugaritic Texts (Copenhagen 1952) 93-94; U. Olden­

burg, The Conflict Between El and Ba'al in Canaanite Religion (NumenSup, Altera 
Series 3; Leiden I 969) 7 5-76. 

121 For the ninth century resurgence of Baal material, cf. Cross, Canaanite Myth 
and Hebrew Epic: Essays, 190-94. On the Cherubim and the throne of Cherubim, 
cf. also W. F. Albright, "What Were the Cherubim?" The Biblical Archaeologist Reader, 
ed. G. E. Wright and D. N. Freedman (New York 1961) 95-97. 

122 J. Strugnell, "The Angelic Liturgy at Qumran, 4Q Serek Sirot 'olat Ha~sabat," 
International Organization for the Study of the Old Testament. 3d Congress, Oxford /959, 
Congress Volume (VTSup 7; Leiden 1960) 335-37. 

123 Box, The Apocalypse of Abraham, 62; cf. I Enoch 14:18. Professor M. Smith 
has graciously called my attention to the magical papyri, gems, and amulets in regard 
to this portrayal of Sabaoth. Within the magical papyri, Sabaoth appears frequently as 
a deity (some 82 occurrences) and is often invoked, but there is no presentation of 
Sabaoth with a chariot of Cherubim. Within the gems and amulets, there is indeed 
a gem in the British Museum (BM 56044) with a human figure driving a chariot, 
which is drawn by two serpents. Above the figure one finds inscribed Iao, and on the 
bevel there is written Abrasax. On the reverse of a bloodstone representing the Sun 
and the Moon in their chariots (BM 56147) one finds the inscription: Iao, Sabaoth, 
Abrasax, The Existent One, Lord, protect me. Further, in a gem published by King 
there is the solar deity, who is cock-headed and anguipede and who drives the chariot 
by four horses; underneath there is inscribed Sabao(th). While it is possible that magical 
traditions have influenced the presentation of Sabaoth in NatArch, it is difficult to 
prove since such motifs as the four-faces and the myriads of angels in combination with 
the chariot of Cherubim are not found on the gems or amulets but rather in apocalyptic 
traditions and thus point to influence from there and since in the related OnOrgWld 
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same feature in that Sabaoth, an El title, is associated not with a 
throne but with a chariot, the chariot of Cherubim. 

Usually in the OT the motif that Yahweh sits upon his throne is 
part of the enthronement, after he has ascended-----e.g. Ps 47: 8. How­
ever, as we pointed out earlier, in ancient Near Eastern mythology 
and in Exod 15: 17 the motif is rather that a temple or abode is 
built for the deity, again as part of the enthronement. The fact that 
Sabaoth makes the chariot ( as Yahweh makes his abode in Exod 15: 17), 
that the chariot is for himself, and that the chariot functions as the 
throne in Israelite and Jewish literature, indicates to us that Sabaoth is 
thereby being enthroned in this pericope. 

The Cherubim are not here considered as a separate class of angels 
as in I Enoch 61: 10 ("the Cherubim, Seraphim and Ofannim"; cf. 
71 :7). To this expression, the chariot of Cherubim, is then added the 
adjective "huge." This phrase is not found in the OT but in I Enoch 
14: 10, 16 the adjective "large" or "huge" is applied to the two houses 
within which the throne-chariot is kept. 

This motif of the chariot of Cherubim has not influenced and cannot 
be derived from the NT, since there is no mention in the NT of 
the chariot of the Lord. Only the "throne" is presented (e.g. Rev 4:6f). 
Similarly, the term Cherubim occurs only once in the NT but in the 
description of the Holy of Holies (Heb 9: 5). Lastly, although the 
four creatures are presented in Rev 4: 7, it is striking that only one 
is said to have a 1tp6crco1tov, the man; the others are merely said to be 
"like unto." 124 

4. Creation of the Angels 95(143).28-31 

MN 2NAff€;>,.oc 

29 €NA(9WOY €MNTOY HTT€ €TfOYP2Y 

30 TTHf€T€1 .a.yw 2M'f'A"-THflON MN 2N 

3( K18ApA 

and infinitely many angels (ayyd.01), 
to act as ministers ( intll pE,Eiv), 
and also harps ( lj!OA.,i] p10v) 
and lyres (1(18apa) 

Iao and Sabaoth are considered as two distinct rulers and there is no reference to 
Abrasax. Cf. K. Preisendanz and A. Henrichs, eds., Papyri Graecae Magicae I-II (2. 
Aull.; Stuttgart 1973-74); C. W. King, Antique Gems and Rings (London 1872) 2.46 and 
pl. VIII, I; H.B. Walters, Catalogue of the Engraved Gems and Cameos, Greek, Etruscan 
and Roman in the British Museum (London 1926) 148 and # 1308; C. Bonner, Studies in 
Magical Amulets (Ann Arbor 1950) 29-32, 127-36, 172; E.R. Goodenough, Jewish 
Symbols in the Greco-Roman Period (Bollingen Series 37; New York 1953) 2.259-61 
and vol. 3, # 1116, 1127. 

124 E.g. 4:7 ,o l;q'.>ov ,o nprornv 0µ01ov Atovn whereas in Ezek 1 :6, JO and 10: 14 
it is clearly ,focrapa np6crrona. 
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Angels are also fashioned and described as "many" and "infinite." 
If €MNTOY HIT€ translates avapi0µ11trn; as is probable, 125 then it is 
noteworthy that this expression does not occur in the LXX or Philo 
or the NT in connection with angels but seems to derive from Jewish 
apocalyptic. 126 

The text draws upon the tradition whereby angels are presented as 
accompanying the chariot-throne (e.g. Apoc Moses 22) and portrays 
the function of the angels as to minister. If u1t11pi:tEiv was in the Greek 
original, then it is significant that u1t11 pi:tEiv plays almost no role in 
the LXX or the NT. It does not occur as the term for the angelic 
service of God. Only with Philo are angels spoken of as God's 
u1t11 ptta1. 12 7 Instead, the term for "the ministering angels" seems 
to have been Af:ttoupyEiv (e.g. T. Levi 3: 5), 128 a term which in later 
Greek translations of the OT can be• rendered as u1t11pi:tEiv (e.g. 
Num 4:23 Sym). Thus, again, the terminology used in NatArch 
appears to derive from late Judaism rather than the OT or NT. 

Created with the angels are also harps and lyres as the instruments 
for them. Although these instruments are frequently mentioned together 
in the LXX, they are not there associated with angels. 129 In the NT 
the Ki0apa are associated with the angels (Rev 5:8; 14:2). 

5. The Instruction of Sabaoth 95(143).31-34 

;\vw ;\Tcoct,1;\ q, Te:c<9e:e:re: N 
32 ZWH ;\CTfE:C,MOOC ,1 oyN;\M MMOq 
33 E:TfE:CT;\MOq ;\NE:T<:!}OOTT [,)[NJ TM;\, 

34 <:!}HOYNE: 

And Wisdom (croq,iu) took her daughter 

Life (~ro11) and had her sit upon his right 
to teach him about the things 
that exist in the Eighth (heaven). 

In resumption of line 25 the text presents Wisdom as taking her 
daughter Life and seating her in the position of honor, the right hand. 
Her task is specifically to teach Sabaoth. Here Life replaces the 

125 Heb 11: 12, Sah., has E:TE:MNTq HITE: for avupi0µ11rn~. Crum, 527b gives 
avupi0µ11to~ for ;\THTTE: but does not list the expression E:MNT;\q-HTTE:. 

126 Cf. I Enoch 40: I "And after · that I saw thousands of thousands, and ten 
thousand times ten thousand, I saw a multitude beyond number" (Charles, The Book 
of Enoch; 1912; 77); 4 Ezra 6:3 "numberless armies of angels" (Charles, APOT 2. 574; 
cf. also 2 Bar 21 : 6; 59: 11. For the biblical background of this motif, one may consult 
the positive formulation in Isa 40:26: "Lift up your eyes on high and see: who 
created these? He who brings out their host by number, calling them all by name; 
by the greatness of his might, and because he is so strong in power not one is missing." 
This reference was pointed out to me by Professor Cross in private communication. 

127 E.g. De poster. C. 92; De mutat. nom. 87; Quad Deus immut. 158. Cf. K. H. 
Rengstorf, 61tTJp&tTJ~, 61tTJP£t&ro, TDNT 8 (1962) 5341T. 

128 Charles, The Greek Versions of the Testaments of the Twelve Patriarchs, 34. 
129 Gen 4:21; Job 21: 12; Ps 56(57):8; Ps 80(81):2; etc. 
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angelus interpres found in apocalyptic literature in such a context 
(e.g. Uriel in l Enoch 19: I; Michael in Test Abr 10, Rec. A). It is 
indicative of the important role of Wisdom in the myth that it is she 
who does the placing. Further, it is significant that she places her 
daughter Life as the instructoress rather than an angel to represent 
righteousness, as in Test Abr 12 (Rec. A). As Bohlig has pointed out, 
the basis of the identification between Life and instructoress lies in a 
Semitic word-play. The name of Eve (mn), which is related etymologi­
cally in Gen 3: 20 to the word meanin'g "live" (;" 'M), has been asso­
ciated with the Aramaic word of the same sound ~eaning "instruct" 
(Nin). Eve's name then is translated as zoe in the LXX, which in 
tu~~ is here translated as Life. 130 

The significance of this "teaching about the things that exist in the 
Eighth" is signalled when one contrasts it with the mode and content 
of revelation to the apocalyptic seer. The main revelation for the 
apocalyptic seer is, of course, the vision of the divine throne and the 
Godhead upon it (e.g. l Enoch 14; 2 Enoch 20-22). Secondly, nothing 
remains hidden to the seer in heaven or in the cosmos; all the secrets of 
the universe are shown or laid bare to him (e.g. l Enoch 14-37; 
2 Enoch 24-33), which revelation may later be communicated in special 
books (e.g. l Enoch 104: 11-13; 2 Enoch 40: 1-8; 54: l; 68: 1-3). Here 
in this document the gnostic dualism makes its presence felt. Entrance 
into the divine world is not offered to Sabaoth since he is one born 
ultimately from evil matter. He must remain below the veil. Thus a 
vision as well as interpretation of a vision of the divine world are 
impossible; instead, Sabaoth receives instruction concerning the Eighth, 
the realm of imperishability (94(142].5). On the other hand, in this 
revelation to Sabaoth there is no mention of the secrets of the lower 
world. The total concern here is with the divine realm. 

This pericope has neither influenced nor been derived from the NT. 
To be sure, Christ is there seated at the right hand of the Father (e.g. 
Mark 14:62 par; Acts 2:34). However, no one is placed at this right 
to instruct him nor, of course, is there mention of an Eighth in the NT. 

130 The Semitic word-play is carried further to associate the serpent and the instructor; 
cf. Bohlig, Die koptisch-gnostische Schrift ohne Titel, 73-74. Also B. Pearson, "Jewish 
Haggadic Traditions in The Testimony of Truth from Nag Hammadi (CG IX, 3)," 
Ex Orbe Religionum: Studio Geo Widengren oblata, ed. J. Bergman, K. Drynjeff and 
H. Ringgren (Leiden 1973) I. 463-64. 
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6. The Separation into Right and Left 95 (143).34-96(144).3 

~yw mure~o[c NTE To]r 

35 rH ~CK~~q 21 2aoyr MMOq [.X.1 M <t>o] 
36 oy ETMM~Y ~yMoyTe  T[eqoyN~M] 

I .x.e ZWH ~yw T?B<?[Y]r ~c19wne "ii Tynoc 

2 "ii T~.A1K1~ "ii TMNT~yeeNTHC (eT) Mnc~ N 

And the angel (ciyyEA~) [of] wrath (opyl]) 
she placed upon his left. [Since] 
that day, [his right] has been called 
'Life (/;rol]); and the left has come to represent 

(,(m~) 
the unrighteousness ( aouciu) of the realm of abso­

lute power 
above. It was before your time that they came into 

being. 

In this pericope concerning the separation into right and left, the 
final elements in the ascent and vision of the apocalyptic seer and in 
the enthronement scene have been conflated. First of all, in the descrip­
tion of the chariot/throne in late Jewish apocalyptic, a final element· 
is the portrayal of angels on the right and left. No doubt this motif 
has its origin in the OT presentation of Yahweh as seated upon his 
throne with the host of heaven on his right and left ( l Kgs 22: 19//2 Chr 
18: 18; the tester who comes before the Lord should also be noted in 
this passage). That this picture was still vivid in late apocalyptic is 
shown in Adam and Eve 25: 3 : "And many thousands of angels were 
on the right and left of that chariot." 131 In the OT the distinction 
between right and left can also indicate positive and negative value, 
as in Eccl 10: 2 (" A wise man's heart inclines him toward the right, 
but a fool's heart toward the left"). 132 Within late apocalyptic and 
particularly in association with the vision of the divine throne/chariot, 
this distinction and its valence was also kept. Thus in Apoc Abr, after 
Abraham has received his vision of the divine throne/chariot (c. 17-18), 
he sees mankind divided into multitudes of people on the right side 
and on the left (c. 21 f). Here the right side represents Israel and the 
left side represents the heathen-some of whom are to be saved and 
some damned : 

And I saw there a great multitude-men and women and children half of 
them of the right side of the picture and half of them on the left side of the 
picture ... These which are on the left side are the multitude of the peoples 
which have formerly been in existence and which are after thee destined, 

131 Text Meyer, Vita Adae et Evae, 229; translation Charles, APOT 2. 140. Cf. also 
Adam and Eve 21: I and the probable restoration in IQM 9: 141T, although the throne 
is not present here. 

132 Cf. Ezek 4:4. Philo in Quis rer. div. heres sit 209 (Cohn-Wendland 3. 48) gives 
a list of opposites interesting for our context here : l;ro11 0avurn.;, v6cro.; uydu, AEU1C6v 
µEAUV, OE~IU EIJ(J)VUµu, OllCUlO-IJVT) UOllCIU, <ppOVT)crt<; a<ppOVT)0-1<;. 
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some for judgment and restoration, and others for vengeance and destruc­
tion at the end of the world. But these which are on the right side of the 
picture-they are the people set apart for me of the peoples with Azazel. 
These are they whom I have ordained to be born of thee and to be called 
My People. 133 

In Apoc Abr the whole history of mankind is then told from this per­
spective of the division into right and left (c. 21-29). 

Similarly in Test Abr, another piece of late apocalyptic literature, 
this distinction and its valence is presented as a final element in the 

description of the throne. In this case, the throne is the one upon 

which Abel sits : 

Between the gates there stood a fearsome throne which looked like awesome 
crystal, flashing lightning like fire. And upon it was seated a wondrous 
man, looking like the sun, like a son of God. Before him there stood a 
crystalline table, all of gold and byssus. Upon the table lay a book six 
cubits thick and ten cubits broad. On its right and on its left stood two 
angels holding parchment and ink and a pen. Before the table sat a luminous 
angel, holding a scale in his hand. On his left hand there sat a fiery angel 
altogether merciless and severe, holding a trumpet in his hand, holding 
within it all-consuming fire for the testing of the sinners. 

And the wondrous man who sat upon the throne was himself judging 
and sentencing the souls. The two angels of the right and of the left were 
recording. The one on the right was recording the righteous deeds, the 
one of the left the sins, and the one who was before the table who was 
holding the scale was weighing the souls, and the fiery angel who was 
holding in the fire was testing the souls. 

Then Abraham asked the Archistrategos Michael, "What are these things 
that we see?" 

And the Archistrategos said, "These things that you see, 0 holy Abraham, 
are judgment and recompense." 

And behold, the angel who was holding the soul in his hand brought 
it before the judge and the judge said to one of the angels who were attending 
him, "Open this book for me and find me the sins of this soul." 

And he opened the book and he found that its sins and righteous deeds 
were equally balanced, and he delivered it neither to the tormentors nor to 
those who were saved, but set it in the middle. 134 

Secondly and with respect to heavenly enthronement, as Mowinckel 
states it, a final element in the enthronement scene is the description 
of "the state of things, which will now come about, or in an ideal 

sense has already come about ... his (Yahweh's) enemies are going 
to be struck with awe, whereas his people shall rejoice in his righteous 

133 Box, The Apocalypse of Abraham, 67-69. 
134 Test Abr 12 Rec. A; Stone, The Testament of Abraham, 28-31. 
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and luck-bringing rule." 135 That this element persisted in the enthrone­
ment tradition may be seen in Ps 47:8f ("God reigns over the nations; 
God sits on his holy throne. The princes of the people gather as the 
people of the God of Abraham"), Dan 7: 14b ("his dominion is an 
everlasting dominion, which shall not pass away, and his kingdom 
one that shall not be destroyed") and I Enoch 71: 16 ("And all shall 
walk in thy ways since righteousness never forsaketh thee : With thee 
will be their dwelling-places, and with thee their heritage, and they 
shall not be separated from thee for ever and ever"). 136 The final 
element in the enthronement scene could also be that Yahweh comes 
to judge ( e.g. Ps 96: 13). 

In this pericope, then, we shall now see in detail that the motifs 
concerning the distinction between right and left as part of the descrip­
tion of the throne/chariot and the beginning of rule by the enthroned 
have been conflated and reworked to suit gnostic purposes. 

Since Life's role at the right of Sabaoth has already been expressed, 
the Angel of Wrath-as Layton has restored the text-is then simply 
placed at the left. Sabaoth's right hand (in a probable restoration) is 
then given a name. Consistent with the myth, the name is Life, which 
results in this unusual contrast between 1:;roiJ and aoucia. From Jewish 
literature and from the NT one would customarily expect the contrast 
between OlKatocruVTJ and aOtKia or even between UA.T]0Eta and aOtKia. 137 

In the Wisdom tradition, when Wisdom leaves the world, then un­
righteousness abounds ( 1 Enoch 42: 3; 4 Ezra 5: 10). Here Wisdom 
can also be identified with life (Zoe, Prov 8: 35) but life is not 
hypostatized. Thus the Wisdom tradition is not the direct source of 
this contrast. Rather, the contrast here between Life and unrighteous­
ness is probably a gnostic creation and the result of the hypostatization 
of Life and her role as instructoress of Sabaoth. 138 

The left is then said to represent the unrighteousness or to be a 
type of injustice, a type not in the sense of a hermeneutical term or 

135 S. Mowinckel, The Psalms in Israel's Worship (Oxford 1962) I. 184. 
136 Charles, The Book of Enoch (1912) 145. Once again I have followed the text 

with thy and thee rather than the emendation of Charles to the third person. 
137 Cf. G. Schrenk, aoucia, TDNT I (1964) 153ff; in the NT cf. John 7: 18; Rom 

3 : 5; 2 Thess 2 : IO; etc. 
138 One could consider it from the other point of view, namely that the expected 

contrast would be between life and death (Deut 30:15) or life and punishment (Matt 
25: 46). The change from one of these terms to aoucia could perhaps then be seen 
as related to the "rulers of unrighteousness" (93[141).1 and 7). However, this seems 
less likely since the interest of the author is focused upon Life and would more easily 
represent his own contribution than "unrighteousness.·· 



THE SABAOTH ACCOUNT IN NATARCH 65 

heavenly original but in the sense of an image, a copy. It appears 
odd at first that the angel, who punished Ialdabaoth and therefore 
served the forces of good and is now associated with Life and the 
rehabilitated Sabaoth, should be considered negatively in association 
with aOtKia. But note the change! The left rather than Sabaoth's left, 
i.e. the angel, has become the image of unrighteousness. Sabaoth's left 
is not called unrighteousness. Secondly, this association becomes under­
standable in the light of the angel of punishment in later apocalyptic; 
he too stands at the left of the chariot (e.g. Test Ahr 12, Rec. A). 
In other words, Sabaoth and his angel are not unrighteous and thus 
Sabaoth's left cannot be called unrighteous. Rather, one aspect of 
Sabaoth's rule is to punish unrighteousness through this angel; Sabaoth 
is, in effect, a righteous deity with a righteous angel. "The left" then 
becomes not a heavenly prototype but a copy, an image, of that 
original unrighteousness perpetrated by Ialdabaoth. 

That the blasphemy of Ialdabaoth should be termed a81Kia is 
appropriate, since in the LXX it can represent unrighteousness in the 
sense of lying or untruthfulness (e.g. Ps 51(52]:5; 118(119]:69). 139 As 
we have already mentioned, in the Wisdom tradition when Wisdom 
withdraws from the world, the world is said to be left in unrighteous­
ness. Further, in Jewish apocalyptic, the whole period preceding the 
Messianic revelation can be summed up as a time of unrighteousness 
(e.g. 4 Ezra 4: 51 ff; I Enoch 48: 7; 91: 5ft). For the gnostic the interest 
lies in showing that the unrighteousness of the world is bound up 
with pre-historic events, with the tyranny of Ialdabaoth. That tyranny 
took place above, not in the sense of within the pleromatic world but 
merely above the Abyss (cf. 95[143].10-13) and in the presence of 
Wisdom and Life as well as Sabaoth. 

As his translation shows, Layton has correctly seen that the final 
line of this section, line 3, is a sentence in the second tense rather than 
a relative clause. With this final sentence, "it was before your time 
that they came into being," the angel Eleleth concludes one section 
of the myth of origins and resumes speaking directly to Norea. 
Thereby the dramatic setting of the dialogue between Eleleth and 
Norea is sustained and carried forth-cf. 93(141).4, 11, 18; 96(144).15, 
19. 

Again this pericope cannot be said to have influenced or to have 
been derived from the NT. To be sure, Christ appears enthroned in 

139 Cf. G. Schrenk, a611cia, TDNT I (l964) 153f. 



66 THE SABAOTH ACCOUNT IN NATARCH 

the NT and separates the sheep from the goats, the former on the 
right and the latter on the left (Matt 25: 33-46). The just sheep then 
are said to receive "eternal life" while the goats receive eternal punis­
ment. However, the context is entirely different there. In the NT the 
scene is the coming of the Son of Man and therefore the final judg­
ment, whereas in NatArch it is the pre-cosmic period and the establish­
ment of the structures of the universe. Further, the motif concerning 
a heavenly figure or angel standing on the right and left of the Son of 
Man is missing. It seems more likely that both the NT and NatArch 
derive from a common Jewish background than that they are mutually 
related. 

The sections of the Sabaoth account when exegeted show clearly 
that the material of the Sabaoth account derives from Judaism. The 
terminology and the motifs can be explained as drawn from the 
literature of Judaism. The pattern followed here is the same as that 
pertaining to the apocalyptic seer in Judaism : ascent, vision (here : 
making) of the chariot, instruction or revelation, separation into right 
and left. Thus one is justified in concluding that the pericope uses 
the Jewish tradition of the ascent and vision of the throne/chariot by 
the apocalyptic seer. Similarly, the pattern and thus the Jewish tradition 
of heavenly enthronement are in evidence here : ascent, enthronement, 
and the beginning of rule. 

Although the material used in the Sabaoth account derives from 
Judaism, we shall argue subsequently on the basis of its function that 
the Sabaoth account is a Christian composition. However, the Sabaoth 
account itself has not been influenced by the NT. The Jewish traditions 
used in this account have not been mediated by or through the NT 
to the Christian circles responsible for the Sabaoth account. There is 
no evidence that the ascent of Paul (2 Cor 12: 2ft) or John (Rev 4: I ff) 
has influenced this account. Secondly, although the tradition of en­
thronement is applied to Christ in the NT, there is no indication that 
the NT has influenced the Sabaoth account. In the NT Christ's 
enthronement is associated with his parousia (I Cor 15: 23 ff; Mark 
14:61 f; Matt 25:31 ff) or with his resurrection/ascension (e.g. Phil 
2:6-11; Rom 8:34; Col 3: 1; Eph I :20; Acts 2:33f; John 12:32) and 
not with the creation of the world. 14° Further, the determinative 

140 In Col I: 15ff Christ's rule over all things is presented in the context of 
creation but on the basis of his being the image of God and his mediation in creation 
rather than his enthronement. Then in v. 18 he is portrayed as "first among all" on the 
basis of his resurrection. 
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motifs that are applied to Sabaoth are not in the NT applied to Christ. 
Repentance by Christ is not part of his enthronement. Nor is he 
"snatched up"; rather he ascends (avapaivE1v e.g. John 20: 17), is 
taken up (avaAaµpavE1v l Tim 3: 16) or is exalted (u\jfouv e.g. Phil 
2:9; Acts 2:33f; John 8:28). Nor is Christ placed in charge (ica0icrtT)µt) 
of the heavens; rather he sits at the right hand of the Father (ica0T)µm 
e.g. Acts 2: 34; Col 3 : l ). Nor is he given the name "God of the Forces"; 
rather he is called Lord (Phil 2: 11 ). He is not given Life as his 
instructoress nor is he instructed concerning the Ogdoad. Lastly, as 
we have seen, a number of the minor motifs found in the Sabaoth 
account are not present in the NT. These motifs are as follows: 
matter as mother, loathing (cr1icxaivE1v), seven heavens, the heavenly 
veil, chaos, the Cherubim-chariot which is four-faced, infinitely many 
angels, angels who minister (t>TJpEtEiv), the harps of angels, a heavenly 
or angelic figure on the right and the left sides of the enthroned 
person, and the contrast between life and injustice. 

These Jewish traditions concerning the ascent of the apocalyptic 
seer and heavenly enthronement have also been redacted in several 
ways by their re-use in the Sabaoth account of this document. First 
of all, the context has been changed. The ascent and the enthronement 
are placed within the account of the creation of the world. Secondly, 
the traditions are redacted in that the pattern is altered. The pericope 
concerning the repentance of Sabaoth is added as a preliminary to 
his ascent. Thirdly, the understanding of the world is different in the 
reuse of these traditions. Anti-cosmic dualism is clearly involved in 
the view that the world arose from the fall of Wisdom. Lastly, also 
strikingly new is the antipathy to the God of the OT that is expressed 
in the demotion of him on the one hand to the evil Demiurge Ialda­
baoth and on the other hand to his repentant son Sabaoth. 

B. FUNCTION 

Concerning the function of the Sabaoth account in this document 
one should note first that the Sabaoth account is part of the pre-cosmic 
myth and second that the concern of the document is with the realm 
of imperishability and the origin, structure and ultimate fate of the 
entire cosmos. Within that framework then the reality of the rulers, 
among whom is Sabaoth, is presented. 

The exact function of the Sabaoth account is not explicitly stated. 
In the further questions of Norea to Eleleth, after the Wisdom myth 
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has been recounted, there is no added reference to Sabaoth. He does 
not appear to act as intercessor, mediator or revealer. 

We propose that the Sabaoth account functions in a manner similar 
to the passages concerning Moses in Ezekiel Tr and Philo. Here, 
however, the account serves to authenticate not the prophet who 
composed but the God who revealed himself in the books of the OT. 
The books are validated as containing revelation about the realm of 
the Eighth because of the instruction of Life, even though the God 
who revealed himself was not from the Eighth. Secondly, the God of 
the OT is shown to be the one who rules this world and to be not 
completely evil, even though he is the off spring of an evil father 
Ialdabaoth. Thirdly, the Sabaoth account serves to evaluate theologi­
cally the Jewish people as belonging to this repentant ruler Sabaoth. 
In order then to support this interpretation of the function of the 
Sabaoth account, it will be necessary to consider some related gnostic 
literature and to observe the theological issues debated therein. 

First of all, however, it must be said that the Nag Hammadi trac­
tates have rendered suspect the clear differentiation of the gnostics 
into sects on the basis of distinct doctrines by the Church Fathers. 
Rather the documents contain within themselves teachings attributed 
to different sects 141 and thereby indicate that the mythologoumena 
were widely shared among the various branches of Gnosticism. Publi­
cation of the entire corpus from Nag Hammadi and further analysis 
will be necessary before a new classification is possible. 

In the meantime, F. Wisse has provided an acceptable working 
definition of at least one sect, the Sethians, 142 within the branch of 
Syro-Egyptian Gnosticism. He derives his criterion from Epiphanius' 
presentation (Pan. 39) and characterizes their teaching as containing 
two basic elements : the evil origin of the world and of the non-gnostics 
and the heavenly origin of the race of Seth. These basic teachings 

141 For example, the ApocryJn in its four versions (BG 8502; CG II, I; III, 1; 
IV, I) surpasses the bounds of the Barbelognostics when this sect is identified on the 
basis of Iren. Adv. haer. 1.29. Cf. Wisse, "The Nag Hammadi Library and the Heresio­
logists," 205-23. 

142 F. Wisse, "The Sethians and the Nag Hammadi Library," The Society of 
Biblical Literature, One Hundred Eighth Annual Meeting, Seminar Papers, ed. Lane 
C. McGaughy, (SBL 1972) 2. 601-07. He correctly dismisses the account in Hippolytus 
(Ref 5.19-22) as an adequate criterion for defining the Sethians. The very document 
which Hippolytus refers to as the source of their teachings, "The Paraphrase of Seth," 
is probably mistakenly named by him and should rather be entitled as "The Paraphrase 
of Shem" as CG VII, I. 
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can then be expressed with a variety of mythologoumena by the 
different gnostic authors. 

NatArch as a whole and the Sabaoth account in particular, if they 
cannot be characterized as stemming from the Sethians, at least belong 
to the circle of those gnostics who share common traditions with the 
Sethians. Thus, in order to present the function of the Sabaoth account 
within the document, we shall first consider the Sethian document, 
ApocAd (CG V, 5) and then the report in Iren. Adv. haer. 1.30, 
concerning unnamed gnostics, who nevertheless share some features 
with the Sethians, before considering NatArch itself. In considering 
these accounts we shall pay particular attention to their teaching 
concerning the God of Israel, the revelation in Israel's sacred books, 
and the people of Israel. 

ApocAd 143 in its basic literary form is a testament, 144 in which 
Adam instructs his son Seth concerning the revelation which he has 
received. The evil Demiurge according to this revelation will try to 
destroy the race of gnostics through a flood and then through fire and 
brimstone. In each case, however, they will be saved, and in a third 
event an Illuminator will come to redeem men. 

The text is definitely Sethian and has been accepted as such by 
scholars. 145 Discussion of the document, however, has led to diver­
gence of opinion on two issues: first, whether the document presents 
an example of non-Christian Gnosticism 146 and second, whether the 
document is early. 147 

143 A. Bohlig and P. Labib, Koptisch-gnostische Apokalypsen aus Codex V von Nag 
Hammadi im koptischen Museum zu Alt-Kairo (Wissenschaftliche Zeitschrift der Martin­
Luther-Universitiit; Halle-Wittenberg 1963) 86-117. 

144 Cf. P. Perkins, "Apocalyptic Schematization in the Apocalypse of Adam and 
the Gospel of the Egyptians," The Society of Biblical Literature, One Hundred Eighth 
Annual Meeting, Seminar Papers, ed. Lane C. McGaughy (SBL 1972) 2. 591-95. 

145 Cf. Bohlig-Labib, Koptisch-gnostische Apokalypsen aus Codex V, 86f; Wisse, 
"The Sethians and the Nag Hammadi Library," 606. 

146 Bohlig in his introduction to the edition (Koptisch-gnostische Apokalypsen aus 
Codex V, 90ft) and subsequently has expressed the view that ApocAd is not a Christian 
document: i.e. A. Bohlig, "Die Adamapokalypse aus Codex V von Nag Hammadi als 
Zeugnis jiidisch-iranischer Gnosis," OriensChrist. 48 (1964) 44-49; and A. Bohlig, 
"Jiidisches und iranisches in der Adam-apokalypse des Codex V von Nag Hammadi," 
Mysterion und Wahrheit (Arbeiten zur Geschichte des spiiteren Judentums und des 
Urchristentums Band 6; Leiden 1967) 149-61. His views have received support from 
K. Rudolph in his review of the Bohlig-Labib edition in TLZ 90 ( 1965) 359-62; from 
G. MacRae in his articles "The Coptic Gnostic Apocalypse of Adam," Heyl 6 (1965) 
27-35 and "The Apocalypse of Adam Reconsidered," The Society of Biblical Literature, 
One Hundred Eighth Annual Meeting, Seminar Papers, ed. Lane C. McGaughy, (SBL 
1972) 573-80; and from Luise SchottrolT, "Animae naturaliter salvandae: Zurn Problem 
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Our concern is particularly with the latter issue : whether the docu­
ment is early. It is more probable that ApocAd is early since its 
speculation upon the gnostic hierarchy of beings is less elaborate, it 
stays mainly within the narrative framework, it does not try to explain 
everything, 148 and its schematization is close to that of apocalyptic 
material. 149 When taken together these indications point to an early 
date of ApocAd. Hopefully, our consideration of the Sabaoth account 
will also reinforce that conclusion. 

Before examining the ApocAd, we should first discuss the relationship 

der himmlischen Herkunft des Gnostikers," Christen/um und Gnosis, hrsg. W. Eltester 
(BZNW 37; Berlin 1969) 65-97. 

On the contrary, in their reviews of the Bohlig-Labib edition, the following have 
argued for a Christian provenience of the tractate : J. Danielou, in RSR 54 ( 1966) 285-93; 
A. Orbe in Greg 46 (1965) 169-72; and H.-M. Schenke in OLZ 61 (1966) 32-34. 
W. Beltz in his Habilitationsschrift Die Adam-Apokalypse aus Codex V von Nag Hamma­
di: Judische Bausteine in gnostischen Systemen (Humboldt-Universitiit; Berlin 1970) 
has also defended the Christian derivation of the tractate in its present form. 

Since the tractate Gr Pow (CG VI, 4) has also shown that in a literary setting of predictive 
prophecy a document can be Christian without there being explicit acknowledgement, 
the issue at present revolves around whether in ApocAd there are "explicit Christian 
allusions or veiled ones that are specifically Christian" (MacRae, "The Apocalypse 
of Adam Reconsidered," 575) and also whether the cluster of alleged allusions is 
possible in a non-Christian document : e.g. the Illuminator who is punished in his 
flesh (77.16-18), his name is taken upon the water (83.5f; cf. 77.19), the Holy Spirit 
(77.171), water of life in a baptismal context (84.71). It seems that final judgment upon 
this issue will only be possible when all of the gnostic documents are available and 
when each of these alleged allusions has been studied in terms of its function within the 
documents and of its place within the development of Gnosticism. 

147 Bohlig (Koptisch-gnostische Apokalypsen aus Codex V, 95), Kasser, (R. Kasser, 
"Textes Gnostiques: Remarques A Propos des Editions Recentes du Livre Secret de 
Jean, et des Apocalypses de Paul, Jacques, et Adam," Le Museon 78 (1965] 91), MacRae 
("The Apocalypse of Adam," 576), Perkins ("Apocalyptic Schematization in the Apo­
calypse of Adam," 591 ff) and Rudolph (in his review of the Bohlig-Labib edition, 361) 
have all stressed the early nature of the document. Schenke (in his review of the 
Bohlig-Labib edition, 32), Beltz (Die Adam-Apokalypse aus Codex V von Nag Hammadi, 
220-22) and Schottroff ("Animae naturaliter salvandae," 82), however, have argued 
that it is late. Beltz, in particular, has set forth the arguments for this position and 
claimed that ApocAd is contemporaneous with the acknowledgedly late GEgypt, since 
the obscure elements in ApocAd can be clarified by the fuller GEgypt. However, it is 
equally possible that GEgypt is a later development of material in ApocAd. He has 
secondly argued for a late date because of Manichaean material, which he finds in 
82.4-83.4. However, again this material could just as well be pre-Manichaean material, 
which was taken over by the Manichaeans rather than vice versa. For our purposes, it 
is worth noting that this alleged Manichaean material occurs in the excursus on the 
fourteen sayings concerning the Illuminator, which are probably a later addition to 
the basic document. Thus, even if Beltz were correct, the Grundschrift, in which we 
are interested, could still be early. 

148 Cf. MacRae, "The Apocalypse of Adam Reconsidered," 576. 
149 Cf. Perkins, "Apocalyptic Schematization in the Apocalypse of Adam," 591 ff. 
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between ApocAd and NatArch. There is no question of literary 
dependence here, but both tractates do share common gnostic traditions. 
For example, in names both tractates definitely call the evil Demiurge 
Saklas (ApocAd 74.3, 7; NatArch 95(143].7) and probably relate Seth 
to the gnostics (ApocAd 85.24; NatArch probably 91(139].31). 150 

Secondly, both tractates share common mythologoumena. Adam and 
Eve are androgynous at first and possess the divine element (ApocAd 
64.6-12; NatArch 89(137].3-l l). The separation of Eve from Adam 
causes the loss of the divine element (ApocAd 64.20-30; NatArch 
89(137].3-l l). Eve, as the spiritual woman, teaches Adam (ApocAd 
64. l2f; NatArch 89(137]. l l-22). 

For our comparison with NatArch it is important to note the views 
of ApocAd on God-both the supreme God and the lower ruler. 
The supreme God is entitled God; God, the Eternal; the God of 
Truth; or the living God. 151 On the other hand, the lower ruler, who 
is drawn from the deity of the OT, is also termed a God and receives 
the names : God; the God who made us; the Lord, the God who made 
us; God, the Ruler of the Aeons; God the Almighty (Pantokrator); 
Saklas, their God; the God of the Aeons; and the God of the Powers. 152 

The lower God functions as the Demiurge of man (66.17-21) and 
probably implicitly also as the Demiurge of the world. In creating 
man the Demiurge has given him a spirit of life to make him a living 
soul (66.21-23; cf. Gen 2:7). However, ApocAd makes clear that 
this soul perishes and that there is another spirit from above, which 
brings eternal life (cf. 76.15-27; 77. 7-15; 84.1-3). 

At the flood, it is the same God, the lower God, who both destroys 
all flesh and yet quiets his anger and unexplainedly spares Noah 
(69.2-17; 70.6-15). 

1 5° Cf. the restoration of the lacuna here by Layton in "The Hypostasis of the 
Archons," (1974) 409. 

151 God (nNoyTe): 72.14; 82.21; 83.13, 21; God, the Eternal (nNoyTe m<yA 
eNe2): 64.13f; 76.22; 85.15; the God of Truth (nNoyTe NT€ TM€): 65.13; and the 
living God (nNoyTe €TON2): 84.9f; and possibly also the God of the Aeons (nNoyTe 
NT€ NNew N): 85.4f, unless the text is emended here to avoid attributing to the 
supreme God this title which also applies to the lower God and seems to connote the 
aeons of the evil creation. 

152 God (nNoyTe): 64.7; (66.28); 70.6, 16; 71.16; 78.15; 81.16; the God who 
made us (nNoyTe €TAqTAMION): 64.17; 65.17f, 31 f; 66.20f, 25f; the Lord, the God 
who made us (n~oe1c nNoyTe €TA(jTAMION): 66.14f; God, the Ruler of the 
Aeons (nNoyTe nAfXWN NTe NewN) 64.20f; God the Almighty (nNoyTe 
nnANTOKfATWf) 69.(4), 7; 72.25; 73.9; Saklas, their God (cAK1'A neyNoyTe) 
74.3f, 7 (without the phrase "their God"); the God of the Aeons (nNoyTe NT€ 
Nl€WN) 74.26f; and the God of the Powers (77.4). 
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After the flood Noah then divides the entire earth, in accord with 
Gen 9: I 8 f, among his sons Shem, Ham, and Japhet, who are to serve 
the Pantokrator in fear and slavery (72.15-25). From the seed of 
Ham and Japhet some 400,000 men enter the land of the true gnostics 
and dwell with them (73.15-20). When the remaining seed of Ham and 
Japhet reproach the lower God for this event, he is entitled Saklas. 
On the other hand, the descendants of Noah through Shem have done 
the entire will of the lower God (74.17-21), 153 who in this context is 
named the Pantokrator (72.25; 73.9). There is only the one lower God, 
however, who is presented under these different titles (cf. 74.3-21 
where Saklas is identified as the deity of Ham, Japhet, and also "of 
the son of Noah", i.e. Shem). It seems probable that the division of 
the peoples of the world into the descendants of Shem, Ham and Japhet 
and the particular dedication of the descendants of Shem to the lower 
God as the Pantokrator indicate that Shem represents the Jews and 
Ham and Japhet the Gentiles (cf. Gen I Of; Jub 7-8; I QM 2: 13-14). 154 

The coming of the Illuminator then is to save the souls of those 
from among the seed of Noah and the sons of Ham and Japhet, 
who have thought the gnosis of the eternal God in their heart and 
received a spirit from one of the eternal angels (76.8-27). 155 

Finally, it is important for our comparison with NatArch to note 
how this knowledge is transmitted. It was not placed in a book nor 
written down (85.5f) but rather angelic beings have brought these 
words to a rock on a high mountain (85. 7-11). 156 These words of 
imperishability and truth have then not been recognized by all genera­
tions of men (85.8-13); but they are the revelation, which Adam gave 

153 The son of Noah here probably refers to Shem, cf. Beltz, Die Adam-Apokalypse 
aus Codex V, 111. 

154 Cf. Beltz, Die Adam-Apokalypse aux Codex V, 99-102. 
1 55 It is probably no accident that the return of the gnostic men to the earth is 

not mentioned after their second delivery from fire (75.9-76.7). Rather, the emphasis 
in the tractate is upon the possibility of the remaining descendants of Shem, Ham and 
Japhet to receive gnosis and the spirit. Does this indicate a propagandistic purpose for 
the work? 

1 56 ApocAd here uses the Jewish tradition that the revelation to Seth was engraved 
upon a stele to withstand the flood; cf. Jos. Ant. 1.68-70; Adam and Eve 50: I. Although 
the terms in Josephus are (crtftAT]/stele) and in Adam and Eve (tabulae/tablets), the 
terms 1ti:tpa/rock are equally acceptable in this context: e.g. Jub 8: 3 the rock upon 
which the teaching of the Watchers was engraved. Cf. Perkins, "Apocalyptic Schemati­
zation in the Apocalypse of Adam," 593 and n. 23. The denial by Beltz of this 
interpretation presses too far the phrase "not written." Is the sense not that the words 
were not written in a book but inscribed upon a rock? Otherwise, the reference to a 
rock is meaningless. Cf. Beltz, Die Adam-Apokalypse aus Codex V, 192. 



THE SABAOTH ACCOUNT IN NATARCH 73 

to Seth and which Seth gave to his seed, and the hidden knowledge of 
Adam which is the holy baptism of those who know the eternal gnosis 
(85.19-31 ). This hidden tradition of words then is the source of gnosis. 
It stands apart from the Law and the Prophets, and the whole question 
of the role of the Law and the Prophets is bypassed. 

We shall contend in our discussion of Sabaoth in NatArch that these 
views were later developed further. When the issue of the value of 
the Law and the Prophets in addition to gnostic revelation was raised, 
the materials were at hand for a solution. The two different names, 
Pantokrator (-Sabaoth) 15 7 and Saklas, were applied to two different 
rulers; and the former came to represent the God of the Jews, who 
was considered as not entirely evil and who saved his own people at 
the flood. Although he was not entirely evil, this God of the Jews 
could still not impart the spiritual principle from above which gives 
eternal life. 

The second account to consider is lren. Adv. haer. 1.30, before we 
consider directly the Sabaoth account in NatArch. As Bullard pointed 
out frequently in his commentary, Irenaeus' account here of the doctrine 
of an unnamed sect is also closely related to NatArch. The sect to which 
this teaching belongs has been generally accepted as the Ophites on 
the basis of the prominence of the serpent within the account and 
the descriptions of Hippolytus (Ref 5.6) and Theodoret (Haereticarum 
fabularum compendium l.14; ed. PG 83. 363-68), who identifies the 
Ophites with the Sethians. If the Ophites do not belong to the Sethians 
proper, they at least certainly share common traditions with them. 
For example, although the role of Seth is not greatly emphasized, yet 
those who have the particle of light ultimately derive from him. 158 

157 The Hebrew YHWH s'bifot is translated in the l.XX in various ways: as 
kyrios sabaoth throughout Isa and occasionally elsewhere; as kyrios ton dynameon in 
1-4 Kgs, Ps, Amos, Zech and Jer; as pantokrator or kyrios pantokrator in various places 
in 2 and 3 Kgs, I Chr, Hos, Amos, Mic, Nah, Hab, Zeph, Zech, Mal, Jer. Sabaoth 
is also maintained in transliteration in Sib Or 1.304, 316; 2.239; 2 Enoch 21: I; 52: I 
as well as in the magical papyri and the curse tablets. Cf. C.H. Dodd, The Bible and 
the Greeks (London 1935) 16-19; Bousset, Die Religion des Judentums, 312, n. 2; 
MacRae, Some Elements of Jewish Apocalyptic, 130; Bauer, Worterbuch, sub voce. It 
is doubtful whether Dodd's suggestion ( 17) is necessarily correct, i.e. that the transla­
tion into kyrios sabaoth, as if the two nouns were in apposition, gave rise to the 
treatment of Sabaoth as a proper name within the gnostic writings and magical papyri, 
since the other divine names from the OT are also treated individually as proper names 
(cf. Iao, Adoneus; Iren. Adv. haer. 1.30). 

158 In this respect F. Wisse's exclusion of Iren. Adv. haer. 1.30, from the Sethians 
may need to be modified; cf. Wisse, "'The Sethians and the Nag Hammadi Library," 
606. In Irenaeus it is the humectatio luminis, which has fallen from above (30.2; ed. 
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In particular lren. Adv. haer. l.30 shares with NatArch the stress 
on Wisdom as the one from whom this world derives (30.2; ed. Harvey 
l. 228f), the figure of Ialdabaoth (30.4; ed. Harvey l. 230) and the 
sons whom he has generated (30.3f; ed. Harvey I. 229f). In addition 
Irenaeus here also has the mythologoumena that Eve has a power 
which leaves her (30.6; ed. Harvey l. 233), that the mother comes in 
the serpent (30. 7; ed. Harvey I. 234), and also that the serpent is Wisdom 
and the wisest of animals (30.14; ed. Harvey l. 241). 

For our purposes again it is important to note the teaching within 
this account concerning God. In addition to the supreme God who 
is called the First Man (30. l ; ed. Harvey I. 227), the lower deity 
Ialdabaoth also claims to be God (30.5; ed. Harvey l. 232) and demands 
to be worshipped as such (30. l 0; ed. Harvey I. 237). He resides in the 
seventh heaven, with his sons in the six heavens underneath. Together 
they rule both heavenly and earthly things (30.4; ed. Harvey I. 230f). 
He too breathes a spirit of life into Adam, which in this case serves to 
deprive Ialdabaoth of his power and to transfer it to Adam. Samael 
(who is also named Michael) then is the serpent offspring of laldabaoth 
who is cast down by him into this world. There Samael generated six 
sons in imitation of his father's hebdomad, who together with him 
form the demons that affiict mankind (30.8; ed. Harvey I. 235). 

At the flood it is Ialdabaoth who seeks to destroy mankind while 
Wisdom saves those who are around Noah because of the light 
within them (30.10; ed. Harvey l. 237). Who exactly is responsible for 
saving Noah is left unsaid, but probably Ialdabaoth is to be understood. 
After the flood Ialdabaoth chooses for himself Abraham and his seed, 
leads his descendants out of Egypt, gives them the Law and makes 
them Jews (30.10; ed. Harvey I. 237). Ultimately then Christ comes 
to bring back the particle of light to the perfect Aeon (30.11 ff; ed. 
Harvey I. 238-40). 

Harvey I. 228) and ultimately needs to be reintegrated in the incorruptible Aeon 
(30.14; ed. Harvey I. 241). By the creation of Adam and Eve this humectatio luminis 
was transferred from Ialdabaoth to Adam to Eve and then back to Prunicos (30.5f; 
ed. Harvey I. 232f). After they were driven out of Paradise, Adam and Eve received 
an odor suavitatis humectationis luminis in order to be reminded of their own (30.8f; 
Harvey I. 235f). After the birth of Cain and Abel, it is through the providence of 
Prunicos that Seth and Norea are born, from whom come the rest of men (30.9; 
ed. Harvey I. 236). From their descendants many became subject to the lower hebdomad, 
but Prunicos saved her own, namely, those of the humectatio luminis. At the flood 
Wisdom saved those who were around Noah in the ark because of the light within 
them (30.9 f; ed. Harvey 236 f). Then it is this light to which Christ is sent (30.11 f; 
ed. Harvey I. 238). 
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Unlike ApocAd the problematic of how this knowledge reaches 
one is resolved differently. A hidden, oral tradition, completely inde­
pendent of the Law and the Prophets is not introduced. To be sure, the 
Law and the Prophets are attributed to laldabaoth and his rulers : 

Each of these receives his own herald for the purpose of glorifying and 
proclaiming God ; so that, when the rest hear these praises, they too may 
serve those who are announced as gods by the prophets. 

Moreover, they distribute the prophets in the following manner: Moses, 
and Joshua the son of Nun, and Amos, and Habakkuk, belonged to Ialda­
baoth; Samuel, and Nathan, and Jonah, and Micah, to Iao; Elijah, Joel, 
and Zechariah, to Sabaoth; Isaiah, Ezekiel, Jeremiah, and Daniel, to Ado­
nai; Tobias and Haggai to Eloi; Michaiah and Nahum to Oreus; Esdras 
and Zephaniah to Astranphaeus. 159 

Nevertheless, this account considers that true knowledge still comes 
through Moses and the prophets because Wisdom also spoke through 
them without them realizing it. Thereby she was able to communicate 
something about the First Man, i.e. the Supreme God, and to pro­
phesy concerning Christ : 

Each one of these, then, glorifies his own father and God, and they 
maintain that Sophia herself has also spoken many things through them 
regarding the first Anthropos (man) ... The (other) powers being terrified 
by these things, and marvelling at the novelty of those things which were 
announced by the prophets. 160 

Wisdom was even able to act through Ialdabaoth without his realizing 
it in order to prepare for the descent of Christ. 161 

Prunicus brought it about by means of Ialdabaoth (who knew not what 
he did), that emissions of two men took place, the one from the barren 
Elizabeth, and the other from the Virgin Mary. 

If we return then to the first section of Iren. Adv. haer. 1.30, we can 
see examples of the knowledge concerning the First Man which can 
be drawn from the Law and the Prophets and which was significant 
for gnostic mythology. The first light is incorruptible (cf. Gen 1: 3 f). 
That light is called the First Man, but there is also a Second Man (cf. 
Gen 1 : 26), who came from him. The Holy Spirit, the first woman, 

159 lren. Adv. haer. 1.30.10; ed. Harvey I. 237; tr. The Ante-Nicene Fathers (reprint 
Grand Rapids 1956) I. 356f. 

100 lren. Adv. haer. 1.30.I0f; ed. Harvey I. 237f; tr. The Ante-Nicene Fathers. I. 357. 
As Harvey notes in his edition, the phrase el incorruptibili Aeone is only attested in the 
Clermont manuscript and is probably a later addition; 238, n. I. Thus the translator 
has consigned the phrase to a footnote; cf. 357, n. 2. 

161 lren. Adv. haer. 1.30.11; ed. Harvey I. 238; tr. The Ante-Nicene Fathers, I. 357. 
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is above chaos. From the union of the First Man and the Second Man 
with her the Third Male, Christ, issued forth ( cf. Gen 1 : 2). She is 
also called the mother of the living ( cf. Gen 3: 20). 

From this background the material in NatArch becomes much 
clearer. Here too there is, of course, the Supreme God, e.g. the Father 
of Truth 86(134).21. The lower God Ialdabaoth (94(142].21 f) also 
creates offspring for himself to fill each of the heavens below him 
95(143).1-4. 162 He is named Saklas as well as Ialdabaoth 95(143).?f. 
Further, he is identified as Samael 94(142).25f and thus the tradition 
associated with Samael, that he is a fallen heavenly being who is the 
leader of the demonic forces, is applied to Ialdabaoth as well. There­
fore, Ialdabaoth is cast down to Tartaros below the abyss (95(143). 
10-13), where he begets further offspring (96(144).4-10). Within the 
myth then place is provided for Sabaoth to assume the role of Ialda­
baoth, to reign over the seventh heaven, and thereby to function as an 
intermediate deity. There he is given Life and is named the God of 
the Forces (95[143].19-23 and 31-34). 

The role of Sabaoth is not restricted merely to the revelation of 
Eleleth; rather he functions as well in the Noah story (92(140].4-21 ). 
Contrary to ApocAd and Iren. Adv. haer. l .30, NatArch distinguishes 
between the deity who seeks to destroy all men and the deity who seeks 
to save Noah. It is Sabaoth, here entitled the Ruler of the Forces, who 
protects Noah, and Ialdabaoth as the Great One, who along with 
the other rulers causes the flood. 163 Norea as the representative of 

162 It is an indication of how carefully the myth is constructed that Ialdabaoth 
here creates seven sons and in Iren. Adv. haer. 1.30, creates only six. In Iren. Ialda­
baoth remains in the seventh heaven; thus he and his six sons form the Hebdomad. 
In NatArch, since laldabaoth is cast out of the heavens, seven sons must be created 
in order to retain the Hebdomad. Cf. also OnOrgWld 101(149).24-102(150).2 and 106 
(154).19-27. 

163 It is clear that the Ruler of the Forces is equal to the God of the Forces, i.e. 
Sabaoth, for two reasons. First, only in these two instances is the term "Forces" 
(ouvaµ1~) used in a title and thus the two titles should be referred to the same person. 
Secondly, the narrative demands a distinction between the leader of the rulers and the 
Ruler of the Forces. In the narrative all the rulers plan to cause the flood and to 
destroy all flesh (92[140].4-8). However, the Ruler of the Forces is against this plan 
(92[140).8-14), insofar as he wants to protect Noah. Later, however, when the rulers 
come to Norea, there is no indication of division among them (92(140).19-21). Rather 
their great One is among them and united with them. As 86[134].27-31 shows, their 
Great One is none other than Ialdabaoth, who alone claimed to be the one God 
(cf. 94[142).21-26; 95[143].5-8). Although Bullard in his commentary alludes to the title 
of Sabaoth, he fails to draw out fully the implications and rests with the assumption 
that the Ruler of the Forces equals the Demiurge, i.e. Ialdabaoth (cf. The Hypostasis 
of the Archons, 94). Cf. the commentary of Layton in "The Hypostasis of the Archons, 
(1975) ad Joe. 
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the race of the gnostics is then associated with the heavenly angel 
Eleleth (92[140].32ff). 

Concerning revelation it is said that when the True Man comes, 
he will teach the saved about everything (96[144).33-97[145].4), which 
knowledge will make them immortal 96[144].25-27). In the meantime, 
Norea has received a revelation from Eleleth but Sabaoth has also 
received instruction from Life concerning the Eighth, although he is 
below the veil in the seventh heaven (95[143).19-22 and 31-34). 

It seems clear that the same problem is vexing the author of NatArch 
as vexed the author behind lren. Adv. haer. l.30, namely, how to 
account for the aspects of the Law and the Prophets which were 
acceptable to the gnostics and which taught them, when the texts were 
correctly interpreted, something about the pleromatic realm. Iren. Adv. 
hear. 1.30, had solved the problem by having Wisdom speak through 
the unknowing Ialdabaoth. NatArch has answered the same problem 
but with a different solution in that the God of the Law and the 
Prophets is another God than the evil Demiurge. To be sure, he is 
descended from the Demiurge and a God of fear (95[143).13-15) and 
yet not entirely evil since he has repented. His elevation to the seventh 
heaven and instruction then concerning the things of the Eighth make 
it possible for him to communicate this information to Moses and 
the Prophets, although he himself is fated never to enter the Eighth. 
Surely an appropriate tradition-the ascent of the visionary to the 
chariot and throne of God-has been drawn upon to solve this problem 
concerning the revelation contained in the books of Israel. 

Insofar as Sabaoth saves Noah and is responsible for the revelation 
in the Law and the Prophets, he is the God of the Jews and they are his 
special people. That this assessment need not be a mere evaluation of 
the past people of the OT but could also involve an evaluation of 
contemporaneous Jewish people is shown by Origen's Contra Ce/sum, 
in which Origen makes frequent reference to his discussions and debates 
with Jews on the meaning of scripture. 164 In contrast the true gnostics 
belong to the Father of the All 96(144).11-12 and 19-20. 

In his commentary, Bullard has suggested that Sabaoth represents 
the situation of one group among the three possible types of men, 
namely, the psychics. He considers this passage from a Valentinian 
background with its three categories of pneumatic, psychic, and hylic 
men. 165 We shall see that Sabaoth in OnOrgWld does indeed represent 

164 Cf. C. Ce/. 1.45; 2.28; 4.2; tr. H. Chadwick (rev. ed.; Cambridge, England 
1965). 

165 Bullard, The Hypostasis of the Archons, I JO. 
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the psychics. There the immortal Light-Man resides in the middle 
and represents the pneumatics (112(160).10-22); Sabaoth dwells in the 
seventh heaven and signifies the psychics (104[152].20t); and Ialdabaoth 
and his offspring abide in the other six heavens and typify the choics 
or hylics (106(154).19-27 and 122(170).6-9). However, in NatArch the 
anthropology is less clearly organized and systematized. Further, in 
NatArch it is the psyche that is said to come from above, from the 
Imperishable Light, rather than the pneuma (96(144).21 t). To be sure, 
then, the spirit of truth will come and live within the soul and thus 
make the soul immortal (96(144).22-26). The elements for the separation 
of men into these three anthropological categories are all present, but 
they are not systematized as in OnOrgWld or in Valentinianism. The 
only separation that we find is the separation into those who have 
true knowledge, those represented by Sabaoth, i.e. the Jewish people, 
and those represented by the rulers. 

It is also appropriate to his purpose that the gnostic author has 
drawn upon the tradition of enthronement in portraying the role of 
Sabaoth. Sabaoth has been placed in charge of the seventh heaven 
and implicitly in charge of all below. In effect, he has been installed 
as king-although without the title. Thereby, the people of Israel are 
subject to him as their king as well as the remaining peoples and 
rulers. For the gnostic author, unlike Moses' enthronement in Ezekiel 
Tr or Philo, which established him as the divinely appointed ruler of 
the world and the leader of the divinely founded people, the enthrone­
ment of Sabaoth establishes his rule as part of the evil world and thus 
indicates the inferiority of him and his subjects to the true gnostics. 
Although Sabaoth has repented, he is still an offspring of Ialdabaoth, 
who remains below the veil. 

This notion that the ruler below the Pleroma is a king is a familiar 
one in gnostic literature. In the TriProt (CG XIII, 2: 43.15-17) at 
the time of completion and at the time of the coming of the destroyer, 
the powers are disturbed and their "king" is afraid (cf. also 41. l l ff). 166 

Heracleon also considers the Demiurge in the Valentinian system as a 
king in Frag. 40 : 

Heracleon seems to say that the "royal officer" (v. 46) was the Demiurge, 
"for he himself ruled like a king (~acrtA£i>e1v) over those under him. Because 
his domain is small and transitory he was called a royal officer," he says, 

166 Cf. also ApocryJn BG 8502 41.12-15 in which Ialdabaoth appoints seven kings 
over the world and five over the underworld. 
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"like a petty princeling who is set over a small kingdom by the universal 
king.,, t61 

Further, in Iren. Adv. haer. l .30.4-5, laldabaoth and his descendants 
sit in order. Therefore laldabaoth is at the top, in the seventh heaven. 
Together they are said to "rule" heavenly and earthly things, a verb 
which is appropriate to royal dignity (regere). 

In contrast, the author of NatArch states that the gnostics are those 
anointed with the anointing of eternal life from the "undominated race" 
(97(145).2-5). The gnostics are themselves from the Above, from the 
Imperishable Light (96(144).21-22). As here, so also in SJC BG 92.4-7, 
10-l l; 108.l l-l 5 (cf. parallel in Eug III, 3), the "undominated race" are 
the pleromatic, divine beings. This negative motif emphasizes their 
radical freedom from entrapment in the evil rule of the world. By 
their origin and anointing, then, the gnostics are also radically free 
from the evil rule of this world. 

There is a possibility that this negative motif implies its opposite, 
the positive motif, i.e. that the pleromatic beings are kings themselves 
and that the true gnostics are also the "undominated race." Thus in 
OnOrgWld 122(170).6-8 it is stated that there are three men and their 
races: the pneumatic of the aeon, the psychic and the earthly. After 
discussing the sending of the innocent spirits into the world (l 24(172). 
5-125(173).3), the author turns to the true gnostics and states: 

Therefore (&cn:e) there are four 
kinds (ytv~). Three belong 
to the kings of the Eighth. But (ot) the fourth 
kind (ytvor;) is a perfect ('tEAElOV) kingless one, which is 
above them all. For these will go 
into the holy place ('t61tor;) of their father 
and will be at ease in rest (civa1taucnr;) 
with their eternal, unspeakable glory 
and with an unceasing joy. But (ot) they are 
kings among the mortal (0VT)'t6v) as (cor;) immortal. 168 

167 Text W. Volker, Quellen zur Geschichte der christlichen Gnosis (Sammlung Aus­
gewiihlter Kirchen- und Dogmengeschichtlicher Quellenschriften 5; Tiibingen 1932) 80; 
translation W. Forster, Gnosis: A Selection of Gnostic Texts, tr. R. McL. Wilson 
(Oxford 1972) I. 177. 

168 OnOrgWld 125(173).3-12; Bohlig, Die koptisch-gnostische Schrift ohne Titel, 100-
03. Cf. 127(175).4-14. The motif that the gnostics become kings is found in other 
circles of Gnosticism: e.g. ApocryJas 3.25-27; 10.1-5; GTh Saying 2, 81; ThCont 145.14; 
DialSav 138.11-15. While the highest God may not be named a king in gnostic documents, 
note that he or his spirit is termed a µovapxia in ApocryJn BG 22.18, since no one rules 
(apx1:1v) over him. See also the Naassenes and the reference to being a king and 
kingless in Hipp. Ref 5.8.2, is, 30 (ed. Wendland; GCS 26; 89-94). 
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However, it is possible that this positive aspect of the motif is a later 
development, when it is applied to gnostics while they are in the world. 
In either case, the claim is made for the radical freedom of the gnostic 
from the evil rule of this world. 

There are also practical, political implications in this view. Although 
the archai, exousiai and archontes are demonic powers, the terms 
also carry political references in late antiquity. It is difficult not to see 
in them and in the gnostic view a rejection of the legitimacy of the 
governmental system in which the gnostic lived, i.e. the Roman 
Empire. 169 This rejection, however, would not imply a revolutionary 
drive to overthrow the government but rather to expose the false 
appearance and to establish the gnostics as an elite beyond the political 
system, as those who alone know the way to salvation. 1 70 

C. CONFIRMATION OF THE FUNCTION AND THE DATE 

We have proposed above that the name of Sabaoth has been chosen 
for this ruler of the seventh heaven in order specifically to represent 

169 In his article, H. G. Kippenberg ("Versuch einer soziologischen Verortung des 
antiken Gnostizismus," Numen 17(1950] 211-31) has proposed this view and noted that 
there is no explicit reference to the political power of the Roman Empire in the gnostic 
document (225). Since the evil ruler of the world is often portrayed as the God of the OT 
in gnostic documents, however, did Gnosticism begin as a rejection of the Jewish God 
and Jewish hegemony by people in the Syria-Palestine area, as Bousset has suggested in 
Hauptprobleme 321-25, which rejection then would have been secondarily applied to 
Roman rule when the Romans became the ruling power? However, this question must 
be considered in conjunction with the possibility that this negative portrayal of the 
God of the OT arose out of increasing pessimism towards the world and his creation 
or out of reaction to his unfavorable traits (e.g. envy) rather than as a reaction to his 
unjust rule. 

1 7° Kippenberg, "Versuch einer soziologischen Verortung," 23 I. Cf. also the discus­
sion in Origen C. Ce/. 8.68 (tr. Chadwick 504-05). Celsus, the pagan, maintains that 
all should uphold that there be one king, the one who has received the power from 
"the son of crafty Kronos," i.e. Zeus. Origen, the orthodox Christian, agrees that 
there should be one king but denies that he is appointed by "the son of crafty Kronos," 
since-as Origen relates-the Greek myths say that he drove his father from rule and 
cast him into Tartarus. Rather, the king is to be the one appointed "by God who 
governs all things and knows what he is doing in the matter of the appointment of kings." 
If he were to join in the discussion, the answer of the gnostic author of NatArch would 
seem to be that there is to be one king, the one appointed by Sabaoth, whose father 
was cast into Tartarus, but that he and his appointee belong to the evil realm of the 
world and have no ultimate authority over the gnostics. For the identification of 
Ialdabaoth-Kronos-Saturn, see C. Ce/. 6.31 and Bousset, Hauptprob/eme 351-55. Sabaoth 
and Adonai are identified with Zeus by Celsus, but Origen denies that identification 
in C. Ce/. 5.45 and 6.39. It deserves further study to see if the identification Sabaoth 
(or Adonai)-Zeus-Jupiter is found in the gnostic documents themselves and to see how 
vital the discussion of the divine right of kings was in the time of Gnosticism's existence. 
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the God of the Jews. A consideration of the Gnostikoi, the Archontics, 
and the Severians-all sects related to the Sethians-makes this evident 
and also confirms our hypothesis that the basic theological issue 
involved in the Sabaoth account is the revelation contained in the 
books of Israel. 

Concerning the Gnostikoi, Epiphanius states (Pan. 25-26) 171 that 
this sect derives from the deacon Nicolas (Pan. 25. l.l); he claims 
to have encountered personally the sect as a young man and at that 
time to have read their books (Pan. 26.17.4-18.2). The presence of the 
mythological figures Barbelo (Pan. 25.2.2), laldabaoth (Pan. 25.2.2) 
and Prunikos (Pan. 25.3.2) indeed relates this sect to the Sethians. 
Their books further associate them with the Sethians. For example, 
some books are written in the name of Seth; there are Apocalypses of 
Adam (Pan. 26.8.l); there is a Gospel of Eve in which Eve received the 
food of knowledge through the revelations of the serpent (Pan. 26.2.6). 
Further, they have a book called Norea, the figure who is the wife of 
Noah and burned the ark three times, because she was refused admit­
tance (Pan. 26.1.3-9). The list of rulers is also of interest to us, since 
Epiphanius reports a dispute concerning the occupants of the last two 
heavens (Pan. 26.10.2-3; cf. 25.2.2) : 

Now some of them say that Ialdabaoth is in the sixth heaven, but others say 
Elilaeus. Now they propose that there is another, seventh, heaven in which, 
they say, Sabaoth is; now others say, "No! But Ialdabaoth is in the 
seventh." 1 72 

They also had a problem with the OT, although they continued 
to use it as a source of revelation since they found therein some words 
from the spirit of truth. Epiphanius expresses their problem in these 
words (Pan. 26.6.1-2) : 

Now they use both Old and New Testament but they renounce the one 
who spoke in the OT. And whenever they find a word able to have a 
sense inimical to them, they say that this is spoken by the worldly spirit. 
But if any passage is abie to be formed into the likeness of their desire 
-not as the word says but as their deluded mind says-they change this 
into their own desire and say that it was spoken by the spirit of truth. 173 

171 Ed. Holl (GCS 25.1) 267-300. 
172 Ed. Holl (GCS 25.1) 287; translation mine. In contrast with NatArch, one 

notes that the myth related here by Epiphanius contains the figure Barbelo and the 
reference to the need to gather the power from bodies in order to return it to the 
above. On the other hand, this myth of Epiphanius contains no reference to Sabaoth's 
repentance, ascent and enthronement in the seventh heaven. 

173 Ed. Holl (GCS 25.1) 282-83; translation mine. 
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In their resolution of the problem, however, these Gnostikoi main­
tained that the God of the OT was entirely evil. In particular, in 
Pan. 26.10.6 (cf. also 10.7-11) it is Sabaoth who is portrayed as the 
evil Demiurge and also as the God of the Jews : 

Now some say that Sabaoth has the form of an ass; others say that of a 
pig. Therefore-he says-he commanded the Jews not to eat pork. And 
they say that he is the maker of heaven and earth, and of the heavens after 
him and of his own angels. 174 

In considering this report of Epiphanius, one should first note that 
it is late and compilatory, i.e. reflecting a number of views within
the sect. Secondly, it is based upon the distant recollections of Epi­
phanius. Thirdly, the dispute concerning the occupants of the sixth
and seventh heaven probably involves something deeper than just a 
name. It seems quite probable that this account of Epiphanius, with
its dispute over the position of Ialdabaoth and Sabaoth echoes attempts 
to associate the evil Demiurge of the world more clearly with the God
of the OT, with the God of the Jews. Since his name appears within the 
pages of the LXX, Sabaoth could be more easily taken as the God of the 
OT and of the Jews than the enigmatic figure and name of laldabaoth. 
The reference to the spirit of truth as the author of acceptable portions 
of the Law and the Prophets is then an alternate view of solving the 
problem than that of NatArch, which view, however, is similar to
that of Iren. Adv. haer. 1.30. 

Similarly the Archontics consider Sabaoth as the God of the Jews. 
As Puech has suggested, the Archontics probably did not fashion a 
separate sect. 175 At most the Archontics was the Palestinian name 
for Egyptian gnostics who were related to the Sethians. In our main
source for the Archontics, Epiph. Pan. 40, 1 76 it is stated that Sabaoth
is the ruler of the seventh heaven who acts the part of the tyrant over 
the other rulers (Pan. 40.2.6), who gave the Law (Pan. 40.2.8) and who
is thus the God of the Jews. He is also, however, the God of the 
Christians, who are not gnostics since baptism and the mysteries are 
associated with his name : 

They consider as anathema the baptismal font, even if some among them
have previously been taken and baptized. They reject the sharing and 
goodness of the mysteries as being alien and done in the name of Sabaoth. 

174 Ed. Holl (GCS 25.1) 287-88; translation mine. 
175 H.-Ch. Puech, "Archontiker," RAC I (1950) 635. 
176 Ed. Holl (GCS 31.2; Leipzig 1922) 80-90. 
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For, in accord with some of the other sects, they want him to be in the 
seventh heaven where he is a tyrant and has authority over the others ... 
But they say that if this (soul) is in gnosis and flees the baptism of the 
church and the name of Sabaoth who gave the Law, it ascends through 
each heaven. 177 

Since the Law was associated with Sabaoth and thus evil, these 
gnostics found their revelation in another source. Like ApocAd, this 
revelation derives from Seth, who was brought up on high by the 
power above and his ministering angels. When he returned to earth, 
Seth then served the true God and made many revelations, which have 
been preserved in Books (Pan. 40. 7.2ft). 178 

Lastly, the little known Severians, who are also associated with 
the Sethians, identify the chief evil ruler as Sabaoth or Ialdabaoth 
(Epiph. Pan. 45.1.4). 179 Epiphanius reports that they use apocryphal 
books but that they also use canonical books, which they search out 
to interpret in their own distinctive way. Obviously then they found 
some value in the OT but it is not clear as to how they explained the 
presence of revelation in the OT. In the abbreviated report of Epi­
phanius there is then no explicit statement that Sabaoth is the God 
of the Jews. 

To help us confirm further the function and also to determine 
the date of the Sabaoth account in NatArch, we turn our attention 
now to the Marcionites and Valentinians. The problem of the OT 
and the God of the OT was raised in a particularly acute fashion 
in the second century by Marcion. For him the sacred books of the 
Jews were to be rejected and replaced by a modified Lukan Gospel, a 
Pauline corpus, and his own Antitheses, which presented the good God 
who is unknowable, separate from the world and yet revealed in 
Christ. 180 The God who is portrayed in the sacred books of Israel, 
on the other hand, is a second principle, the creator of the world, 
who is righteous (dikaios) but not good. 181 The revelation contained 

177 Epiph. Pan. 40.2.6 and 8. Ed. Holl (GCS 31.2) 82-83; translation mine. 
178 Ed. Holl (GCS 31.2) 87-88. 
179 Ed. Holl (GCS 31.2) 199. 
180 Justin Apo/. 1.26 and 58; Iren. Adv. haer. 1.27.2-3. A. von Harnack in his 

classic monograph Marcion: Das Evangelium vom fremden Gott, 2. Aull. (Darmstadt 
I 960) discusses the teachings of Marcion in pages 93-152. 

181 Harnack (Marcion, 30*-39*) is correct in insisting that Marcion used the distinc­
tion between the two Gods, one agathos and one dikaios, and that this usage has been 
transferred to Cerdo by the heresiologists, who also consider him the teacher of 
Marcion (lren, Adv. haer. 1.27.1 and 3.4.2; ed. Harvey I. 214-15 and 2. 17; Tertullian 
Adv. Marc. 1.2; ed. A. Kroymann, Pars 3; CSEL 47; Vienna 1906; 292-93). Cerdo, 



84 THE SABAOTH ACCOUNT IN NATARCH 

in these books is then considered by Marcion to be true in itself but 
related only to this righteous God and his world; there is nothing 
in these books concerning the good God. Even the prophecies about 
the Messiah can be considered as true by Marcion, but they again 
refer only to the Jewish Messiah and not to Christ, who reveals the 
good God. 182 As the Creator, the God of these sacred books is the 
God of all men, but in particular he has chosen the Jewish people and 
through them desires to be known to all men. 183 The world, however, 
over which he rules is evil since the matter from which it is formed is 
inherently evil. 184 

Among the disciples of Marcion there are two of particular interest, 
Megethius and Apelles, because of their treatment of the righteous 
God and the Jewish people. Megethius alters the teaching of Marcion 
in one respect. He proposes instead of two principles a three principle 
system: namely, a good God, a righteous God and an evil God. 
To these Gods he then refers the Christians, Jews, and pagans. Although 
the pagans are related to the evil God, yet-as Harnack has observed­
the main interest of Megethius was in the pagans rather than the 
Jews since the redeemer came to free men from this evil God. 185 

Apelles, the disciple who broke with his master and founded his 
own sect, further altered the teaching of Marcion. For him there was 
only one God. The righteous creator was merely an angel, and the 
one who spoke to Moses was a further fiery, fallen angel. Similar 
to Megethius, Apelles refers these three heavenly beings to the divisions 
of mankind: Christians, pagans and Jews. However, in this case the 
Jews occupy the lowest place, and their sacred books are in turn further 
devalued as lies and fables. 186 

The Valentinians, 187 who drew upon and further developed vulgar, 

on the other hand, would have distinguished between a good and an evil God as is 
stated by Epiphanius in Pan. 41.1 (ed. Holl; GCS 31.2; 90-92) and by Filastrius in 
Diversarum hereseon liber 44 (ed. F. Heylen; CCSL 9.207-324; Turnhout 1957; 235-36). 

182 Tert. Adv. Marc. 3.6; ed. Kroymann, Pars 3 (CSEL 47) 383-86. Cf. Harnack, 
Marcion, 113-18. 

183 Tert. Adv. Marc. 4.6, 33; ed. Kroymann, Pars 3 (CSEL 47) 432-33 and 529-32. 
184 Clem. Alex. Stromateis 3.3.12; ed. 0. Staehlin, Bd. 2 (GCS 15; Leipzig 1906) 

200-01. 
185 Adamantius Dial. 1.1-3; ed. W. H. van de Sande Bakhuyzen (GCS 4; Leipzig 

1901)2-7. Cf. Harnack, Marcion, 165-67; 56*-63*; 181; 344*-47*. 
186 Rhodon in Euseb, Hist. eccl. 5.13.2-7 (ed. E. Schwartz and T. Mommsen, Bd. 

2.1; GCS 9.1; Leipzig 1903; 454-59) and in Hipp. Ref 7.38.1-5 (ed. P. Wendland; 
GCS 26; Leipzig 1916; 224-25). Cf. Harnack, Marcion, 194-96; 404*-20*. 

187 Our major sources for the Valentinians are the Fathers both in their direct 
citations and in their indirect accounts of them. Among the direct citations are the 



THE SABAOTH ACCOUNT IN NATARCH 85 

mythological Gnosticism, 188 share this same second century concern 
about the God of Israel, the revelation in its sacred books, and the 
people of the Jews. However, the Demiurge is not considered in Valen­
tinianism to be hylic and therefore entirely evil. Rather he is psychic 
and therefore capable of turning to the good. He is particularly 
presented as a righteous God. 189 In contrast with NatArch, Valen­
tinianism presents a righteous creator rather than a repentant ruler. 

In reference to the sacred books of Israel the Valentinian attitude 
to the Law is most clearly expressed in Ptolemy's Letter to Flora. 
There he distinguishes those parts of the Law that are to be attributed 
to God, to Moses or to the elders. 190 Only those parts attributed to God 
are acceptable. He further divides the Law of God into three parts : 
the pure, the mixed, and the typic or symbolic. Such parts as the Deca­
logue are pure but need to be perfected. Other mixed sections, such 
as the law of talion-"an eye for an eye"-although righteous, were 
given because of the weakness of the people and thus ended by the 
Son. Finally, parts, such as the Sabbath or fasting, are ended according 
to their visible or bodily fulfillment but retain a typic or symbolic 
significance insofar as they indicate the pneumatic realm. 191 Thus the 
entire Law is not rejected by Ptolemy. Some elements retain their 

fragments from Valentinus, which are contained mainly in Clement's Stromateis; the 
doctrinal letter in Epiphanius' Pan.; Ptolemy's Lei/er to Flora; fragments from Hera­
cleon's Commentary of John; and fragments from Marcus as representatives of the 
Italian school. The Excerpta ex Theodoto then are representative of the Oriental branch. 
Irenaeus in Adv. haer. 1.1.1-8.4 and Hippolytus in Ref 6.29. 1-36.4 offer the indirect 
accounts. The sources are conveniently gathered in Volker's Quel/en zur Geschichte der 
Christlichen Gnosis, 57-141. Scholarly discussion of the Nag Hammadi corpus has also 
proposed GTr, GPh and OnRes as derived from Valentinianism. Cf. also Jonas, Gnosis 
und spiitantiker Geist, 1.362-75; and F.-M.-M. Sagnard, La gnose valentinienne et le 
temoignage de Saint Irenee (Etudes de Philosophie Medievale 36; Paris 1947). 

188 Cf. Jonas, Gnosis und spiitantiker Geist, I. 3581T; Wilson, The Gnostic Problem, 
1161T; Sagnard, La gnose valentinienne, 446 and n. I. Note also that in Exe. Theod. 54 
and Iren. Adv. haer. 1.7.5 the Valentinians are said to teach that mankind is divided 
into the descendants of Cain, Abel and Seth. It is Seth, who then represents the 
pneumatics. 

189 Epiph. Pan. 33.3.5-7 (Volker, 87-88). 
190 Epiph. Pan. 33.4.14 (Volker 89). As a forerunner to these and the following 

distinctions, cf. the distinctions that Philo introduces concerning the Law in his treatise 
De vita Mosis 2.1881T: some oracles are from God, some are mixed, and some are 
from Moses. In De vita Mosis 1.4, Philo states that he has gathered his information 
concerning Moses from the sacred books and also from the "elders" (presbyteroi) of 
the nation (LCL; Cambridge 1966; 6. 278f and 542ft). Cf. F. Fallon "The Law in Philo 
and Ptolemy: A Note on the Letter to Flora," VC 30 (1976) 45-51. 

191 Epiph. Pan. 33.5.1-6.5 (Volker, 89-92). 
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value, although in need of perfection, while other parts maintain a 
typic value. 

An even more positive evaluation of the sacred books of Israel is 
presented in the Valentinian discussion of the prophets. Irenaeus 
presents their view in the following passage : 

They maintain, moreover, that those souls which possess the seed of Acha­
moth are superior to the rest, and are more dearly loved by the Demiurge 
than others, while he knows not the true cause thereof, but imagines that 
they are what they are through his favour towards them. Wherefore, also, 
they say he distributed them to prophets, priests, and kings; and they 
declare that many things were spoken by this seed through the prophets, 
inasmuch as it was endowed with a transcendently lofty nature. The 
mother also, they say, spoke much about things above, and that through 
him and through the sons which were formed by him. Then, again, they 
divine the prophecies (into different classes) maintaining that one portion 
was uttered by the mother, a second by her seed, and a third by the 
Demiurge. 192 

Here one sees that the Valentinians again distinguish. Some prophecies 
are spoken by Wisdom through the Demiurge and through the souls 
fashioned by him. In these prophecies there is revelation concerning 
the realm above. Other prophecies are spoken by the spiritual seed, 
which comes from Wisdom. And lastly some prophecies are attributed 
to the Demiurge. Those prophecies from the Demiurge do not reveal 
the pleromatic realm since he is usually considered to be entirely 
ignorant of that realm. 193 Only when the Savior comes is he to be 
instructed in the things above. 194 Prophecies made by him concerning 
Christ are only prophecies concerning the psychic Christ and not the 
pleromatic Christ. 195 In one interesting variant, Wisdom is also said to 
have instructed the Demiurge previously about the Father and the 
mystery of the Aeons. However, he has kept this mystery to himself and 
revealed it to no one. 196 

192 Iren. Adv. haer. 1.7.3 (Volker, I 19); tr. The Ante-Nicene Fathers I.325f. 
193 Iren, Adv. haer. 1.5.4 (Volker, 109-10); Hipp. Ref 6.35.1 (Volker, 134). 
194 Iren. Adv. haer. 1.7.1-2, and 4 (Volker, 118-19). Thereby, the Demiurge ceases 

his blasphemy but also continues the economy of the cosmos, since it is necessary 
for the church and since he realizes that at the consummation he is to reach salvation 
in the place of the Middle. Cf. the similar conception of Basilides in Hipp. Ref 7.26.1-7 
(Volker, 53-54). 

195 Iren. Adv. haer. 1.7.1-2 (Volker, 118). 
196 Hipp. Ref 6.36.2 (Volker, 135). The instruction of the Demiurge in this instance 

then does not function to provide him with information that he might further com­
municate concerning the pleroma through the Law and the Prophets. Rather it seems 
to emphasize his righteousness and his role in continuing the economy of the cosmos 
as in Iren. Adv. haer. 1.7.4 (Volker, I 19). 

• 
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In accord with this concern for the God of Israel and its sacred 
books, the Valentinians also manifest an interest in evaluating the 
people of the OT, the Jews. In their consideration of mankind as a 
whole, the Valentinians distinguish three categories: the hylic, those 
who are destined to destruction; the psychic, those who have free 
choice and can thus be either saved or destroyed; and the pneumatic, 
those who are saved by nature. 197 The pneumatics then are derived 
from Wisdom and are the gnostics. The psychics, on the other hand, 
come from the Demiurge and are the Jews 198 and also the orthodox 
Christians. 199 The hylics then are the pagans who are related to the 
Cosmocrator, the devil. 200 

In conclusion, then, the Sabaoth account in NatArch functions 
to show that the God of the OT, the ruler of the seventh heaven, is not 
entirely evil, that he was instructed in the realm above and therefore 
capable of making revelations concerning it, and that his people were 
the Jews who therefore were not perfect and thus could not enter the 
perfect realm. 

In considering the date of NatArch, we should first note that the 
early tractate ApocAd shows no need to introduce a righteous God 
as the God of the OT. Secondly, the account in Iren. Adv. haer. 1.30, 
whose source must stem from prior to the middle of the second 
century and is closely related to NatArch, also shows no awareness 
of a righteous God in the OT. Thus one is led to suggest the middle of 
the second century as the terminus post quern for the Sabaoth account 
and NatArch. 

Further, the influence of the Marcionites and the Valentinians, both 
of whom stressed the righteous God of the OT, was greatest in the 
second half of the second century. The issue of the value of the Law 
and the Prophets was also of central concern to the Marcionites and 
Valentinians of that time. The Marcionites, of course, rejected the Law 
and the Prophets while the Valentinians retained them and reinter-

197 Iren. Adv. haer. 1.6.1 (Volker, 112). On the meaning of the expression "saved 
by nature," see the recent discussion of SchottrofT, "Animae naturaliter salvandae," 
83-97 and E. Pagels, The Johannine Gospel in Gnostic Exegesis: Heracleon's Commentary 
on John (SBLMS 17; Nashville 1973) 98-113. They agree that the usage of this expression 
by the Fathers reflects their polemical interest but disagree over the Valentinian inter­
pretation and application of it. 

198 Exe. Theod. 37-38.2; F.-M.-M. Sagnard, Ex traits de Theodote (SC 23; Paris 
1948) 140-41. Heracleon, Frag. 20 (Volker, 73-74). 

199 Iren. Adv. haer. 1.6.2 (Volker, 115). 
200 Heracleon, Frag. 20 (Volker, 73-74). 
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preted them. For both heretical groups the Jewish people were associ­
ated with that righteous Demiurge. Again NatArch and its Sabaoth 
account with the same concerns fit most appropriately into this same 
time period, the latter half of the second century. However, this is not 
yet to say that Marcionite or Valentinian teaching has had direct 
influence upon NatArch. If that were so, one would expect the 
contrast between righteousness and unrighteousness rather than life and 
unrighteousness on the right and left of Sabaoth. Secondly, in neither 
Marcionite nor Valentinian teaching does the righteous Demiurge 
usually receive instruction concerning the upper realm. Thirdly, the 
proposed source of NatArch, the Revelation of Norea, as reflected 
in Epiph. Pan. 26.1.3-9, shows no awareness of a repentant, ascended 
and enthroned Sabaoth. We shall argue in reference to the Sabaoth 
account in OnOrgWld, on the other hand, that there is direct Valen­
tinian influence in the document. Its date in the third century then 
will provide us with a terminus ante quern for NatArch and its Sabaoth 
account. 



CHAPTER FOUR 

THE SABAOTH ACCOUNT IN ONORGWLD 

In OnOrgWld the Sabaoth account is also placed clearly within the 
cosmogony. The central theme for the treatise has been enunciated: 
that something did exist before chaos, namely, the light. From this 
came the shadow called darkness and also chaos (97[145].24ff; 98(146]. 
26ft). From the darkness, in turn, came matter, the Demiurge and 
his archontic offspring, including Sabaoth. After the Demiurge's blas­
phemy, he is reprimanded by Faith. In contrast to NatArch, however, 
a new element is introduced. The Demiurge is wrong in his claim to be 
alone since an immortal Light-Man existed before him. He is to appear 
in their fashioning and tread upon the Demi urge (103(151 ].l 9-28). 
After saying this, Faith revealed her image in the water and then 
returned to the light (103(151 ].28-32). Then there follows the account 
of Sabaoth's repentance and enthronement in the seventh heaven. 
From his envy then came the demons (106[154].19ff). Later, that 
light does come from the Eighth, with the form of a man in it, and 
that angel is henceforth called the Light-Adam (108[156].2ff). After 
revealing himself upon the earth, the Light-Adam returns toward the 
light (111 [I 59].29-112(160]. I) but is unable to enter the Eighth because 
of the fault with which his light has been mixed. Therefore, he builds 
a great Aeon which is in a boundless region between the Eighth and 
chaos (112[160].10-22), i.e. the middle. The treatise continues then 
with its re-interpretation of Genesis, the sending of innocent spirits 
into the world, and the eschatological restitution. 

A. EXEGESIS 

The Sabaoth account (103(151].32-106[154]. l 9) forms a distinct unit 
within OnOrgWld, to such an extent that Bohlig has suggested that 
it is an interpolation. 1 It is clearly a unit, since the focus of attention 
throughout is upon Sabaoth and his heavenly entourage, while pre­
viously in the treatise Ialdabaoth has been at the center. After the 
Sabaoth account, the Archigenetor again returns as the subject (106 

1 Bohlig, Die koptisch-gnostische Schrift ohne Titel, 49f. 
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[154].19). As we have already remarked while comparing the Sabaoth 
account with NatArch and OnOrgWld and as we shall see in more 
detail in the course of this exegesis, the unit incorporates further 
material than what is found in NatArch. 

1) The Repentance of Sabaoth 103(151 ). 32-104(152).6 

CAU,<.U8 A€ TT<: JHre 

33 NIA7'..a.An<.oe NTAreqc<.oTM [NJT 

34 CMH NTTTICTIC Aq2YMN€1 epo[c Aq] 

35 KATAre1N<.ocKe MTT€1<.oT [MN TMAAY] 

I e.x.N TT<: JA.X.e NTm CTI c [Aq]t eooy NAC 

2 .x,e ACTAM00y ATTr<.oMlj: [N)~8ANATOC 

3 MN TTeqoyoe1 N TTTI CTI C .a.e TCOcf>IA AC 

4 CWT MTT€CTHH8€ €807'. ACTT<.U2T A.X.<.oq 

5 Noyoe1 N €807'. 2M TTecoyoe1 N AYKA 

6 TAKrlM). .:im;:qe1<.oT 

But (OE) Sabaoth, the offspring 

of Ialdabaoth, when he heard the 
voice of Faith (1ticrrn;), praised (uµv&iv) her. He 

condemned (1Catay1vrocr1C&1v) the father and the 

mother 

on account of the word of Faith (1ticrrn;). He 

glorified her 

because she informed them of the immortal ( a0ava­

to<;) Man 
and his light. Then (oE) Faith (1ticrt1<;) Wisdom 

(cr0<pia) 

stretched forth her finger, and she poured forth 

upon him 

light from her light for a condemnation (1Cata.1Cp1µa) 

of his father. 

The particle ot introduces the change in focus from the preceding 
account of the blasphemy of Ialdabaoth. As in NatArch, Sabaoth is 
identified as the offspring of Ialdabaoth (cf. 101(149).30) and the por­
trayal of him here is also influenced by three figures : the God of the 
OT, a leading angel and the apocalyptic visionary. Sabaoth hears the 
voice of Faith and praises her ( cf. NatArch 95[143).17). There is no 
account of an angel who casts laldabaoth into Tartarus as in NatArch 
95(143).10-13. The view of the author is thus more in accord with 
the usual apocalyptic notion that it is at the end of time that Ialdabaoth 
will be cast into the abyss (103[151].21 fl). Rather, the "voice of Faith" 
refers to the rebuke of the Demiurge by Faith in which she stated 
that an immortal Light-Man existed before Ialdabaoth and his off­
spring. He will reveal himself in their creation and tread upon them 
as they go into the abyss (103[151].20-24). 

In this pericope, then, the change to "hearing the voice of Faith" 
from "seeing the strength of that angel" is a redactional touch of the 
author, since the immortal Light-Man is part of the author's own 
theology (cf. NatArch 94[142].23f for the voice from above). As we 
presented earlier, the basic theme of the author's theology is the 
contrast between light and darkness (e.g. 98[146).23-27); it pervades 
his treatise (e.g. 120(168]. 26-29). Related to this theme is the immortal 
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Light-Man, who descends from the Eighth and is called the Light­
Adam ( 108[156].2-22). Because he cannot re-enter the light, on account 
of the fault mixed with his light, he builds a great Aeon in the middle 
(112[160].10-22) and is the type of the pneumatic men (122[170].6-9). 

Faith is the figure Wisdom and can be called in this treatise either 
Faith alone or Faith-Wisdom (cf. 98[146].13f). As we remarked earlier, 
the use of Faith alone as a title seems to be a later development in 
contrast to the use of Wisdom alone or even Faith-Wisdom (NatArch 
87[135].7f). In this document Wisdom alone could not be used here 
(as in NatArch 95[143].18), since that would designate a lower emana­
tion (e.g. 102[150].26). 

Faith had rebuked the Demiurge, revealed her image in the water 
and thus returned to the light (103[151].28-32). After hearing her voice, 
Sabaoth praises her and condemns the father and mother. As in 
NatArch 95(143).15-18, the father is probably to be identified as Ialda­
baoth (101[149].23; 102[150].l l ff) and the mother as matter or chaos 
(101[149].24). The redactor then adds that the specific reason for his 
action was "the word of Faith." This action comprises the repentance 
of Sabaoth, although the term µ1mivota does not occur in this pericope 
but only in l 04(152).27. 

The text then returns to Sabaoth's relation to Faith. Now he is 
said to glorify her. The reason given is that she instructed them about 
the immortal Man and his light. One would expect the singular object 
"him," referring to Sabaoth, in this context; but the plural refers 
back to the entire offspring of Ialdabaoth (103(151].21, 23). The content 
of the instruction is the immortal Man and his light. 

While this figure of the immortal Light-Man is probably related 
to the anthropos figure in the male group of gnostic systems, 2 the 
presentation of the immortal Light-Man in this pericope and in the 
remainder of the treatise shows influence from the Wisdom tradition 
within Gnosticism. The immortal Light-Man fulfills a function per­
formed by Wisdom in NatArch 94(142).23-33. There, after the blas­
phemy of the ruler and his challenge that anyone before him should 
appear, Wisdom sends forth her light, runs after it to chaos, and then 
returns to her light (anachorein). In OnOrgWld 103(151).15-32 after 
the blasphemy, Faith rebukes the ruler and tells of the immortal 
Light-Man who will reveal himself. Then, without any motivation for 
so doing, Faith revealed her image in the water and thus returned to 

2 Jonas. Gnosis und spiitantiker Geist, I. 335-51. 
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her light (anachorein ). Later at 107( 155).36 ff the ruler utters the chal­
lenge that anyone before him should appear. In response to this, the 
light appears in which there is the form of a man, while there is no 
immediate concern with returning to the light. Since the motif con­
cerning the descent of light in response to the blasphemy is applied 
consistently and coherently to Wisdom but not so to the Light-Man 
and since NatArch has been shown to represent the earlier stage of 
the Sabaoth account, it is clear that the motif is first applied to 
Wisdom and then is used to portray the descent of the immortal 
Light-Man. 

Identification of this immortal Light-Man as the Light-Adam and 
as an angel helps to indicate some Jewish elements that probably 
contributed to the presentation of this figure. In rabbinic material 
there is speculation upon Adam as being a more than ordinary creature, 
a man of gigantic size. 3 Secondly, the.angel Michael in particular is 
presented in late Jewish literature as a light-man. As we have already 
seen, Michael is the "Prince of Light" and the "Spirit of Truth" at 
Qumran. He is opposed to the "Prince of Darkness" and the "Spirit 
of Error" (IQS 3: 13-25); and one of his roles is to lead the righteous 
into truth (lQS 4:2). 4 As the Light-Man in OnOrgWld 103(151).20-24 
will punish the evil ruler, so Michael plays a leading role in punishing 
the fallen angels in I Enoch IO: l l-16. Further, in Test Abr 7 (Rec. A) 
Michael is clearly the angel who appears like the light man : 

Isaac answered and began to say, "I saw, my lord, in this night, the 
sun and the moon above my head and it surrounded me with its rays 
and illuminated me. And while I saw these things thus and rejoiced, I saw 
the heaven opened and I saw a luminous man descending from heaven, 
shining more than seven suns. And this man of the sunlike form came 
and took the sun from my head and went back up into the heavens 
from which he had descended. Then I was very sad because he took 
the sun from me, and after a little time, while I was still mourning and 
distressed, I saw this man coming forth from heaven a second time, and 
he took the moon from me, from my head... The Archistrategos said, 
"Hear, 0 righteous Abraham! The sun which your child saw is you, his 
father, and the moon similarly is his mother Sarah. The luminous man 
who descended from heaven is he who is sent by God, who will take your 
righteous soul from you. Now know, most honored Abraham, that at 
this time you are going to leave the worldly life and depart to God. 

3 B.R. 8:1; 21:3; 24:2; Hag. 12a; PRE II; as in L. Ginzberg, The Legends of 
the Jews (Philadelphia 1955) I. 59 and 5. 79. 

4 Cf. Betz, Der Parak/et, 186-90. 
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Abraham said to the Archistrategos, "O strangest marvel of marvels! 
And for the rest, are you he who is going to take my soul from me?" 

The Archistrategos said to him, "I am Michael the Archistrategos who 
stands before God." 5 

It is to be noted in this passage that Michael appears as the angel who 
is like a man, bears light, reveals the meaning of the vision, and will 
finally lead the soul to God. Michael's main role is not a martial one, 
i.e. to be leader of the heavenly hosts against evil forces. Further, 
it is to be noted that in Rec. B this light man is described as "a very 
large man, greatly shining from the heaven, like a light which is called 
father of light." 6 Box even suggests that in these words Michael is 
presented as the cosmic man. 7 The variant in Rec. B then shows a 
number of motifs that are striking in comparison with gnostic material: 

Do not weep because I have taken the light of your house, for it has 
been taken up from the toils to rest and from lowliness to height. They 
are taking him from the narrow place to the broad, they are taking him 
from darkness to light. 8 

In a remarkable passage in Joseph and Asenath (14: 3-15: 6), the angel 
Michael is again presented as a man, as light, as a revealer, and as one 
who instructs concerning the sacramental meal : 

And lo! hard by the morningstar the heaven was rent and a great and 
ineffable light appeared. And when she saw it Asenath fell upon her face 
upon the cinders, and straightway there came to her a man from heaven... 

And he (the man) said : "I am the chief captain of the Lord God and 
commander of all the host of the Most High : stand up and stand upon 
thy feet, that I may speak to thee my words." And she lifted up her 
face and saw, and lo! a man in all things like unto Joseph, in robe and 
wreath and royal staff, save that his face was as lightning, and his eyes 
as the light of the sun, and the hairs of his head as the flame of fire 
of a burning torch, and his hands and his feet like iron shining from 
fire ... be of good cheer, Asenath, the virgin and pure, for lo! thy name 
hath been written in the book of life and shall not be blotted out for 
ever; but from this day thou shalt eat the blessed bread of life and drink 
a cup filled with immortality and be anointed with the blessed unction 
of incorruption. Be of good cheer, Asenath, the virgin and pure, lo! the 
Lord God hath given thee today to Joseph for a bride, and he himself 
shall be thy bridegroom. 9 

5 Stone, The Testament of Abraham, 14-17. 
6 Stone, The Testament of Abraham, 70-71. 
7 Box, The Testament of Abraham, 45, n. 2. 
8 Stone, The Testament of Abraham, 70-71. 
9 Ed. M. Philonenko, Joseph et Aseneth (SPB 13; Leiden 1968) 176-83; translation 

from E.W. Brooks, Joseph and Asenath (London 1918) 45-48. 
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Since Michael here appears as the archetype and guardian angel of 
Joseph 10 and since Joseph is portrayed as one powerful in wisdom 
and knowledge ( 4: 9 Mvato~ tv croq>i~ Kai tmcr-rriµu), one can also 
consider Michael as filled with wisdom and knowledge. It seems 
clear then that in late Judaism Michael was widely identified as an 
angel of light and a man of light, who revealed to men. 

It is probable, then, that such material concerning Wisdom, Adam, 
and Michael has influenced the presentation of this mythological 
figure, the immortal Light-Man. 11 However, in contrast to its Jewish 
background the material has been adapted. The motif of immortality 
is added to the description of the Light-Man. The context for his 
appearance is the creation of the world rather than the ascent of the 
soul at death or the rebirth of the soul, as with Michael. Lastly, the 
angelic Light-Man represents the pneumatic baptism and the pneu­
matic race (122(170).6-16). He is the type of a particular class of men, 
the pneumatics, below whom stand the psychic and choic men (122 
[170).6-9). 

The figure of this immortal Light-Man is also free from influence 
of the NT. The term a0ava-ro~ does not occur in the NT. Although 
Jesus is presented as the light of the world ( e.g. John I : 4, 9; 3: I 9; 
8: 12), he appears as the Son of Man (John 3: I 3) rather than simply 
as Man, Light-Man, or immortal Man. 

In response to Sabaoth's praise, Faith-Wisdom stretched out her 
finger (cf. NatArch 94[142].29ft) and poured some light upon him. 
In the OT and the NT the idiomatic expression is "to stretch out the 
hand" rather than the finger ( e.g. Gen 3: 22 LXX and Matt 8: 3 
EK'tEtVetv n'lv xdpa). 12 This usage is continued through the inter­
testamental literature as well, e.g. CD 12: 6 ,,, l'IN n',tu. 13 However, 
the expression "to stretch out the finger" does occur in two passages 
of intertestamental literature : Jub 25: 11 and I QS 11 : 2, as well as in 
NatArch and here. Again we have a small motif drawn from inter-

10 Philonenko, Joseph el Aseneth, 88. 
11 For a discussion of Hellenistic material which has influenced the presentation 

of the Light-Adam, see Tardieu, Trois mythes gnostiques, 85-99. 
12 EKtdvEtV probably represents the Greek Vorlage for cwT eso;,,, cf. Crum, 360a. 

In Philo neither the phrase to stretch out the finger nor the hand occurs. Cf. E. Fuchs, 
EKtcivro, TDNT 2 (1964) 460-63. 

13 E. Lohse, Die Texte aus Qumran, 2 Aull. (Darmstadt 1971) 90f. M?'IU is the 
equivalent of EKtctVEtv, e.g. Gen 3: 22 (cf. K. H. Rengstorf, anocrti:AA.ro, TDNT I [1964) 
400, n. 13). Cf. also lQSa 2: 18, 20f; Apoc Mosis 37:4; Adam and Eve 48: 1; Jos 
and Asenath 16:7, 10. 
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testamental Judaism, apocalyptic Judaism, rather than the OT or 
NT. 14 On the other hand, while the finger of God is also referred to 
in both the OT and the NT, 15 there is never an emission coming from 
it. 16 

The light, which represents the upper divine world (98(146].23 ff; 
l26[174].35ff), is in a figurative sense poured upon him from her light. 
This motif of "pouring light" also derives from neither the OT nor 
the NT but from Judaism. 17 It is the light then which makes possible 
the condemnation of the father, a theme which runs throughout the 
work (cf. 117(165].28; 124(172].20). 18 

As in NatArch, so in OnOrgWld the repentance of Sabaoth, that 
is, his condemnation of chaos and praise of Faith, are a necessary 
preliminary to his enthronement. 

2) The Ascent and Enthronement of Sabaoth l 04( 152).6-3 l 

C).B),W0 6  NT). 

7 pEq~• oyoE1N ).q~• oyNo6 NEloyc1). 

8 EZOYN EN.A.YN).MIC THpoy MTTX).OC 

9 ~•M rrzooy ETMM).Y ).yMoyTE Epoq ~E 

Moreover when Sabaoth 
received light, he received a great authority (t~oucria) 
among all of the forces (6uvaµ1~) of Chaos (xao~). 
From that day, he was called 

14 Jub 25: 11 "And thereupon she lifted up her face to heaven and extended the 
fingers of her hands (Charles, APOT, 2. 51; JQS 11 :2 »::lfK 'n1,,v;,). Perhaps the 
phrase echoes such a passage as Exod 8: 17, 19, in which Aaron stretches out his 
hand with his staff and the Egyptian magicians exclaim to Pharaoh : "This is the 
finger of God." Cf. also that a variant translation in the LXX for,, n',11,1 is 
tm~a1.M:1v tt'lv xEipa (e.g. Gen 22: 12) and that in the NT one finds the phrase 
~UA.M:lV tt'lv OUKtUA.OV (Mark 7: 33; John 20: 25, 27). 

15 Exod 8: 19; 31: 18; Deut 9: JO; and Luke 11 :20. 
1 • In later Jewish material one finds this motif, e.g. 3 Enoch 40: 3 : "And in the 

moment that they do not utter the Holy in the right order, a consuming fire goes forth 
from the little finger of the Holy One, blessed be He ... and consumes them" (Ode­
berg, 3 Enoch 126); and TB San. 38b, ed. L. Goldschmidt, Der Babylonische Talmud 
(Berlin I 904) 7. I 56. However, it is not attested in the intertestamental period. 

17 tqt1:1v £1ti may well represent the Greek underlying nwzT E~N cf. Crum, 
284a. In the LXX and the NT £KXEEtv £1ti is used both literally for the pouring out 
of fluids and figuratively for spiritual gifts, e.g. Joel 2:28 (3: I) nvd\µa; Lam 2: 11 
66~a; Sir 39:28 icrxu~ and Matt 9:17 oivo~; Tit 3:6 nvi:ilµa ayiov. But in neither 

..;, the LXX nor the NT is "poured out." In Philo, however, the verb is used in 
connection with the rays of light, although not with the light alone-De Abra. 157 
oittt'l lit q>roto~ q,fo1~ ... &Kacrtou tiov dcrttprov auya~ tqtovto~ (Cohn-Wendland, 
4. 36). Also De opif. mundi 71, De Abr. 76. Cf. J. Behm, tqtro tquv(v)ro, TDNT 
2 (1964) 467-69. 

18 Although NatArch uses Katay1vooK1:1v (95(143].16) and KataKpiv1:1v (89(137].29), 
OnOrgWld employs both Katay1voo1mv in 103(151).35 and 107(155).33; Katayv(l)(l't~ 
in I 07(155).35 f and 125(173).29; KataKptµa here, KataKptcrt~ 124( 172).20, and KataKpi­
v1:1v elsewhere (I 10[158].28; 120(168].34; 125(173].13). 
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10 n.x.oe1c NN6oM .qMecTe neqe1wT TTK.\ 

11 Ke .yw TeqM••Y TTNOYN .qc1x.Ne. 
12 TeqcwNe nMeeye i=in.rx1reNHTWf 

13 neTNN.\ eTNNHY 21.x.N MMooy eTee 

14 neqoyoe1N .a.e .\Ne:1oyc1. THfOY KW2 

15 eroq NTe TTX.\OC •YW NT.\fOY(9TOfTP 

16 .ye1re NoyNo6 i=ino11.eMoc 2N TC.l.<9 
17 qe i=ine TOTe TTTICTIC Tcoct,1. NT.\fec 

18 N•Y .nno11.eMoc .c.x.ooy NC.\B.l.we 

19 eeo11. 2i=i necoyoe1N NC.l.<gq N.\fXU 

20 re11.oc •YTOfTTq e2r•I eTM.l.2C.l.<gqe M 
21 ne .yw2e er.Toy 21Teq2H 2wc .a.1.Ko 

22 NOC TT.\/\.1 N .\C.X.OOy N.\q NKe<gOMT 
23 N.\fX.\rre11.oc .\CCMN TMNTero N.l.q 

24 NTne (N)oyoN NIM .x.eK.\.\C eqN.l.<gwne 
25 i=inc. N2fe MTTMNTCNooyc NNoyTe 
26 i=inx.oc NT.l.fec.e.we .a.e .x.1 nTonoc 

27 NT.\N.\TT.l.yc1c enM.l. NTeqMeT.\NOI.\ 

28 eT1 • Tm cT1 c tN•q NTec<geere N2:WH 

29 MN NoyNo6 Ne:1oyc1 • .x,eK.\.\C ecN.\ 

30 T.\Moq .\NeT<goon THfOY 2N ™•2 
31 (9MOyNe 

"the lord of the powers." He hated his father, the 

darkness, 

and his mother, the abyss. He loathed (cmcxaivi:1v) 

his sister, the thought of the Archigenetor (apx1yi:­

VEtwp), 

the one who moves to and fro over the water. Now 
(OE) because 

of his light, all of the authorities (&~oucria) of 

Chaos (xao,;) were jealous of him. And when they 
were disturbed, 

they made a great war (1t6A£µ0,;) in the seven 
heavens. Then (t6ti:) when Faith (1ticrn,;) Wisdom 

( croq,ia) 

saw the war (1t6A&µo,;), she sent to Sabaoth 

from her light seven archangels ( apxayyi::1.0,;). 

They snatched him up to the seventh 

heaven; they stood before him as (ch<;) servants 

(010.KOVO<;). 

Again (1to.1.1v), she sent to him another three 

archangels (apxayyi::1.0,;). She established the king-

dom for him 

above every one in order that he might come to be 
above the twelve gods 

of Chaos (xao,;). But (OE) when Sabaoth received 
the place ( t61to<;) 

of rest (ava1taucri,;) in exchange for his repentance 

(µ&tO.VOIU), 

Faith (1ticrn,;) moreover (en) gave him her daughter, 

Life (l;w11), 

with a great authority (E~oucria) in order that she 

might 

instruct him about all those in the 

eighth (heaven). 

Introduced by the particle "then" (6e), this next section presents 
the ascent and enthronement of Sabaoth. In accord with his own 
theology, the redactor states (cf. NatArch 95(143).19-25) that it is the 
light, which Sabaoth receives, that is the source of his great authority 
over all the powers of chaos. In contrast with NatArch 95(143).19ff, 
Sabaoth is given a name before he is raised up to the seventh heaven. 
As we discussed earlier, NatArch retains the earlier tradition here, 
both because the name-giving appears more appropriate after the 
elevation ( e.g. Phil 2: 9) and because the redactor's hand is visible 
here in the motif of light. It is not Wisdom and Life who give the 
name here, as in NatArch 95(143).22f; rather, the impersonal "from 
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that day he was called" is used (cf. OnOrgWld 106[154].14 and NatArch 
95[143].35f). In accord with LXX usage, he is called "Lord of the 
Forces" rather than, as in NatArch, "God of the Forces." By this 
return to the expected nomenclature, the original function of Sabaoth 
has been obscured, i.e. to be a second, lower God and the God of the 
OT. This change is a further indication that the concern of the author 
of OnOrgWld is not with the problem of the God of the OT but 
rather with the different types of men. 

For a third time this account turns to the condemnation of the lower 
world. Its repetitious nature and also its motif of light versus darkness 
mark this condemnation as deriving from the redactor. On this occasion 
the condemnation provides an opportunity for taking Sabaoth by 
means of an exegesis of Gen 1 : 2 : cnc6t0<; ~v emivffi •1'<; a~ucrcroD Kai 
1tvEuµu 0wu e1tEq>EpEt0 emivffi mu uouto<;. Sabaoth hated his father, 
identified now not as Ialdabaoth, but to fit the biblical text and the 
redactor's theology as darkness. 19 Also, he hated his mother, not 
matter (NatArch 95[143].16f) but the abyss (cf. NatArch 87[135].7; 
OnOrgWld 103[151).24). 20 In contrast with NatArch 95(143).17, an 
extra motif of "the sister" is introduced in order to parallel the 
biblical text; he loathed his sister, a strange epithet. As Bohlig has 
pointed out, the fact that Spirit is feminine in Semitic determines the 
epithet "sister". 21 Perhaps it is also derived from consideration of 
Wisdom, who can be called sister (Prov 7: 4), 22 as identified with the 
Spirit (ApocryJohn BG 44.19ft). 23 The sister, then, is the thought 
not of the high God but of the Archigenetor, which appeared in a 
Spirit going back and forth upon the waters (cf. 100[148).29-101 
[149).9). 24 

19 K;\K€ can be a translation of mc6to~ Crum, 101b; and NOYN of iiPucrcro~ 
Crum, 226b. The masculine 6 mc6to~ and feminine iJ apucrcro~ would also lend 
themselves to the interpretation. We have not yet located this motif of the "father 
as darkness" elsewhere. In Philo, for example, the father is positive, e.g. vou~. 11.6yo~. 
ii11.to~ and thus never is portrayed as darkness. Cf. Leisegang's index to the Cohn­
Wendland edition, 637. 

20 The motif of "the mother as the abyss" is not found in the LXX or the NT. There 
is only one passage in Philo, which indirectly refers to the mother as the abyss, De 
fuga et invent. 192f (Cohn-Wendland 3.1511). 

21 Bohlig, Die koptisch-gnostische Schrift ohne Titel, 51. 
22 Cf. A. Orbe, "Spiritus Dei ferebatur super aquas. Exegesis gn6stica de Gen. 

I :2b," Greg 44 (1963) 691-730. 
23 Ed. Till (TU 60) 128-31. 
24 A. Orbe in "Spiritus Dei ferebatur super aquas," has helpfully pointed out that 

the transition from local to discursive movement is grounded in E1t1<pEpEcr!Jm and that 
contrary to the usual gnostic interpretation, the Spirit in this passage is that of the 
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The controlling motif for the following thought is the antipathy 
between light and darkness. Philo too in interpreting the same biblical 
text, Gen l : 2b, speaks about the war that arises when light invades 
darkness: 

Right too is his statement that "darkness was above the abyss' (Gen 1 : 2). 
For in a sense the air is over the void, inasmuch as it has spread over and 
completely filled the immensity and desolation of the void, of all that 
reaches from the zone of the moon to us. After the kindling of the 
intelligible light, which preceded the sun's creation, darkness its adversary 
withdrew : for God, in His perfect knowledge of their mutual contrariety 
and natural conflict, parted them one from another by a wall of separation. 
In order, therefore, to keep them from the discord arising from perpetual 
clash, to prevent war in place of peace prevailing and setting up disorder 
in an ordered universe, He not only separated light and darkness, but also 
placed in the intervening spaces boundary marks, by which he held back 
each of their extremities: for, had they been actual neighbours, they were 
sure to produce confusion by engaging with intense and never-ceasing 
rivalry in the struggle for mastery. As it was, their assault on one another 
was broken and kept back by barriers set up between them. These barriers 
are evening and dawn. 25 

Thus, because of the light which Sabaoth has received, all the powers 
of chaos envied him. It is not that they fought against Sabaoth but 
rather they envied him, a motif which probably derives from the 
cause of the fall of the angels. The source of their disturbance is the 
coming of light into the realm of darkness. However, again the war 
is not against the light or against Sabaoth but seems rather to be 
among the powers of chaos themselves. Thus the motif of the enmity 
between light and darkness is modified by another motif, namely, 
that of the mutual fighting among the offspring of the fallen angels 
as their punishment, e.g. l Enoch l O: 9 : 

"And to Gabriel said the Lord. 'Proceed against the bastards and the 
reprobates, and against the children of fornication : and destroy the children 
of fornication and the children of the Watchers from amongst men: and 
cause them to go forth : send them one against the other that they may 
destroy each other in battle : for length of days they shall not have." 26 

lower and not the high god (7041). But he overlooks the gnostic reinterpretation when 
he identifies the thought as the intentional creation of heaven and earth (705), since 
it is explicitly identified as the blasphemous thought that he alone existed in 100(148). 
32-34. 

25 Philo, De opif. mundi 32-34; text Cohn-Wendland, I. 10 and translation LCL 
(1962) I. 24-27. 

26 Tr. Charles, I Enoch (1912) 23f. 
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The same motif is represented as well in l Enoch 88: 1-2. In this 
passage, then, the tradition is applied not to the offspring of the 
fallen angels but to the fallen angels themselves 2 7 and indicates that 
the powers of chaos are judged by the advent of the light. Further, 
the war takes place now not on earth but in the seven heavens. 

Such an exegesis of Gen l : 2 cannot be found in the NT. Thus it is 
clear again that with this pericope the author is using exegetical material 
from Judaism rather than material just from the OT or from the NT. 
He has taken over this material and inserted it into his own treatise 
because it suited his own theology with its antipathy between light 
and darkness. The occasion is thus given for Faith-Wisdom to take 
Sabaoth up to the seventh heaven. When she sees the war in the seven 
heavens, she alone-there is no mention of Life as in NatArch 95 
(143).19-sends from her light seven archangels. As is the case with 
the visionary in apocalyptic and with Sabaoth in NatArch, Sabaoth 
here is also "snatched up". He is brought by the arch-angels to the 
seventh heaven; but thereby Sabaoth is demoted in contrast to NatArch 
95(143).19ff. In NatArch Sabaoth occupies the seventh heaven, which 
is the highest realm immediately below the veil. Here Sabaoth conti­
nues to occupy the seventh heaven, but there is a higher realm, the 
middle, between him and the veil. Since in OnOrgWld the immortal 
Light-Man rules over the middle (l 12[160].10-22) and since he typifies 
the pneumatics, Sabaoth then represents the psychics (cf. 122[170].6-9). 

In contrast with this view, although he has not devoted a chapter 
to the Sabaoth myth, in scattered references Tardieu has considered 
Sabaoth as the type of the elect, the pneumatic, those who are definitely 
among the saved because of their repentance. 28 However, this does 
not seem likely for the following reasons. First, it would be rather 
odd to have as the representative of the saved one who is the son of 
laldabaoth and thus ultimately descended from evil matter. Second, 
one would expect knowledge rather than repentance to characterize 
the elect. Third, Tardieu has located Sabaoth in an intermediary place, 
a place of rest above the seven heavens and below the ogdoad. 29 Such 
a location would be appropriate, if Sabaoth represented the elect. 
However, as this pericope shows (cf. 104[152].29t), Sabaoth is in the 
seventh heaven, thus still within the realm of evil rule, and therefore 

27 Cf. Rev 12:7 where, however, the war is a war between Michael and the dragon 
rather than among the forces of the dragon. 

28 Tardieu, Trois mythes gnostiques, 118, 221, 230. 
29 Tardieu, Trois mythes gnostiques, 224. 
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a more appropriate representative of some other group than the elect. 
The place of Sabaoth is indeed termed a place of rest (104[152].26-27). 
But its identification as the seventh heaven indicates only that the 
notion of a place of rest has been reinterpreted rather than that Sabaoth 
is in the pleromatic realm or an intermediary place. Instead, it is the 
Light-Adam who is above Sabaoth, who occupies the intermediary 
place, and who represents the elect. 

Next, in a phrase which derives from late Jewish apocalyptic, the 
seven archangels are said to "stand before him." 30 They stand before 
him as servants (OtaKovot). 31 

In the following sentences concerning the further archangels, the 
enthronement of Sabaoth is made clear. First, three other archangels 
are sent to Sabaoth. The exact reason for this number, however, 
is not evident; it may be a remnant of other calculations. 3 2 After 
sending these archangels to him, Faith established the kingdom for him, 
i.e. she installed him in kingly power or enthroned him, that he might 
be above the twelve gods of chaos. The twelve are the male and female 
deities of the six heavens underneath Sabaoth, among which deities 
Ialdabaoth is now found (106[154]. l 9-27 and 107[155].14-17). 33 Compa­
rison with I 06(154).9-l l, as well as the motif of the twelve gods of 
chaos, shows that this motif of Sabaoth's kingdom above the heavens 
of chaos probably stems from the author of OnOrgWld. 

The seventh heaven is now identified as the place of rest, a motif 
which probably stems from the Wisdom tradition, in which Wisdom 
seeks a place of rest (Sir 24: 7). For his repentance, i.e. his praise 
of Faith-Wisdom and condemnation of his father and mother, Sabaoth 
receives this place of rest. 

Faith then gave her daughter Life with a great power to teach 
him about everything in the Eighth. As we discussed earlier, this is 
the first of two such pericopes in OnOrgWld on the instruction of 
Sabaoth. The name Faith alone and the phrase "with a great authority" 
(cf. 104[152].7 where "great authority" is associated with "the light") 

30 E.g. I Enoch 14:22; 39:12f; 4 Ezra 8:21; Test Sol 24. It is also found in the 
NT, e.g. Rev 8:2 Kai d6ov toi>,; bmi ayy1D,ou,; oi tvci:>mov toil 81:oil l:crtf\Kaow. The 
Coptic wze may translate the Greek !crtavm, cf. Crum, 537b. 

31 Cf. 2 Cor 11: I4f o! 6ta1Covo1 autoO (i.e. Satan). 
32 Cf. ApocryJn BG 39.10-19 and CG III, 1: 16.8-13 in which each authority 

under Ialdabaoth has seven angels and three powers or forces. In the BG version 
the number of the angels is then given as 360, although the exact manner of tabulation 
is not clear. 

33 Cf. also W.R. Schoedel, "Scripture and the Seventy-Two Heavens of the First 
Apocalypse of James," NovT 12 (1970) 126-27. 
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mark this pericope as redacted by the author. NatArch thus probably 
preserved the original position of the pericope in the account. By 
this earlier instruction of Sabaoth, the redactor provides for the source 
of Sabaoth's ability to create his throne, chariot and court (104 
(152].31 fl). As the redactor in 106(154).6-9 states, Sabaoth is informed 
about the Eighth so that he might make likenesses thereof in his realm. 
By specifically redirecting Sabaoth's power and knowledge to this 
ability, the redactor again obscures the original function of Sabaoth. 
No longer is Sabaoth presented mainly as the God of the OT, who 
has received revelation concerning the Eighth and therefore can com­
municate some saving knowledge through the books of the OT. His 
knowledge enables him, rather, to create likenesses of those things above 
so that his kingdom might remain. 

As in NatArch, so this pericope on the ascent and enthronement 
of Sabaoth betrays no influence upon or from the NT. Rather, further 
material from the heritage of intertestamental Judaism has been woven 
into the account without passing through the intermediary stage of the 
NT. 

3) Creation of the Throne/Chariot of Sabaoth 104(152).31-105(153).16 

2wc eyNT,UI .a.e Noyeloycu. 

32 .qT•MIO N.q N<yOpTT NOYM• N<yw 
-

33 TT€ oyNo6 TT€ eqTA€1HY €MAT€ eqo N 

34 [c.<y]g NKW8 TT•P• NeT<yooTT THpoy 
35 (2N Tc]~q1qe MTT€ MTTMTO .a.e £80.:>. 

I MTT€qM. N<yWTT€ .qT•M€10 Noyepo 

2 Noc eyNo6 TT€ eq21xN OY2•PM• eqo 

3 NqTooy MTTpocwTToN eyMoyTe epoq 
4 xe xepoy81N TTXepoy91N .a.e oyNTAq 
5 MMAY N<yMoyNe MMopcj>H KATA TTq 

6 ToyK002 2MMopcj>H MMoye1 AYW 2M 
7 MOpcj>H MMAC€ AYW 2MMOpcj>H rrw 
8 M€ MN 2MMOpcj>H NA€TOC 2WCT€ MMOp 
9 cj>H THpoy cee1pe NC€TAqTe MMopcj>H 

10 AYW CA<yq NApx.rre.:>.oc £YA2€PATOY 
11 21Teq2H NToq TT€ TTMA2(9MOYN eyN 
12 TAq e1oyc1A MMopcj>H THpoy cee1pe 

13 N(98€CNooyc €80.:>. rAp 2M TT€€12APMA 
14 AYXI TyTToc N61 TT(98€CNooyc NNOY 
15 T€ AYXI TyTToc ATpoypApXe1 €XN TX8€ 

16 CNOOYC NACTT€ NN2€8NOC 

Now (6t) since he had an authority (t~oucria) 
he fashioned for himself at first a dwelling-
place. It is great, very glorious; 
[seven] times more glorious than (1tapa) all that are 
in the seventh heaven. Then (6t) before 
his dwelling-place he fashioned 
a great throne (0p6vo<;), which was upon a chariot 

(dpµa); 
it was four-faced (1tp6cromov) and called 
Cherubin. Now (6t) the Cherubin 
has eight forms (µopq>1i) at each ( Kata) 
of the four corners : lion forms (µopq>1'1) and 
bull forms (µopq>1i) and human forms (µopq>1i) 
and eagle (ru:t6<;) forms (µopq>1i) so that (rocrti:) 
all of the forms (µopq>1i) amount to sixty-four forms 

(µopq>1i) 
and seven archangels (apxani:Ao<;) who stand 
before him. It is he who is the eighth, since 
he has authority (t~oucria). All the forms (µopq>1i) 

amount to 
seventy-two for (yap) from this chariot (dpµa) 
the seventy-two gods received a pattern ( ti>1to<;). 
They received a pattern (ti>1to<;) to rule (dpl(Etv) over 
the seventy-two languages of the nations (l:0vo<;). 
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As in NatArch, the next step in the enthronement of Sabaoth is 
his fashioning of a chariot. However, here Sabaoth first makes a 
dwelling place and throne and then the chariot. Thus, the motif in 
ancient mythology of building a temple or sanctuary as part of 
the enthronement pattern is recalled ( cf. Yahweh in Exod 15: 17 and 
Ps 102[103).19); also here explicitly set forth is the specifically Israelite 
motif, which associates the throne of Cherubim and the chariot with 
one another. 34 The source of Sabaoth's creative ability is the authority 
brought to him by Life. The dwelling place, which he built for himself 
(line 32) with this authority, is then described as great and more 
glorious than anything in the seven heavens. Neither in the OT 35 

nor in the NT, but rather in Judaism, does one find a description of 
the dwelling place. For example, in l Enoch 14 the dwelling place 
of God is also described as great (vv. 10, 15) and glorious (v. 16). 

Next, he built a great throne ( cf. 2 Enoch 22: 2), strangely in front 
of the dwelling place. 36 The text does not state here explicitly that the 
throne is for Sabaoth himself nor that he sits upon it. Later, in 
l06(154).3f Sabaoth is said to sit upon "a" throne; however, there is 
no clear reference that it is "the" throne, which has previously been 
fashioned. Yet the context makes it evident that the throne is for 
Sabaoth himself. The dwelling place is for himself ( l 04[152).32). The 
kingdom is established for him (104[152).23). He has the authority 
( 105[ l 53).12) over all the forms deriving from the chariot. Later, in 
105(153).16-20 the Seraphim wh.o are created upon the throne, glorify 
him. As we shall discuss later, the fact that in 106(154).3 f Sabaoth 
sits on "a" throne, which is not explicitly identified as the throne he 
created, is due to the incorporation there of another piece of tradition 
by the redactor. 

The throne is portrayed as on a chariot, which is described as in 
NatArch 95(143).26-28, i.e. it is four-faced and called Cherubin. The 
Cherubin then have eight forms in each of the four corners. 37 As 
Bohlig suggests, they are to be considered as male and female. There-

34 Cf. supra 111-13. 
35 Cf. I Kgs 22: 10, 19; 2 Chr 18:7, 18; Isa 6; Ezek I and 10; Dan 7:9fT. 
36 Cf. I Enoch 14: 18 where the adverb "therein" is missing in one of the Greek 

manuscripts (Charles, I Enoch (1912] 34). 
3 7 Schmitz has remarked that there is no description of the divine throne in 

Hellenistic Judaism. However, 2 Enoch 22: 2 contains the rudiments of such a descrip­
tion and thus indicates awareness of such a tradition. He is probably correct, however, 
in saying that Philo and Josephus avoid the idea of God's throne as too anthropo­
morphic. Cf. 0. Schmitz, 0p6vor;, TDNT 3 (1965) 160-67. 
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fore, the sum of thirty-two can be doubled to reach sixty-four (line 9). 38 

Further, as Bohlig also points out, the forms of lion, ox, man, and 
eagle are drawn from Ezek l and IO; and taken over in Christianity by 
Rev 4:7, which exhibits the same order as in OnOrgWld. 39 Together 
with the seven archangels and Sabaoth, the total of forms makes 
seventy-two, but Sabaoth has power over all the forms. 

The text here draws upon the tradition, found in late Jewish apo­
calyptic literature, concerning the seventy angels in heaven, who are 
each over a particular nation. In the OT the figure seventy is significant 
in the seventy years of Jer 25: 11 ; 29: IO and the seventy periods of 
Dan 9: 24 ff. The figure of seventy nations derives from Gen IO, while 
in the LXX it appears as seventy-two. In the intertestamental literature, 
then, this figure is applied to the heavenly leaders of the nations-in 
I Enoch 89 to the shepherds who punish Israel. These seventy angels 
who are over the gentile nations and also their languages (Targ Ps.­
Jon Gen 11 : 8) are also considered as gods by their peoples in the late 
Hebrew T Napht 8 :4-5 and 9: I, 2, 4: 

"For at that time the Lord, blessed be He, came down from His highest 
heavens, and brought down with him seventy ministering angels, Michael 
at their head. He commanded them to teach the seventy families which 
sprang from the loins of Noah seventy languages . . . And on that day 
Michael took a message from the Lord, and said to the seventy nations, 
to each nation separately : 'You know the rebellion you undertook, and 
the treacherous confederacy into which you entered against the Lord of 
heaven and earth, and now choose today whom you will worship, and 
who shall be your intercessor in the height of heaven' ... and every nation 
chose its own angel." 40 

They are also considered as gods in the Ps.-Clem. Rec. 2.42, but 
here the angels are numbered as seventy-two: 

For every nation has an angel, to whom God has committed the govern­
ment of that nation; and when one of these appears, although he be 
thought and called God by those over whom he presides, yet, being asked, 
he does not give such testimony to himself. For the Most High God, who 
alone holds the power of all things, has divided all the nations of the 
earth into seventy-two parts, and over these He hath appointed angels as 

38 Bohlig, Die koptisch-gnostische Sehr/ft ohne Titel, 52. 
39 Cf. also Apoc Abr 18 where only the position of ox and man has been reversed 

in the order. Hag. 13b has cherub, man, lion, eagle. 
4° Charles, APOT 2. 363. In his discussion in The Greek Versions of the Testaments 

of the Twelve Patriarchs, 242-43, Charles characterizes the Hebrew testament as late; 
the manuscripts are from the 12th and 13th centuries. 
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princes. But to the one among the archangels who is greatest, was committed 
the government of those who, before all others, received the worship and 
knowledge of the Most High God. 41 

The role of Michael is to be noted as well in this material. At first 
in Jewish tradition, the view is expressed that there is no angel over 
Israel. God alone would be their ruler (Jub 15: 31 ). But Michael is 
presented in I Enoch 20: 5 as the angel over "the best part of mankind", 
namely, Israel ( cf. T Dan 6 : 2). Michael also appears as the angel, 
who records the excesses of punishment by the seventy angelic shepherds 
in I Enoch 89: 61. 42 Thus, it is understandable that in T Napht Michael 
is expressly stated as the leader of the seventy angels, who are over the 
nations. 

In this gnostic text, then, once again the tradition appropriate to 
Michael is associated with that of Sabaoth. As in the traditions of 
the LXX and of those circles represented by Ps.-Clem. Rec., seventy-two 
are counted; they are designated gods; and they are formed in order 
to rule over the seventy-two languages of the world. 

The tradition is modified by the novel association of these deities 
with the chariot. They are formed from the chariot in order to rule 
over the seventy-two languages of the peoples. 

Again, this pericope is drawn from Judaism rather than simply 
from the OT or from the NT. Neither in the OT nor in the NT is 
there a description of the dwelling place of God. The four-faced chariot 
of Cherubim cannot come from the NT, as we pointed out in the 
discussion of NatArch. Nor is there mention in the OT or NT of the 
seventy (seventy-two) angels over the nations. 

4) Creation of the Angels 105(153).16-106(154).3 

21.xN nepo 

17 NOC A£ ETMM.l.Y .l.(jT.l.MIE 2NKE.l.rrE 

18 ~oc HMopcj>H NAp.l.KWN EyMoyTE Epo 

19 oy .XE C.l.p.l.cj>1 N Eyt Eooy N.l.(j NN.l.Y 

20 NIM MNNCWC .l.(jT.l.MIO NOYEKK~HCl.l. 

22 HTTE ECTNTONT ETEKK~HCl.l. ET2N 

Then (6t) upon that throne (0p6vo~) 
he also fashioned angels ( <'iyyi-).~) 

in the form (µop<pT]) of a dragon (6pmcciiv) who 
were called 

Seraphin (and) who glorified him 
continually. Afterwards, he fashioned an angelic 

(<'iyyi-:1..~) 

church (&KKATtcria}-thousands and myriads, infini­
tely many-

which was similar to the church (&KKATtcria) 

41 Text in B. Rehm, Die Pseudoklementinen: 2 Rekognitionen (GCS 51; Berlin 1965) 
76-77; tr. from The Ante-Nicene Fathers (reprint 1956) 8. 109. 

42 Cf. Charles, / Enoch (1912) 201. 
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23 ™•2(9MOYN£ .yw oy<9pTTMMIC£ 
24 £yMoyT£ Epoq .X.£ TTICp).Hll. ET£ Tl).£1 

25 TT£ TlpWME £TN•Y £TTNOYT£ •YW KE 
26 OY• .X.£ ii«: TTEXC EqTNTWN ETTCWTHp 

27 ET21 TTC). NTTT£ NTM•2@MOYN£ e:q 
28 2Mooc 21 oyN.M MMOq 21.x.N oyepo 
29 NOC EqT.£1 HY 21 6aoyp .a.£ MMoq £c 
30 2MOOC N61 TTT).p8£NOC MTTTTN). £TOY 

31 •• a 21.x.N oyepoNoc £ct £ooy N•q 
32 .yw c£.2e:p.Toy 21T£c£2H N61 TC• 
33 <9(q)£ Mn.peENOC e:yM M •• ae: N6 [e]i 

34 P• NTOOTOY MN 2M'f').71.THplON [MN] 

I 2Nc.11.mr~ £yt £ooy N•q .yw NCTP• 
2 TEYM• THpoy NN.rr£11.oc ce:t e:ooy N.q 

3 .yw CECMOY Epoq 

that was in the Eighth and a first-born 
called Israel, which is 
"the man who sees God" and 
another, Jesus Christ, who was like the savior 

(cromip) 
who was above in the Eighth. He 
sits at his right upon an 
excellent throne (0p6vo~). And (ot) on his left 
the virgin (nap0tvo~) of the holy spirit (nvi:ilµa) sits 
upon a throne (0p6vo~) glorifying him. 
And the seven virgins (nap0tvo~) 
stand before her. In their hands are thirty lyres 

(ict0<ipa) 
and harps ( lj/UA tl] piov) 
and trumpets ( cr<iAmy~) glorifying him and 
all the hosts (crtpatwµa) of angels (ayyi:Ao~) glorify 

him 
and praise him. 

As in NatArch this next pericope relates the creation of the angels. 
Yet in contrast with NatArch, OnOrgWld adds at this point a reference 
to the angels who are called Seraphin. However, this reference is not 
clearly identifiable as the work of the redactor. Since Isa 6, Seraphim 
had also been connected with the throne. 43 Thus, Sabaoth here also 
fashioned them as angels upon the throne. The strange motif is then 
added that they are in the form of a dragon, which draws upon an 
idea found only in 1 and 2 Enoch. 44 They are then said to glorify him 
at every moment. Again, this material has neither influenced nor 
been transmitted by the NT since neither the motif of Seraphim nor 
that of their form as a dragon is found in the NT. 

43 Isa 6 :2, 6; Apoc Moses 33 :3; I Enoch 61: 10; 71 :7; 2 Enoch 29 :38 and probably 
also in 2 Enoch 12: I and 19: 6. In this pericope the Cherubim are not clearly identified 
as a separate class of angels; they are still only presented as the bearers of the chariot. 
In contrast, I Enoch 71 :7 lists Seraphin, Cherubin and adds Ophannin as classes of 
angels. 

44 I Enoch 20: 7 in a context of the seven archangels and Cherubim states : "Gabriel, 
one of the holy angels, who is over Paradise and the serpents and the Cherubim"; 
2 Enoch 12: I states: "And I looked and saw other flying elements of the sun, whose 
name are Phoenixes and Chalkydri, marvellous and wonderful, with feet and tails 
in the form of a lion, and a crocodile's head ... their wings are like those of angels." 
In the note on 2 Enoch 12: I Forbes and Charles remark "Chalkydri, seemingly a 
transliteration of ;taAICUOpat, braz.en hydras or serpents. These are classified with the 
Cherubim in I Enoch 20: 7, and so equal the Seraphim of Isa 6: 2, 6. These then were 
perhaps conceived as winged dragons, as the analogy of the animal-like forms of 
the Cherubim in Ez.ek I: 5-11 would lead us to suppose" (Charles, APOT, 2. 201 and 
436). 
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As in NatArch Sabaoth next fashions "infinitely many" angels. 
However, again in contrast, he fashions here in OnOrgWld "an angelic 
church." 45 The angels are described as thousands and myriads, a 
motif customary in Jewish apocalyptic since Daniel. 46 This angelic 
church is like the church in the Eighth, which suggests that more 
mythical elements concerning the inner life of the divine realm above 
the veil could also be adduced by the author, if he desired, beyond 
the bare statement that the aeon of truth is all light (98[146].23-26). 47 

The text then adds that Sabaoth fashioned a first-born, called Israel, 
a motif which is not found in NatArch. Certainly this motif of Israel 
as a first-born is familiar in Israelite times (Exod 4: 22) and in 
Judaism (Sir 36: 11; Jub 2: 20; 4 Ezra 6: 58). However, in neither was 
Israel considered as a preexistent entity. In the NT the motif of Israel 
as the first-born is not found; instead, the term first-born is applied 
to Christ (e.g. Rom 8: 29). The further explanation of the name Israel 
as "the man who sees God" draws upon an exegetical tradition, 
which is not witnessed in the OT or NT but well attested in Philo. 48 

Since Israel is a creation of Sabaoth, it is implicitly downgraded. Just 
as the realm of the Eighth is above Sabaoth, so those who belong to 
that realm are higher than Israel. 

Similarly, within Valentinianism the Jews are considered as righteous 
and psychic, rather than pneumatic. They worship the Demiurge 
rather than the Father of Truth: 

"The mountain represents the Devil or his world, since the Devil was 
one part of the whole of matter," says Heracleon, "but the world is the 
total mountain of evil, a deserted dwelling-place of beasts, to which all 
(who lived) before the law and all the Gentiles render worship. But 

45 I have not located this expression in biblical or intertestamental literature. 
46 Dan 7: 10; cf. I Enoch 14:22; 60: I; 71 :8; Rev 5: 11. That <90 translates xi>..101, 

see Crum 549b; that TU. translates µupim;, see Crum 399a. 
47 Tardieu states that the place of rest where the first Adam sojourns is the land 

of election, which the Naassenes identify with the angelic church. He further states 
that the angelic church refers to the place of sojourn which Sabaoth created for 
himself. Then he concludes to a cosmological proximity between the angelic church 
as the place of rest of Sabaoth and the angelic church as the land of election in which 
the pneumatic Adam rests (Trois mythes gnostiques, 225). However, Tardieu misinter­
prets the passage. The Eighth in which the prototypical angelic church is found is 
the realm of light to which the pneumatic Adam could not return ( 112[160).10-14; 
cf. 124(172).5-13). Instead, the pneumatic Adam is in an aeon between the Eighth 
and the seven heavens below (112[160).13-22). Sabaoth then creates an angelic church 
in the seventh heaven in imitation of the church of the Eighth. 

48 E.g. De poster. C. 92; De Abr. 57-59; Leg. Gaj. 4; etc. As Bohlig remarks 
(Die koptisch-gnostische Schrift ohne Titel, 54), the Hebrew presupposed is ',N i'1N., 1Zr'N. 
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Jerusalem (represents) the creation or the creator whom the Jews worship." 
But, in the second place, he thinks that "the mountain is the creation 
which the Gentiles worship, but Jerusalem is the creator whom the Jews 
serve. You, then," he adds, "as the pneumatics will worship neither the 
creation nor the Demiurge, but the Father of truth." 49 

As we suggested earlier, the sentences concerning the creation of 
Jesus Christ are part of the redactor's contribution to OnOrgWld. 
These sentences are unnecessary to the context. With them the pericope 
is overloaded with its second right/left schema. Jesus Christ is then 
like the Savior in the Ogdoad and sits at the right hand as do Life 
(NatArch 95[l43].32ff) and Sabaoth (OnOrgWld 106[154].l l ff)-but 
on an excellent throne (cf. Matt 19:28; 25:31). On Sabaoth's left 
there sits the virgin of the Holy Spirit. Evidently, as Jesus Christ is 
the image of the Savior above, so the virgin of the Holy Spirit is the 
image of the Holy Spirit above. She likewise sits on a throne and 
praises Sabaoth. 

It is strange that Jesus Christ sits at the right of Sabaoth. More 
expected in gnostic thought is that Christ descends upon the human 
Jesus (e.g. the unnamed gnostics in Iren. Adv. haer. 1.30.6 and Cerin­
thus in Iren. Adv. haer. 1.26. l; ed. Harvey I. 238 and 211 ). Thus Christ 
himself is considered as coming from the pleromatic realm rather 
than from some realm below the veil. 50 

However, within Valentinianism Christ is considered as the creation 
of the Demiurge, sits at his right, is the image of the savior in the 

49 Heracleon, Frag. 20; text in Volker, 73-74; tr. Forster, Gnosis, 171. Cf. also 
Frag. 13 (Volker, 69-70) and Hipp. Ref 6.34.4-6 (Volker, 133). In her study, The 
Johannine Gospel in Gnostic Exegesis, Pagels argues that for Heracleon in his commentary 
on John the Jews represent consistently the psychic Christians and that Heracleon is 
not concerned with the actual members of the twelve tribes, the nation of Israel (67-68). 
While it is clear that "the Jews" are used by Heracleon to represent the psychic 
Christians, I consider this fragment to indicate that the matter is not an either /or but 
both/and. Just as Heracleon in this passage can judge theologically as hylic those who 
in a temporal sense were "before the Law" as well as their successors the pagans, so 
here he judges theologically the historical Jews as psychic. In other passages, then, 
"the Jews" can be taken to represent their successors, the non-gnostic Christians, who 
are also judged as psychic. Pagels seems implicitly to grant as much when she comments 
upon this passage, "When the savior says that Jerusalem is the topos where 'the Jews 
worship,' he refers even (emphasis mine; N.B. rather than only) to Christian worship 
that occurs on a psychic level" (89). This need not prove Heracleon inconsistent, 
since as Pagels points out (74-75), Heracleon can interpret terms on three levels. Just 
as the passover from the hylic level is the ancient festival of Israel and from the 
psychic level is a prefiguration of the passion and death of Jesus (74-75), so too I suggest 
that "the Jews" on different levels can indicate both the nation of Israel and the 
non-gnostic Christians. 

5° Cf. Epiph. Pan. 26.10.4 (ed. Holl; GCS 25.1; 287). 
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eighth heaven and represents the psychic. For example, Exe. Theod. 
62.1 expresses the following in this regard : 

Now the psychic Christ sits on the right hand of the Creator, as David 
says, "Sit thou on my right hand" and so on. And he sits there until the 
end. 51 

Jesus, then, who is from the Pleroma and who is also called the savior, 
puts on Christ at his descent into the world : 

And when he came into Space Jesus found Christ, whom it was foretold 
that he would put on, whom the Prophets and the Law announced as an 
image of the Saviour. 52 

However, Jesus can also be said to sit at the right of the Demiurge 
after his earthly ministry. He waits there with the pneumatic seed 
until the consummation and their re-entry into the Pleroma : 

From thence Jesus was called and sat down with Space, that the spirits 
might remain and not rise before him, and that he might subdue Space 
and provide the seed with a passage into the Pleroma.53 

Therefore, we suggest that the inclusion of Jesus Christ as seated 
at the right hand of Sabaoth in the Sabaoth account reflects Valentinain 
influence. The fact that the name of Jesus Christ rather than Christ 
alone can probably be explained as a fusion of the motifs of Christ 
before the earthly ministry and Jesus after it, as seated beside the 
Demiurge. As in Valentinianism then Jesus Christ is the creation of 
the Demiurge and also the image of the Savior in the eighth heaven 
(OnOrgWld 105[153].20-27). In Valentinianism too not only the Jews 
but also the orthodox Christians are considered as psychic and thus 
as belonging to the Demiurge. 54 In the same way here in OnOrgWld, 
the fact that Jesus Christ and the virgin of the Holy Spirit are con­
sidered as creations of Sabaoth would place Christians on the same 
level as Israel-namely, psychics. 55 

51 Text and tr. in R. P. Casey, The Excerpta ex Theodoto of Clement of Alexandria 
(Studies and Documents I; London 1934) 80-81. Cf. Iren. Adv. haer. 1.7.1-2 (Volker, 
118). 

52 Exe. Theod. 59.2; Casey, The Exeerpta ex Theodoto, 78-79. Cf. Exe. Theod. 23.2; 
Casey, The Excerpta ex Theodoto, 58-59. 

53 Exe. Theod. 38.3; Casey, The Excerpta ex Theodoto, 66-67. Casey has accepted 
the emendation of 1tpayµm:a to 1tv&uµam, as his translation indicates. 

54 Iren. Adv. haer. 1.6.2: "The psychic men have been instructed in psychic matters; 
they are strengthened by works and mere faith, and do not have perfect knowledge; 
and these, they teach, are we of the Church" (text Volker, I 15; tr. Forster, Gnosis, 193). 

55 Cf. also SJC BG 123.11 ff which distinguishes mankind as well among the 
categories : gnostic, Christian, hylic. 
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However, there is one difficulty with this solution. As we mentioned 
earlier, 117(165).28-118(166).2 is a summary statement which clearly 
belongs to the hand of the redactor. In these verses, then, the redactor 
distinguishes among the pneumatic Adam, the psychic Adam, and 
the choic Adam, whom he identifies as the man-of-law. Similarly, 
the author distinguishes three kinds of men and their races until the 
end of the world : the pneumatic of the Aeon, the psychic, and the 
choic (122[170].6-9). Since this "man-of-Law" clearly refers to the 
man of the Torah, the choic Adam and the choic race of men must 
encompass the Jews. It is difficult, then, or rather impossible to 
consider the Jews as both choic and psychic at the same time. Since 
the sentences concerning Jesus Christ are also clearly secondary and 
redactional in this context, we suggest that the reference to Sabaoth's 
creation of Israel was part of the redactor's inherited material, which 
he has not completely adapted to his own purposes. Thus, for the 
redactor, Sabaoth and the Christians are the ones who are truly 
psychic, whereas the Jews-as men of Law-are actually choic. 

The redaction continues in the reference to the seven virgins, who 
stand before the Holy Spirit. That this sentence is also a redaction 
is clear since the 1tap0tvot stand before the 1tap0tvoi; (hitesehe) but 
glorify Sabaoth (eutieoou naj). Secondly, the figure thirty is applied 
only to the lyres and not to the other instruments, and without 
explanation or evident connection. Also, if this sentence were part of 
the original, one would expect that the virgins would be the object of 
the verb TAMIO, which is stated consistently (104(152].32; 105(153].l, 
17, 20). It is unclear why the virgins are said to have specifically thirty 
of the lyres. It is possibly an echo of the Valentinian idea that there 
are thirty aeons in the Pleroma, which are also signified by the thirty 
days of the month. 56 

Besides having thirty lyres, the virgins are said to have harps, as in 
NatArch 95(143).30f. 57 Trumpets, which are appropriate to a context 
of enthronement, are also added and said to render him glory. 58 The 
pericope closes as all the forces of angels glorify him. It seems likely 
that before this redaction the passage simply continued after rrpwMe 

5° Cf. Iren. Adv. haer. l.1.3 (ed. Harvey I. 11) and 1.17.1 (ed. Harvey I. 166-67); 
Hipp. Ref 6.31.3 (Volker, 130). 

51 But in reverse order, i.e. zithers and psalteries. 
58 E.g. royal coronation 2 Sam 15:10; enthronement psalm Ps 47:5; eschatological 

end 4 Ezra 6:23. Cf. G. Friedrich, cra).my~. TDNT 7 (1971) 71-88. 
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ETN~Y ETTNOYTE with a reference to the lyres, harps, and trumpets 
and to the praise of Sabaoth. 

Once again this section exhibits material that derives from neither 
OT nor NT but from Judaism and therefrom passes into Christian 
gnostic hands. 

5) The Instruction of Sabaoth 106(154).3-11 

eqzMOOC .A.e ZIJC.N oy 

ceals (cr1CE1ta~i:1v) 

But (ot) he sits on a 

4 epoNoc (zN oy)oyoe1N NN06 NK/1.0011.e throne (0p6vo~) in a great cloud of light that con­

eccKe 

5 nAce MMoq Ayw NeMN 11.AAY NMMAq him. And there was no one with him 

6 ZN T€:K/\.OOll.e €:IMHTI ATCOcf>IA TTTICTIC in the cloud except (dµi)n) Wisdom (crocpia) Faith 

(1ticrn~). 
7 ecTceso MMoq ANeT<,9oon THpoy ZN teaching him about all those which exist in the 

TMAZ 

8 <,9MOyNe JC.€:KAAC eyNATAMe10 NNTON Eighth in order that there might be fashioned the 

likenesses 

9 TN NNH <,91NA TMNTepo ecNAMOYN eso11. 

10 NAq <,9A TCYNTe11.e1A NMTTHye MTTXAOC 

of those so that (iva) the kingdom might remain 

for him until the consummation (cruv-tEAEta) of the 

heavens of Chaos (xao~) 
-

11 MN NOY.A.YNAMIC and their Forces (ouvaµ1~). 

As we presented earlier, this second account on the instruction of 
Sabaoth is another piece of tradition which has been incorporated 
into OnOrgWld. It is clearly another piece of tradition since it redu­
plicates a previous pericope, contradicts what precedes and follows, 
and uses the name Wisdom-Faith rather than Faith-Wisdom. However, 
this pericope has also clearly been incorporated by the author rather 
than inserted by a later interpolator, since the second purpose clause 
-"so that the kingdom might remain for him until the consummation 
(cruvteA£1u) of the heavens of Chaos and their Forces"-betrays the 
theological concern and the terminological usage of the author in the 
term cruvtEA£tu. 59 Thus, at least this second purpose clause stems 
from the redactorial hand of the author. 

59 The term cruv,EAEta occurs frequently throughout the treatise. Most often the 
term occurs in the phrase "the consummation of the Aeon" : cf. 110( 158).13; 114 
(162).24; 121(169).26f; 122(170).6, 33; 123(171).30; 125(173).32. However, the term also 
occurs alone (117(165).11; 123(171).19), in the phrase "the consummation of the world" 
(122[170].7f), in the phrase "the consummation of your works" (103(151).25) and only 
here at I 06(154 ). IO f in the phrase "the consummation of the heavens of Chaos and 
their powers." 

Use of the term cruv,EA.Eta for the consummation of the world is found within 
Valentinianism, e.g. Exe. Theod. 63.1 (Casey, The Excerpta ex Theodoto, 82-83) and 
Iren. Adv. haer. 1.6.1 (Volker, 114). The term is also found in other strands of 
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In this piece of tradition Sabaoth is presented as sitting on a throne 
in a cloud of light, which covers him. He is alone except for the 
presence of Wisdom-Faith. Rather than simply an allusion to Exod 
24: 15 ff, in which God is enclosed within a cloud of glory, the motif 
of a great cloud concealing Sabaoth is probably derived from late 
Jewish tradition, in which the theophanic cloud of Ps 18: l l //2 Sam 
22: 12 and Ps 104: 2 is associated with the heavenly veil. 6° For example, 
in Targ Job 26: 9 God sits on His throne within the cloud of His 
glory, which covers Him as a veil. 6 1 He sits alone within it, and the 
cloud prevents the angels from seeing Him. 

It is probable that this scene concerning the instruction of Sabaoth 
by Wisdom-Faith derives from Valentinian influence. Usually in Valen­
tinianism, the Demiurge is considered to be ignorant of the realms 
above him until the coming of the Savior. 62 However, in one report 
concerning the Valentinians the Demiurge is said to have been pre­
viously instructed by Wisdom : 

For the Demiurge was instructed by Sophia to the effect that he is not 
God alone, as he imagined with no other existing apart from him; but 
taught by Sophia, he recognized the higher (deity); for he was instructed, 
initiated, and indoctrinated into the great mystery of the Father and of 
the aeons, and he disclosed it to no one.63 

The incorporation of this pericope into OnOrgWld serves to stress 
the role of Wisdom in instructing Sabaoth. A double purpose clause 
then explains the importance of this teaching. First, it is that likenesses 
to these things might be made; and second, that the kingdom might 
remain for him until the end. Thus the incorporation of this piece 
of tradition by the author adds another reason as to why the teaching 
comes prior to the creation by Sabaoth : because Sabaoth has made 
likenesses of what exist in the Eighth, he has authority over all below 
him; his kingdom extends over all below. Thereby, the kingly role of 
Sabaoth is again explicitly emphasized. 

Gnosticism, e.g. GEgypt CG III, 2: 61.1 ff//lV, 2: 72.I0fT and Pistis Sophia 86 
(tr. C. Schmidt and W. Till, Koptisch-gnostische Schriften GCS 45, 3te Aull.; Berlin 
1962; 123). Thus, while the use of the term in this sense is not specifically Valentinian, 
its use throughout the document is appropriate if one can detect other specifically 
Valentinian influence and thus supportive of that other evidence. 

60 MacRae, Some Elements of Jewish Apocalyptic, 102f. Wisdom also dwells in a 
cloud in Sir 24: 4. 

61 Str-B, I. 976. 
62 E.g. Iren. Adv. haer. 1.5.4 (Volker, 109-10); 1.7.1-2 (Volker, 118); 1.7.4 (Volker, 

I 19); Hipp. Ref 6.35.1 (Volker, 134). 
63 Hipp. Ref 6.36.2 (text Volker, 135; tr. Forster, Gnosis, 193). 
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6) The Separation into Right and Left 106(154).11-19 

TTTICTIC A€ TCOcj>l.l. (.l.)C 

12 nop.J(q €TTK.l.K€ .l.CMOYT€ €poq €OYN.l.M 

14 MMOC .J(IM cj>ooy €TMM.l.Y .l.yMoyTe eoy 

15 N.l.M .J(€ (T)AIK.l.lOCYNH 6aoyp A€ .l.YMOY 

16 T€ €p0C .J(€ T.l.AIKl.l. €TB€ TT.l.€1 6€ .l.Y.J(I 

17 THpoy NOYKOCMOC NT€KK/\HCl.l. NTAIK.l.l 

18 ocyNH MN T.l.AIKl.l.(ec).l.2€ e(2)p.l.T €.J(N 

oyc<.oNT 

19 [THpoy) 

Now (oE) Faith (1ticm~) Wisdom (croq,ia) 
separated him from the darkness. She called him 

to her right, 
but (oE) the Archigenetor (apxtyEvhrop) she put on 

her left. 
From that day, right is called [the] 
righteousness (otKatocruvri) but (oE) left is called 
the unrighteousness (aotKia). Moreover because of 

this they all received 
a world (K6crµo~) of the church (&KKAflcria) of 

righteousness (011Cat0cruvri) 
and unrighteousness (<iotKia), since it stands over 

a creation. 

As in NatArch, this last pericope concerning separation into right 
and left conflates the final element of the ascent and vision of the 
throne/chariot by the apocalyptic seer-i.e. angels on right and left­
and the final element of enthronement-Le. the beginning of rule. As 
we also previously discussed, this pericope presents a later stage in 
the tradition than NatArch, since "darkness" and "righteousness" 
reflect the hand of the redactor and since the pericope contradicts the 
previous narrative of the ascent of Sabaoth. 

The particle "now" introduces the pericope, and Faith-Wisdom is 
then said to separate Sabaoth from the darkness. In contrast to 
NatArch, Faith-Wisdom assumes the middle position rather than 
Sabaoth. Also in contrast to NatArch she calls Sabaoth to her right 
and Ialdabaoth to her left rather than Life and the angel. From 
that day the right is called righteousness and the left unrighteousness. 64 

In NatArch, on the other hand, the contrast is between life and 
unrighteousness. The change then from NatArch to OnOrgWld serves 
to emphasize particularly the role of Faith-Wisdom and the contrast 
between righteousness and unrighteousness. 

One finds a similar conception within Valentinian circles. For 
example, there it is Wisdom who creates the Demiurge and the Ruler 
of the World, who are respectively related to right and left. 65 The 
Demiurge in particular is considered as the God of righteousness while 

64 Tardieu errs in ascribing righteousness and thus the creation of Paradise to 
Faith-Wisdom. Rather, it is Sabaoth who is related to righteousness and thus probably 
to the creation of Paradise (Trois mythes gnostiques, 225). 

65 Exe. Theod. 33.3-34.1 and 47.2-3 (Casey, The Excerpta ex Theodoto, 64-65 and 
70-73); Iren. Adv. haer. 1.5.1 (Volker, 106). 
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the Ruler of the World is unrighteous. 66 Then the right represents 
the psychic and the left represents the hylic or choic. 67 To be sure, 
however, one does not find within Valentinianism the scene in which 
Wisdom is seated with the Demiurge and the Ruler of the World 
beside her in one heaven. Rather, Wisdom occupies the middle; the 
Demiurge resides in the seventh heaven; and the Ruler of the world 
is in the cosmic realm. 

Yet this pericope concerning the separation into right and left in 
OnOrgWld shows Valentinian influence. Valentinian conceptions have 
not been taken over directly. Rather this pericope of the Sabaoth 
account as found in NatArch has been adapted in the light of Valenti­
nian influence. Now Faith-Wisdom-as Wisdom in Valentinianism­
is placed in the position of prominence rather than Sabaoth. The 
contrast becomes righteousness versus unrighteousness rather than life 
versus unrighteousness; and Sabaoth represents the psychic type of 
man (122(170].9). 

The fact that Sabaoth is here contrasted with Ialdabaoth rather 
than with an angel may also be partially explained by the tradition 
concerning the divine Middot. Following Palestinian exegetical tradi­
tion, Philo had ascribed the aspect of God's ruling power to the title 
ruptoc; and His goodness ·and creative power to the title 0i:6c;. 68 That 
this tradition was known in Gnosticism is demonstrated by ApocryJn 
BG 62.l2ff: 

One (µtv) is righteous (8iKmoc;), but (8t) the other is unrighteous (<'i81Koc;). 
Eloim is the righteous (8iKmoc;), Jave is the unrighteous (<'ifoKoc;). 69 

In OnOrgWld, then, this same contrast is maintained between the 
righteous and unrighteous (although here in the nominal rather than 

66 Ptolemy, Letter to Flora 3.5; 3.7; and 7.5 (Volker, 87f and 92). 
67 Iren. Adv. haer. 1.6.1 (Volker, 112). 
68 A. Marmorstein, The Old Rabbinic Doctrine of God; I. The Names and Attributes 

of God (Oxford 1927) 43-53. As Marmorstein suggests, the latter reversal of rabbinic 
tradition so that Yahweh represents the merciful aspect and Elohim the judgmental 
may well represent an anti-gnostic reaction. 

69 Ed. Till (TU 60) 164-65. In the longer form of ApocryJn CG II, 1 : 24(72).20ff 
(ed. M. Krause and P. Labib, Die drei Versionen des Apokryphon des Johannes im 
Koptischen Museum zu Alt-Kairo; Abhandlungen des Deutschen Archiiologischen Insti­
tuts Kairo, Koptische Reihe I ; Wiesbaden 1962; 177 f) the association of names is 
reversed so that Yahweh is righteous and Elohim unrighteous. This fact makes it 
difficult to assess whether the gnostics are following the earlier tradition of the middot 
represented by Philo or the later Rabbinic reversal. For our purposes, it is sufficient 
to note that this tradition was known by the gnostics. Cf. MacRae, Some Elements 
of Jewish Apocalyptic, 207ff. 
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adjectival form) and applied to the archontic names Sabaoth and 
Ialdabaoth rather than the two names of God. 70 Again, as in NatArch, 
the beginning of rule is shown in that the names are said to be used 
"from that day". Secondly, because of this separation into right and 
left, the world that exists below is then characterized as belonging 
to the church of righteousness and unrighteousness, since it stands 
over creation. 

As in NatArch, so also here in OnOrgWld the Sabaoth account is 
derived from Jewish material, draws upon the tradition of the ascent 
and vision of the heavenly throne/chariot by the apocalyptic seer and 
upon the tradition of heavenly enthronement, and thus redacts these 
traditions by applying them to Sabaoth. 

Specifically, apart from the small reference to Jesus Christ and the 
virgin of the Holy Spirit within the Sabaoth account (105[153].26-31 ), 
the account in OnOrgWld stems from Jewish material. There is no 
discernible influence of this account upon the NT nor is there influence 
from the NT portrayals of the enthronement of Christ upon this 
account. Thus the Jewish material has been mediated by Christians 
other than those whose writings appear in the canonical writings. As 
in NatArch the determinative motifs applied here to Sabaoth are 
not ascribed to Christ in the NT : e.g. Sabaoth 's repentance, his being 
"snatched up" to the seventh heaven, his title specifically as Lord of 
the Forces, Life as his instructoress concerning the Eighth. Although 
Sabaoth does sit at the right hand (l06[154].12f), this motif does 
not stem from NT influence but rather from the author's desire to 
contrast Sabaoth and Ialdabaoth, right and left. Lastly, a number of 
the minor motifs and traditions stem from Judaism. There are those 
that are also found in NatArch: seven heavens, the heavenly veil, the 
four-faced chariot of Cherubim, infinitely many angels, the harps of 
angels. In addition there occur here the following : the stretching 

70 Marmorstein in The Old Rabbinic Doctrine of God, I. 50, has stated that these 
middot were used by the gnostics to contrast the Highest God and the God of the Jews 
(cf. Iren. Adv. haer. 2.35.3). This passage in OnOrgWld, however, would suggest that 
the contrast was between two rulers both of whom were below the Highest God. 
Further, in both versions of ApocryJn (cf. the preceding note) the righteous figure is 
placed over fire and wind and the unrighteous over water and earth, which would 
suggest that they are in some way comparable, related to the cosmos, and less than 
the remote Highest God. Thus, OnOrgWld would reflect the earlier use of this tradition 
in its application of the middot to both a positive and a negative ruler, who are rulers 
of the cosmos underneath the Highest God. ApocryJn, then, where the middot are 
related to Cain and Abel, would reflect a later stage in which the application of the 
tradition to different gods or rulers has lost its original significance. 
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out of the finger, the exegetical tradition relating light and darkness 
to Gen I : 2b, the description of the dwelling place of Sabaoth, the 
tradition of the seventy-two angels over the nations, the Seraphim as 
dragonlike, and Israel interpreted as "the man who sees God." 71 

B. FUNCTION 

Professor Bohlig has perceptively noted that OnOrgWld 103(151).30 
would be most appropriately followed by I 07(155).17, if the Sabaoth 
account were missing. Therefore, he proposes that the Sabaoth account 
is an interpolation in the original treatise. 72 While we agree that the 
Sabaoth account is an identifiable unit of tradition, yet we consider 
it neither as a later interpolation into the text nor as a unit of tradition 
which has simply been inserted into the text. Rather, the Sabaoth 
account is a piece, which the author has redacted and integrated 
to serve a function in his treatise as a whole. 

We have already shown that the author has redacted the Sabaoth 
account by means of his theology of the immortal Light-Man and 
the contrast between light and darkness (cf. 103[151].15-28 and 104 
[152].2-11). 73 Secondly, the further references to Sabaoth throughout 
the treatise indicate that Sabaoth has been integrated into the system 
of the document. In I 13(161).12f Wisdom-Life is said to be with 
Sabaoth; in 114( 162).16 f the souls of Sabaoth and his Christ are 
referred to; and also in l22(l 70).22f the sun and moon are considered 
as a witness to Sabaoth. 

The function of the Sabaoth account in OnOrgWld then is related 
to the particular theology of OnOrgWld. As we have shown previously, 
the Sabaoth account in NatArch functions to answer the theological 

71 Bullard in The Hypostasis of the Archons, 111, suggested that the relationship 
of the Sabaoth account to Merkabah mysticism should be investigated by someone. 
I have done that. As the detailed analysis of the motifs in the Sabaoth account has 
shown, however, almost all of the motifs can be found in intertestamental Judaism. The 
few remaining motifs, such as the consuming fire which proceeds from the outstretched 
finger, can be found in Rabbinic Judaism as well as in Merkabah material. There is 
no isolatable motif that is particular to these gnostic accounts and to Merkabah material. 
Thus, the demonstrable relationship of these Sabaoth accounts and the Merkabah 
material consists only in that they are both derived from the same matrix, late Judaism. 
For an interesting study of the motifs of the throne and the chariot in Judaism and in 
Jewish esoteric, see J. Maier, Vom Kultus zur Gnosis: Bundes/ade, Gottesthron und 
Miirkabah (Kairos, Religionswissenschaftliche Studien I; Salzburg 1964). 

72 Bohlig, Die koptisch-gnostische Schrift ohne Titel, 49 f. 
73 Cf. supra 16-18 and also the commentary for further specific examples and 

argumentation. 
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problem concerning the God of the OT and the revelation contained 
in the books of the OT. Here, however, in OnOrgWld the Sabaoth 
account serves an anthropological rather than a theological function. 
At the very beginning of the cosmogony, the author indicates a major 
concern that he has-namely, men. For him the veil separates not 
the above and the aeons below (as in NatArch 94[142].8-IO) but men 
and heaven (98[146].22f). 74 Within this theology, then, Sabaoth repre­
sents one class of men, the psychics. We shall contend that in his use 
of the Sabaoth account the author has been influenced by Valen­
tinianism. It is our view that the author has been subject to Valen­
tinian influence and in the light of this influence has redacted the 
Sabaoth account and composed his treatise. However, he has not 
been bound by Valentinianism but developed further beyond it. 

We have already argued within the commentary that there is evidence 
of Valentinian influence)n the Sabaoth account. 75 The creation of 
Christ by Sabaoth to sit at his right hand, the instruction of Sabaoth 
by Faith-Wisdom alone, and the presentation of Wisdom surrounded 
by Sabaoth and laldabaoth, who represent righteousness and unrighte­
ousness, are clear examples of Valentinian influence. Possibly the 
reference to the thirty lyres (l05[l53).33f) is also a result of Valentinian 
influence. 

There is also evidence of Valentinian influence in the treatise as a 
whole. First the pneumatic figure must reside in a middle realm between 
the seventh heaven and the divine realm, until the consummation 
of the Aeons (l I 2[160].10-22). He cannot enter the divine realm until 
then because of the stain with which his Light has been mixed 
(127[175).1-5). So, too, in Valentinianism Wisdom as the pneumatic 
figure resides tv tij µecrotrin until the consummation. 76 However, 
the author of OnOrgWld has developed beyond Valentinianism in 
that he has associated Faith-Wisdom with Sabaoth and introduced 
another figure, the immortal Light-Man, as the resident of the realm 
of the middle. Secondly, in OnOrgWld l25(l73).4f the seven heavens 
plus the middle are ref erred to as the Eighth. This designation is 
somewhat strange in that elsewhere in the text the Eighth refers to 

74 The same redactional interest is seen in the serpent's response to Eve. Contrary 
to the biblical account (Gen 3: 5) and to NatArch (90[138].6-I 0), the difference for 
OnOrgWld is not the difference between good and evil but between evil and good 
men (I 18[166).34-119(167).6). 

75 Cf. supra 104-15. 
76 Iren. Adv. haer. 1.5.4. and 1.7.1 (Volker, 108ffand 117-18). 
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the divine realm (e.g. 112(160).12). Also in Valentinianism these lower 
realms are designated as the second or lower Ogdoad. 77 Thirdly, 
OnOrgWld 122(170).6-9 distinguishes three types of men : the pneu­
matic of the Aeon, the psychic and the earthly (1tvwµawc6~, 'l'l>XtK6~, 
xoi:JC6~). In Valentinianism as well there is a distinction among three 
classes of men. Usually the distinction is among 1tvwµan1C6~, 'l'l>XtK6~ 
and uAtK6~ (e.g. Iren. Adv. haer. 1.6. I). 78 However, the series 1tvwµa­
tt1C6~, 'l'l>XtK6~ and xoi:K6~ is also attested in the account of lren. 
Adv. haer. 1.6.1 and in Frag. 15 of Heracleon. 79 

Fourthly, the passage in OnOrgWld concerning the creation of Adam 
shows Valentinian influence. There is a strange, apparent contradiction 
in OnOrgWld in that at 115(163).1 the creation of the Archigenetor 
and his rulers is said to be 'l'l>XtK6~ and yet at 115(163).lOf, Bf, 34 
he is stated explicitly to have no 'l'l>XTJ- If one compares the parallel 
passage in NatArch 87(135).23-88(136).16, there is no such contradic­
tion. Within Valentinianism the psyche comes from the righteous ruler 
of the seventh heaven, the Demi urge; and those who possess the soul 
from the Demiurge, but not the Spirit from Wisdom, are 'l'l>XtK6~. 80 

On the other hand, those who merely receive matter from the world­
ruler are uAtK6~. In OnOrgWld then the author has accepted his 
inherited material, in which the Archigenetor and his rulers fashioned 
a man that was '1't>Xt1C6~, but altered it in that this creature is said 
to have no 'l'l>XTJ- 81 As in Valentinianism, so within this document 
souls are said to belong to the righteous ruler of the seventh heaven, 
Sabaoth ('l't>XTJ 114(162).16). It is also to be noted that Wisdom-Life, 
who is with Sabaoth (113[161].12f and 114[162].15t), is the one who 
sends Life-Eva to the earthly man and finally gives him a psyche 
(115[163).30-116[164].8). Thus it is clear that Valentinian influence has 
caused this apparent contradiction and provides its solution.82 

77 Iren, Adv. haer. 1.3.4 and 1.5.2. (Volker, IOI and 107) and Epiph. Pan. 31.6.1-2 
(ed. Holl; GCS 25.1; 392-93). 

78 Volker, 112. Cf. Exe. Theod. 54.1-2 (Casey, The Exeerpta ex Theodoto, 76-77) 
and Heracleon, Frag. 44 (Volker, 83). 

79 Volker, I I 2ff and 70. 
80 E.g. Iren. Adv. haer. 1.6.1 (Volker, I 12f); Heracleon, Frag. 44 (Volker, 83). 
81 This conception may be possible on the basis of a distinction between an 

earthly, material soul and a soul of that intermediate stuff between spirit and matter. 
Cf. Exe. Theod. 50.1-51.1 (Casey, The Exeerpta ex Theodoto, 72-75). 

82 Tardieu notes the parallel between the three lordships and the three races. Thus 
he relates the lordship of Sabaoth to the pneumatics, the lordship of the second Adam 
to the psychics, and the lordship of the psyehai to the hylics. However, he misinter­
prets the function of Sabaoth who represents the psychics (see supra). He also fails 
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Fifthly, Valentinian influence can be detected in the reference to a 
fourth race of men. Again a seeming contradiction provides our 
starting point. OnOrgWld had consistently maintained that there were 
three races of men: the pneumatic, psychic and the choic (e.g. 122 
[l 70].6-9). Then at 125(173).3 f one finds the unexpected statement : 
"Therefore there are four kinds." The statement follows a discussion 
of the innocent spirits, i.e. the small blessed ones, and the angel 
who is manifest to them. Within Valentinianism Jesus as the fruit of 
the Pleroma can be entitled as Savior or Logos (e.g. Iren. Adv. haer. 
1.2.6) 83 and also as Angel. 84 As the Angel of the Pleroma, Jesus has 
been granted all authority. 85 He has also created other angels, who 
surround him and who are the counterparts of the pneumatic seed in 
the world. These angels then pray for their counterparts in order 
that they may be reunited and re-enter the Pleroma. 86 This pneumatic 
seed is then identified as a tEKvov or vi]mov and as ta 0tmptpov.a 
cr1ttpµma. 87 At the consummation then the angelic counterpart and 
its pneumatic seed are to be reunited, as the Savior is with Wisdom, 
and enter into the nuptial chamber of the Pleroma. 88 Here too in 
OnOrgWld 124( 172).12-15 there is an angel who is not powerless 
before the Father, who is manifest to the innocent spirits, who 
possesses the entire gnosis and who can give it. Clearly here OnOrgWld 
is drawing upon the Valentinian notion of Jesus as the Angel of 
the Pleroma. 89 The innocent spirits that are sent into the world are 
then identified as "your images"; they are the small, blessed ones 

to see this apparent contradiction between being lj/UXUCOC, but not having a ljlUXTt- Since 
the lj/UXTt comes from Sabaoth, it seems more likely that the lordships of Sabaoth, 
of the second Adam and of the psyehai all relate consistently to the psychics. 

83 Volker, 99. 
84 • AyyE"A.oc, toil ltAT]p<i:,µatoc, Exe. Theod. 35.1 (Casey, The Exeerpta ex Theodoto, 

64-65); 6 ti'lc, j3ou"A.flc, riyyEAOC, Exe. Theod. 43.2 (Casey, The Exeerpta ex Theodoto, 
70-71). 

85 Kai liovtoc, m'icrav ti'Jv t~oucriav toii 1tvEuµatoc,, cruvmvfoavtoc, 6E Kai toii 
1t"A.l]p<i:,µatoc, EK1ttµm:tm "6 tflc, j3ou"A.flc, ayyE"A.oc,." Kai yivEtat KEq>a"A.iJ trov o"A.oov µEtu 
tov nattpa Exe. Theod. 43.2 (Casey, The Exeerpta ex Theodoto, 68-71). 

86 Exe. Theod. 35.1-4 (Casey, The Exeerpta ex Theodoto, 64-67). 
87 Exe. Theod. 41.1-2 (Casey, The Exeerpta ex Theodoto, 68-69); Iren. Adv. haer. 

1.6.4 (Volker, 116). G. Quispe! argues that ta 6iaq,tpovta is a technical term of the 
Valentinians for the spiritual seed in Ptolemee: Lettre a Flora (Paris 1966) 36. 

88 Exe. Theod. 64 (Casey, The Exeerpta ex Theodoto, 82-83). 
89 Bohlig has suggested an allusion to Matt I 8: 10, particularly on the basis of 

the mention of the guardian angel in OnOrgWld 124(172).12f-Die koptiseh-gnostisehe 
Sehrift ohne Titel, I 00. However, the reference here is to one angel for all the innocent 
spirits rather than to a guardian angel for each individual person as in Matt 18: 10. 
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(124(172).9-11 ). They have been fashioned by the Savior (124(172).33 t); 
and they, rather than the seed, are the ones who are Kata chmpopa 
(124[172).26t). Here too OnOrgWld is drawing upon Valentinian 
notions but also developing them further. The author has increased 
in his system the classes of men from three to four. Thereby he has 
made use of the notion of angelic counterparts, sent them into the 
world, and considered them as the fourth race, which is perfect and 
thus above the pneumatics. 90 With this theologoumenon, the author 
is moving in the direction of Manichaeism, which also distinguishes 
the "elect" as more perfect than the catechumens or hearers. 91 

Lastly, OnOrgW!d possibly shows Valentinian influence in its con­
ception of the consummation. In Valentinianism after separation from 
the body the pneumatics reside in the middle with Wisdom, and the 
psychics reside in the seventh heaven with the Demiurge. The consum­
mation occurs when all the pneumatic seed has been perfected 
(tEA£t0liv). At the consummation, which is expressed by the term 
cruvtEA£ta, the pneumatics along with Wisdom enter the Pleroma while 
the psychics and the Demiurge enter the realm just vacated, i.e. the 
middle. 92 In OnOrgWid the term used for the consummation is also 
cruvtEAf:ta (e.g. 125[173].32t), although the term is also used in other 
strands of Gnosticism and therefore not peculiarly Valentinian (e.g. 
GEgypt III, 2: 61.1 ff/IV, 2: 72.10ft). Also here at the consummation 
the light returns to its root, the divine realm 127(175).4. Those who 
have entered the divine realm then are named the perfect (tEA£t~ 
cf. 127(175).5-10). Those who are not perfect then receive their glories 
in their aeons and in their immortal kingdoms (127[ 17 5).10- I 3 ). Im­
plicitly then Sabaoth would remain in his kingdom (cf. 104(152).23 
and 106(154).9) along with those associated with him.93 In contrast, 
NatArch 97(145).5-21 presents a return to the light at the end but 
shows no concern for those who are less than perfect. The reference 

90 Tardieu suggests Pythagorean arithmology as the background for the notion 
of the fourth as the designation for the elect (Trois mythes gnostiques, 81, n. 236). 

91 Cf. H.J. Polotsky, "Manichaeismus," PW, Sup 6 (1935) 259, 262-64. 
92 Exe. Theod. 34.2 and 63.1 (Casey, The Excerpta ex Theodoto, 64-65 and 82-83); 

Iren. Adv. haer. 1.6.1 and 1.7.1 (Volker, 112 and I 17f). Cf. the discussion of Pagels 
in The Johannine Gospel in Gnostic Exegesis, 94-97, who proposes that only those 
psychics who have not attained salvation remain in the middle. 

93 Tardieu suggests that the kings of history and the prophets are those who do 
not enter kinglessness but remain in immortal kingdoms (Trois mythes gnostiques, 82). 
However, there is no clear basis for this statement. 127(175).7 refers to the fulfilment 
of prophecy at the consummation; and the following verse seems to refer to the 
gnostics as kings rather than the kings of history (cf. 125(173).5-12). 
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to a heavenly marriage and to a movement of Sabaoth into the middle 
are missing in OnOrgWld, and yet the treatise may reflect Valentinian 
influence in its presentation of the return of the light at the cruvteA.eta 
and of immortal kingdoms for the non-perfect. 

Since the Sabaoth account has been integrated into the treatise as 
a whole and since the account reflects Valentinian influence, it is 
clear that Sabaoth represents the psychic class of men. Because the 
perfect realm of the Eighth is light (98[146].23-26), the immortal Light­
Man represents the pneumatic type of men and resides in the middle 
(112[160].10-22). Sabaoth is therefore placed below him in the seventh 
heaven (l04[l 52].20f). Ialdabaoth then and his offspring in the lower 
heavens represent the choic type of men (l06[l 54].24fl). 

In this midrashic reflection upon Genesis, the author has also 
presented three Adams-the pneumatic, the psychic and the choic. 
In a clear systematization (l l 7[165].28-35), which reflects the hand of 
the author, it is said : ' 

Moreover the first Adam of the light 
is pneumatic (nvwµattKoi;). He appeared 
On the first day. The second 
Adam is psychic (ljll)XtKoi;). He appeared 
on the fourth day, which 
is called 'Aphrodite'. The third 
Adam is earthly (xoi:Koi;), 
that is, 'the man of law' (-voµoi;). 94 

In accord with this description of the three Adams, for the author 
there are also three kinds of men and their races until the end of the 
world: the pneumatic of the Aeon, the psychic and the earthly (122 
[l 70].6-9). All souls are at first captured and enclosed in matter 
(114[162].14-24; 117[165].24-26). It is gnosis, however, which makes 
one aware of the true situation (119[167].12-15) and leads one, like 
Sabaoth, to condemn the authorities (110[158].24-29; 113[161].7-9; 120 
[168].29-35). Just as there are three men and their races, so there are 
three phoenixes (the first is immortal, the second makes a thousand 
years, and the third is destroyed) and also three baptisms (the first is 
pneumatic, the second is fiery, the third is of water 122[170].6-16). 
We have already discussed how the author has then altered this system 
to introduce a fourth class of men, the perfect. 

To whom then are the various classes of men ascribed? The reference 
to the third, choic Adam as the man of the Law is clearly a reference 

94 Cf. Bohlig, Die koptisch-gnostische Schri(t ohne Tire/, 29f and 84f. 
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to the Jews.95 Since the author, in incorporating the Sabaoth account, 
has added the reference to Jesus Christ as a creation of Sabaoth (105 
[153).26), it is clear that the orthodox Christians are the psychics 
(cf. 114(162).16). 96 The gnostics then would be the pneumatics; and 
the elect among them are the perfect (124[172].32fl). 

Corresponding to this anthropological function are ecclesiological 
and political consequences of this Sabaoth account. The Jews and 
Christians form a church of unrighteousness and righteousness to which 
the world is subject (105(153).20-21 and 106(154).16-18). The gnostics, 
however, form the true church (105[153).22-23 and l 24[172).25-35). 
For the gnostic author of OnOrgWld, then, the heavenly enthronement 
of Sabaoth is a validation that Sabaoth is a divinely appointed ruler 
but a ruler only over the church of righteousness and unrighteous­
ness and the world below him. Neither Sabaoth nor his church nor 
his rulers have any authority over the true gnostics. Thereby, this 
version of the Sabaoth account must have arisen when the gnostics 
no longer felt themselves welcome within or attracted to their Jewish 
or Christian brethren. 

The further significance of this account in OnOrgWld, in contrast 
to NatArch, is that it shows the development within this stream of 
Gnosticism. The trend is from the simple to the more complex. Further 
mythical figures are introduced, i.e. the immortal Light-Man; further 
traditions are incorporated with the result that inner contradictions 
within the account are possible (e.g. 106(154).11-12 where Faith­
Wisdom separates Sabaoth from the darkness, although he is already 
in the seventh heaven). From this single example, of course, one 
cannot generalize to the trend of all Gnosticism. However, further 
such studies in the Nag Hammadi corpus may serve either to verify 
or disprove such a general development. 

The fact that the document as a whole is in the form of a treatise 
or tract should also not be overlooked. The conscious polemic against 
those who derive the world from chaos (97[145).24-29) with its allusion 
to Hesiod, the reference to the blessed in each country (124[ 172). 
25 fl), and the form of a treatise or tract indicate a changed life­
situation. No longer is the community merely an esoteric community. 
Rather, it is one conscious of a world-wide dispersion. 

95 For further pejorative references to the Law, cf. TestTr CG IX, 3: 29. I 3-15 and 
45.23-25; GMary BG 8502 8.22-9.4. 

96 Sabaoth is also said to have created Israel. Since the author himself considers 
the Jews as related to the choic rather than psychic class of men, probably the phrase 
concerning Israel was part of his pre-existing source (I 05(153].24). 
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Because this text is subsequent to NatArch, betrays Valentinian 
influence and shows a development beyond it, its date is probably 
in the first half of the third century. The treatise does not exhibit the 
wildly developed speculation of the end of the third century as witnessed 
in Pistis Sophia. 

C. THE SABAOTH ACCOUNTS: REFLECTIONS THEREOF IN LATE GNOSTIC 

DocuMENTS? 

This same tradition concerning Sabaoth is found in another document 
from Nag Hammadi, GrSeth (CG VII, 2), although in this document 
the name of ruler is Adonaios rather than Sabaoth. GrSeth is a 
revelation of Jesus Christ, the Son of Man (69.20-22), which particularly 
polemicizes on the one hand against the orthodox Christian church 
and stresses on the other hand the unity within the true church of 
the gnostics. The tractat~ polemicizes against the orthodox Christian 
church by attacking its doctrine of the death of Jesus Christ upon the 
cross and by considering it as the product of the rulers (49.26f; 60. 13-
61.28). For the true gnostic, in contrast, Jesus Christ did not truly 
die (55.15-56.13), but his revelation effects a unity between him and 
those who have accepted this knowledge (67. 19-68.16). 

The tractate itself is comparatively late. This is clear, first of all, 
because of its nature as a compilation. Although there is no indication 
that the document is Basilidean in itself, yet it has taken over the 
tradition of the substitution of Simon of Cyrene for Jesus upon the 
cross (56.4-13), which is attributed to Basilides (cf. Iren. Adv. haer. 
1.24.4 and Epiph. Pan. 24.3.2-5). Secondly, it is clearly late because 
of the persecution by the orthodox Christian church (59.19-60.12). 97 

Although there was polemical discussion between orthodox and gnos­
tic, there is no evidence of persecution in the early stages of this 
confrontation. It should be further mentioned that it is impossible to 
locate this tractate within a particular gnostic sect. 

Within the two parallel mythical cycles (49. 10-54. 14 and 54.14-59.19), 
which comprise the first part of the tractate and which treat of the 
heavenly origin of the revealer and his descent into the world, there 
appear the references to Adonaios (52.17-25 and 54.32-55.15). 98 In 

97 59.22-26 : ............we were hated and persecuted, not only ( ou µovov) by those who 
are ignorant, but (ciHa) also by those who think that they are advancing (EimopEiv) 
the name of Christ." 

98 In the following pages I am greatly indebted to the dissertation of J. Gibbons, 
A Commentary on the Second Logos of the Great Seth (Ph.D. diss., Yale University 
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the first, an allusion is presented to the earlier flight of Adonaios : 

And 
all those who have come down, 
who belong to the same race (ytvrn;) as he 
who fled from the throne (0p6vo<;) (those of the race of Adonaios) 
flee to the Sophia (cmpia) of Elpis (D.1ti<;), 
since she had earlier given the sign 
concerning us and all the ones with me. 99 

In the second reference (54.32-55.15), a disturbance arises at the 
descent of the revealer, whom Adonaios knows because of Hope 
(Elpis): 

And (8t) there came about a disturbance 
and a battle surrounding 
the Seraphim and the Cherubim, 
since their glory will be dissolved; 
... and confusion around 
Adonaios on both sides 
with their dwelling to the Cosmocrator (KocrµoKpfrtcop) 
and him who said, 
'Let us seize him!'; others 
again : The plan will certainly not materialize.' 
For (yap) Adonaios knows me 
because of Elpis ( £t.1ti<;) 
(And [8t] I was 
in the mouth of lions) and 

1972), for his analysis of the document as a whole and his examination of the 
relationship between Sabaoth and Adonaios. 

99 AYW (9;\.YTTWT N61 

N;\.J THpoy €NT;\.Y€1 M~ TTI 

r€NOC €TT€CHT €BO~ ZM ITH 

€NT;\.qTTWT €BOh ZM mepo 

NOC (9;\. tcoq>I;\. NT€ tzeh 

mc €;\.Cf <9opri NtM;l.€1 N e 

TBHH~N MN NH THpoy _€T(9O 

on NMM;\.€1 NI €BOh ZM mre 

NOC NT€ ;\.AU,N;\.IOC 

Text and tr. Gibbons, A Commentary on GrSeth, 103f. In his commentary (175-76) 
Gibbons rightly proposes two emendations in this passage. As he states, the text at 
present reads : .. And they are fleeing, all those who have come down with the race, 
from him who had fled from the throne (0p6vo~) to the Sophia of Elpis, since she had 
earlier given the sign concerning us and all those who are with me-those of the race 
(ytvo~) of Adonaios." He suggests that the Greek Vorlage must have been something 
like tcai q>&liyoucrtv oi 1tav't&~ tca'ta~av't&~ cruv ytv&t (read: cruyyev&i~) 'tOO q,li~av'tO~ 
't00 0p6vou 1tp6<; 'tT)V croq,iav 'tfj~ £t..1ti60~ ... oi 'tOO ytvou~ 'A6oovaiou. Thus a mis­
reading of cruv ytv&t for an original cruyy&v&i~ by the translator and a mis-translation 
of 'tOO q,li~av'tO~ as the object of the verb q>&uyoumv rather than a genitive modifying 
cruyy&v&i~ produced the present faulty text. 
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the plan which they devised 
about me to do away with 
their Error (7tAUVTJ) and their senselessness. 
I did not succumb to them as 
they had planned. 100 

It is clear from the names and motifs involved that these pericopes 
concerning Adonaios and his race reflect the same mythologoumenon 
as that found in NatArch and OnOrgWld concerning Sabaoth. To be 
sure, the name is changed to Adonaios, but as both GEgypt (CG 
III, 2: 57.13f) and ApocryJn (CG II, I: 10(58).330 state, Sabaoth 
is called or identified with Adonaios. 101 In an earlier incident, Ado­
naios is said to have "fled from the throne" (52.20). The "throne" is 
surely a metaphor for the Demiurge, Ialdabaoth (cf. ApocryJn CG 
II, I: 10[58).14-19), from whom Sabaoth also turns. Further, just as 
Sabaoth 1s instructed by, Life the daughter of Wisdom in NatArch 

100 
oy<9TOPTP .?..€ 

MN oyt .Uj(9WTT€ MTTKWT€ 

NNI C"-P"-cf>• N MN NtX€poyBt N 

€9_N.l.BW/\. €BO/\. N61_noy£ooy 

MN TTTW2 €T(9OOTT MTTKW 
- - -

T€ N.\.?..WN.\IOC MTTIC.\ MN 

TT.\T MN TT€.YH€I (9.\ TTIKO<:_MO 

Kp.l.TWp MN ~H €~€q.l'-W M 

MOC .1(€ M.l.pNqtTq 2€NKO 

oy£ ON .l'-€ N€q<9wn€ N6t m 

(90.l(N€' €qcooyN r.l.p MMOT 

N6I .\.?..WN.\IOC €TB€ OY2€/\. 

n~c· .\NO~.?..€ N€€l(9OOTT 

2N pwoy N_?€NMOY€1 "-):_W 

TT. ._(9O.l(N€ NT.\ycooyN N~ 

Tq €TBHHT €.YBW/1. €BO/\. NT€ 

T€YTT/\..\NH MN T€YMNT.\8HT 

Mntt €2OYN €.l(WOy N8€ N 

T.\Y(9O.l(N€ 

Text and tr. Gibbons, A Commentary on GrSeth, 108f. As he suggests in his commentary 
(197), there must be a lacuna after the clause "since their glory will be dissolved," 
if we are to explain the following incomplete sentence. The scribe must have omitted 
a line, which contained the beginning of the following sentence, such as : "Some fled 
from the disturbance ... " 

101 This identification of Sabaoth and Adonaios occurs only in the codex II version 
of ApocryJn and not in BG 8502, Codex III or Codex IV of Nag Hammadi. Since 
this identification of Sabaoth and Adonaios would be a later development in the 
simple listing of the archontic offspring of the Demiurge, it is another small indication 
that Codex II represents a later version of ApocryJn than BG 8502 and Codex III. 
Cf. Rudolph, "Gnosis und Gnostizismus, ein Forschungsbericht," ThRu 34 (1969) 143-
47, for the present state of the discussion concerning the priority of the shorter or 
longer recension. 
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(e.g. 95(143).18 and by Wisdom-Life the daughter of Faith-Wisdom in 
OnOrgWld (e.g. I 13[161).12f), so Adonaios is instructed by Wisdom 
of Hope (52.21) or Hope (55.7f). One can see the Christianization 
at work in the change from NatArch and OnOrgWld. Rather than 
Life, Hope is the daughter of Wisdom, whose name probably stems 
from Wisdom's action in 51.11-15, where she prepares men to receive 
the "life-giving word," which will come from the revealer in the 
future. Secondly, the instruction is no longer concerning the eighth 
heaven, but rather concerning the future revealer, who is later identified 
as Jesus Christ, the Son of Man (69.21 f). 

In these pericopes not only the reference to the earlier flight of 
Adonaios but also the description of the later revolt of the race of 
Adonaios is drawn from the same tradition as the Sabaoth account. 
Here too at the appearance of a heavenly figure (cf. the light in 
OnOrgWld 104(152).5) there is a disturbance (cyTopTp) in the cosmos 
and a battle (54.27-33; cf. OnOrgWld 104[152].15f). 102 There is an 
unexplained reference to the Seraphim and Cherubim in connection 
with Adonaios (54.34; cf. OnOrgWld 105[153].3f, 18f). There is the 
flight from the Demiurge and to Wisdom of Hope (52.20f). There is 
probably even a reflection of the division into right and left in the 
phrase that there was confusion around Adonaios "on both sides" 
(55.2; cf. NatArch 95[143).31 ff and OnOrgWld 106[154).11 ff). 

In conclusion, then, one can say that the presentation of the earlier 
flight of Adonaios and the later revolt of the race of Adonaios in 
these pericopes is drawn from the same tradition as that of the Sabaoth 
account, even though the specific motifs of repentance and enthrone­
ment in the seventh heaven are missing. Gibbons has noted and 
detailed this relationship as well, 103 and suggests that GrSeth is in­
corporating this myth into its descent of the savior myth. 104 What 
is still puzzling, however, is the function of these pericopes within the 
document as a whole. There is no indication that Adonaios represents 

102 The term in GrSeth is t which translates µax11, llll"-11 and noMµuc6~ in the 
phrase ion~oN NT€ nt (cf. Crum, 395b); in OnOrgWld the term is n6Mµo~. 

103 Gibbons, A Commentary on GrSeth, 175-80 and 196-200, to which I am happily 
indebted in the preceding. 

104 Gibbons, A Commentary on GrSeth, 198. Gibbons suggests that in both cycles 
(49.10-54.14 and 54.14-59.19) an original descent of the savior myth has been Christianized 
and that the Sabaoth or Adonaios account has also possibly been interpolated into 
this myth (189ft). Is it not more probable that the Wisdom myth plus Sabaoth account 
as we see it in NatArch and OnOrgWld has as a whole been Christianized and applied 
to the descent of the revealer /savior Christ? 
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an attempt to rescue a portion of the OT. The God of the OT is 
thoroughly evil and identified with laldabaoth (53.30-54.l), he is the 
chief ruler (64.18) and ruler of the seventh heaven (62.27-64.l) and 
implicitly also the creator (50.3f). The revelation in the Law and 
the Prophets is denigrated entirely, for the revealer can state that the 
leading OT figures were "laughingstocks" (62.27-64.l) and that those 
"from Adam to Moses and John the Baptist, none of them knew 
me nor my brothers" (63.33ft). The Law itself is also dismissed as 
something which did not know truth, as a doctrine of angels and a 
bitter slavery in its observance of certain foods ( 64.1-6). The race 
of Adonaios at least in the present document represents the angels 
surrounding him and thus not the people of the Law and the pro­
phets. 105 The only function then that these pericopes serve is the 
Christological one. Adonaios and his race no longer serve a represen­
tative function in themse}ves; rather their purpose is merely to point 
to the revealer-savior, who is identified as Jesus Christ. It seems 
then that we have a piece of tradition which has lost its original 
mythical function and which is yet retained, since it can be slightly 
reworked and made to serve an external, Christological function. An 
indication of Adonaios' original function, to represent an intermediate 
deity and thereby to rescue a portion of the revelation contained in 
the Law and the Prophets, is still retained, however, in the motif 
that Adonaios has received instruction or revelation from Wisdom 
of Hope concerning a figure from the world above. 

Within this same stream of vulgar Gnosticism, as is evidenced by 
the fall of Wisdom and by the figures of Faith-Wisdom and Ialdabaoth, 
there is a group of writings that are closely related to one another, 
namely, the two Books of Jeu in Codex Brucianus and Pistis Sophia 
in Codex Askewianus. 106 The studies of C. Schmidt have shown that 
the two Books of Jeu derive from the early third century Egypt, that 

105 Cf. Gibbons, A Commentary on GrSeth, 180, who correctly writes: "This would 
assume that the race of Adonaios equals the Jews, a quite possible secondary inter­
pretation of the text. The text as it stands, however, refers to Adonaios' race of 
angels." In the development of this mythologoumenon we might add that the race of 
Adonaios, as Adonaios himself, probably originally represented the Jews and only 
secondarily lost this association as here in GrSeth. 

100 The texts are available in C. Schmidt, Gnostische Schriften in koptischer Sprache 
aus dem Codex Brucianus (TU 8; Leipzig 1892) and C. Schmidt, Pistis Sophia (Coptica, 
Consilio et Impensis Instituti Rask-Oerstediani Edita, 2; Hauniae 1925). The translation 
used here is that of C. Schmidt and W. Till in Koptisch-gnostische Schriften (GCS 45, 
3. Aull.; Berlin 1962), where the German translation is referred to; the English 
translation, when provided, is my own. 
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Book 4 of Pistis Sophia was originally a separate work from the 
first half of the third century in Egypt, and that Books l-3 derive 
from the second half of the third century in Egypt. 107 These writings 
are of interest to us in that they also contain the figure of Sabaoth. 

First of all, we encounter the figure of Sabaoth in the 2 Book of 
Jeu. Within the pleromatic world of this Book of Jeu there is the 
highest realm, the Second Light Treasury. Below this pleromatic world 
appear then the 14 Aeons with their rulers. Within the First Light 
Treasury the figure of the Great Sabaoth is placed in the following 
passage: 

Again (miA.tv) you will go to the inside, to the order (ta~ti;) of the great 
Sabaoth, who belongs to the Light. When you reach his order (,a~t<;), 
he will seal (mppayisEtV) you with his seal (mppayii;) and he will give 
you his mystery (µucrtl]pt0v) and the great name. 108 

The document also introduces another figure with the name of 
Sabaoth, i.e. Sabaoth-Adamas, who is less benevolent than the Great 
Sabaoth and probably resides in the twelfth Aeon as the leader of 
the evil rulers : 109 

Hear me and compel (o:vayK<isEtv) Sabaoth-Adamas and all his leaders 
(o:px11y6i;) so that they will come and take away their evil (KaKia) in my 
disciples (µa811,lJ<;). 110 

Within these Books of Jeu the problem of the OT is not posed. 
Sabaoth is not clearly identified as the God of the OT nor is he 
related to the revelation in the OT or to the people of the OT. In the 
only other reference to Sabaoth, Taricheas, the son of Sabaoth­
Adamas, is said to be worshipped by some who falsely claim to have 
known the true knowledge and to worship the true God. 111 It is 
unclear as to who is meant by this polemical remark. Possibly orthodox 
Christians rather than Jews are intended. 112 The main concern of 

107 C. Schmidt (TU 8) 580-98. Schmidt's attempt to make precise the derivation 
of the Books of Jeu and Pistis Sophia as coming from the Severians, however, is 
unacceptable (596 ). His criterion, the ruler Sabaoth, is not limited to the Severians 
as NatArch and OnOrgWld demonstrate. His more general derivation from the large 
group of Barbelo-Gnostics, within which he includes Nicolaitans, Ophites, Cainites, 
Sethians and Archontics is more acceptable but in itself raises again the question as 
to whether the criteria for separation into sects are any longer valid. 

10 • 2 Book of Jeu 50. Ed. Schmidt (TU 8) 119; cf. Schmidt (GCS 45) 316. 
109 Cf. Schmidt (TU 8) 395. 
110 2 Book of Jeu 48. Ed. Schmidt (TU 8) 115; cf. Schmidt (GCS 45) 313. 
111 2 Book of Jeu 43. Tr. Schmidt (GCS 45) 304. 
112 In the / Book of Jeu 3f (tr. Schmidt; GCS 45; 258ff) Jesus contrasts his true 
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the 2 Book of Jeu is rather with the reception of the mysteries and 
the ascent of the soul through the Aeons after its separation from the 
body. 113 Sabaoth then functions here not as the God of the OT. He 
has been released from his original function within gnostic circles 
and now merely represents a figure or figures in the celestial world. 
It is thus evident that the 2 Book of Jeu with its benevolent Great 
Sabaoth and evil Sabaoth-Adamas represents a late stage of develop­
ment in which various traditions have been compiled, those considering 
Sabaoth, the God of the OT, as righteous or in some sense good and 
those considering him as thoroughly evil. However, the specific tradi­
tion that Sabaoth.is the repentant son of Ialdabaoth, who is enthroned 
in the seventh heaven, is not reflected here. 

Book 4 of Pistis Sophia presents an even more complex set of 
figures with the name of Sabaoth. But, first of all, its system is also 
more complex. The highest realm is that of the Light Treasury below 
which appear in descending order the Right, the Middle, the Left 
-which is comprised of 13 Aeons, the Heimarmene, the Spheres, and 
the Way of the Middle. Within this framework the highest God within 
the Light Treasury can be addressed in prayer by Jesus as Jeoy 
c~u.we. 114 In the realm of the Right there appears the Great 
Sabaoth, the Good, who looks down upon the places of Paraplex, 
the first ruler of the Way of the Middle, and thereby destroys his place 
of punishment for souls. 115 

Within the Middle, there also appears the Small Sabaoth, the 
Good, who plays an important role in establishing the planetary system 
and in effecting the salvation of the righteous soul, who has not 
received the mysteries. First, when Jeu was establishing the five planets 
in their position, he noticed that the rulers needed a star to direct 
the world and the aeons so that the rulers would not destroy the 
world in their evil. Thus he took a power from the Small Sabaoth, 
the Good, and placed it in Zeus. 116 Secondly, the soul of a thief, 
when it comes from the body, is punished in the Way of the Middle, 
given a cup of forgetfulness, and reincarnated in a lame, curved, 
blind body. 117 But the soul of one who has committed no sin, 

apostles with those who have known him after the flesh, i.e. in ignorance, and thus 
have no hope for the kingdom of God. 

113 E.g. c. 43 and c. 51-52. Tr. Schmidt (GCS 45) 304f and 321 ff. 
114 P.S. Bk. 4.136. Tr. Schmidt (GCS 45) 232. 
115 P.S. Bk. 4.139. Tr. Schmidt (GCS 45) 238. 
116 P.S. Bk. 4.137. Tr. Schmidt (GCS 45) 234f. 
117 P.S. Bk. 4.146. Tr. Schmidt (GCS 45) 249. 
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performed good but not found the mysteries is placed by the Small 
Sabaoth, the Good, the one from the Middle. In addition to the cup 
of forgetfulness he is given by a 1tapaAiJµ1ttT]i; of the Small Sabaoth 
a cup filled with thoughts, wisdom and sobriety and then sent back 
into a body which cannot sleep but which drives the heart to ask 
about the mysteries of Light until it finds them. Thus this soul will 
inherit the eternal Light. 

Within the Left as the leader of six of the Aeons there is also 
Sabaoth-Adamas. In contrast to the preceding Sabaoths he is evaluated 
entirely negatively. While Jabraoth, the leader of the other six Aeons, 
has believed and ceased, Sabaoth-Adamas has persisted in sexual inter­
course and thus been bound in the Sphere. 118 In a recurrent refrain 
it is also Jaluham, the 1tapaAiJµ1ttT]i; of Sabaoth-Adamas, who brings 
the cup of forgetfulness to each soul. 119 

Lastly, 'within the realm of the Sphere one also encounters the 
planet Zeus, which receives a power from the Small Sabaoth, which 
thus can be named Sabaoth-Zeus, and which delivers the rulers from 
their own evil : 

He went into the middle (µfoo~); he drew a force (8uvaµ1~) from the 
small Sabaoth, the one from the middle (µtern~); he bound it to Zeus, 
since he is good (aya06<;), to guide them with his goodness (-uya06<;), 
and he appointed the course of his order ('rci~t~) with these that he should 
spend thirteen months in each Aeon (uicov) as he is strengthening (<HTJpi­
/;;Etv) so that every ruler (apxrov) upon whom he comes should be released 
from the evil (Kmcia) of their badness (ltoVT]piu). 120 

Secondly, when the planets Zeus and Aphrodite, which were con­
sidered as benevolent to men in ancient astrology, 12 1 reach a favorable 
position, the places of punishment ruled over by the rulers of the 
Way of the Middle are destroyed and the souls undergoing punish­
ment are released and cast into the Sphere. 122 

118 P.S. Bk. 4.136. Tr. Schmidt (GCS 45) 234. 
119 P.S. Bk. 4.144; tr. Schmidt (GCS 45) 247. Cf. c. 144 (p. 248); c. 146 (p. 249); 

c. 146 (p. 250); c. 147 (p. 252). 
120 P.S. Bk. 4.137. Text Schmidt, Pistis Sophia (Coptica 2) 357; cf. Schmidt (GCS 

45) 235. Cf. c. 136 (Schmidt; GCS 45; 234) for Zeus as a planet and c. 139 (Schmidt; 
GCS 45; 238) for the name Sabaoth-Zeus. 

121 Sextus Empiricus, Adv. astrol. 29, ed. and tr. R. G. Bury (LCL; Cambridge 
1949) 4. 334-35. Cf. Schmidt (TU 8) 386, n. 2. 

122 P.S. Bk. 4.139. Tr. Schmidt (GCS 45) 238; c. 140 (4 x ), tr. Schmidt (GCS 45) 
238-41. Within these five occurrences, the planet is first named "the Small Sabaoth­
Zeus," and then "the Small Sabaoth, the Good, who is named Zeus upon earth" (2 x ) 
and also "the Small Sabaoth, the Good, the one from the Middle, who is named Zeus 
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Although there are five figures who bear the name of Sabaoth in 
Book 4 of P.S., nevertheless the problem of the OT is not raised-as 
was the case in the Books of Jeu. Neither the God of the OT, the 
revelation in the OT, nor the people of the OT are considered. The 
closest approximation to raising the problem is the discussion con­
cerning the righteous soul which has never sinned, constantly per­
formed good but never received the mysteries. 123 While one might 
consider this description as applying to the people of the OT, there 
is no clear reference or restriction to them. Rather, the concern within 
this book is with the various data of astrology, the punishment of 
sinners and the ascent of the soul, which has received the mysteries, 
to the Light Treasury. 

As in the Books of Jeu, it is clear that Book 4 of P.S. represents a 
late stage of development in which various traditions about Sabaoth 
have been incorporated,. In some Sabaoth represented a benevolent 
deity or ruler; in others he represented the evil ruler. Again the specific 
tradition of NatArch and OnOrgWld, that Sabaoth is the repentant 
son of laldabaoth, who is enthroned in the seventh heaven, is not 
reflected here. 

The first three books of P.S. exhibit again a more developed system. 
In addition to the Light Kingdom, there are in descending order : 
the Light Treasury, the place of the Right, the place of the Middle, 
the place of the Left-which includes the 13 Aeons, Heimarmene, the 
Sphere, the Rulers of the Middle and the Firmament-the Cosmos, 
and the Underworld-which encompasses Amente, Chaos, and the 
Outer Darkness. 124 

Within this system there appear only two figures with the name 
of Sabaoth. First, there is the Great Sabaoth, the Good, in the place 
of the Right. He and the others in the place of the Right are there in 
order to gather up the particles of light from the Aeons; and at the 
end Sabaoth and those of the Right with him are to be kings. 125 

In the meantime, in place of a soul of the rulers a power has been taken 

upon earth" (2 x ). It is clear that these passages speak about the planet Zeus-witness 
the association with the planet Aphrodite-rather than about the figure of Sabaoth 
from the realm of the Middle. However, since it is a power from the Small Sabaoth, 
the Good, the one from the Middle, which has been given to the planet Zeus, the 
planet Zeus in these passages has taken over the nomenclature proper to the figure 
in the realm of the Middle. 

123 P.S. Bk. 4.147. Tr. Schmidt (GCS 45) 251-53. 
124 Cf. Schmidt (TU 8) 347-48. 
125 P.S. 86. Tr. Schmidt (GCS 45) 125. 
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by Jesus from Sabaoth and placed in Mary to provide for his soul. 126 

Thus Sabaoth can be identified as the father of Jesus; 12 7 and the 
reference to Sabaoth in Isa 19 : 12 can be allegorically interpreted as 
applying to Jesus because of the power from Sabaoth within him. 128 

The second figure with the name of Sabaoth is the Small Sabaoth, 
the Good, who is probably placed within the Middle. 129 His only 
described function is to receive the power from the Great Sabaoth, 
which is the soul of Jesus, and to send it further into the matter of 
Barbelo. 130 

Within the first three books of P.S., the problem of the God of 
the OT is not raised. 131 However, the books of the OT and the 

126 "It happened afterwards that by the command (Ki:A.Eucn<;) of the first Mystery 
(µucri:t'JPIOV) I looked upon the world (Kocrµo<;) of mankind and found Mary, who is 
called my mother according (Ka,a) to the material (UAl]) body. I spoke with her in 
(Kai:a) the form (,(mo<;) of Gabriel; and when she turned to the height to me, I cast 
into her the first power, which I had received from Barbelo, i.e. the body (cr&µa) 
which I bore (q>opdv) in the height. And in place of the soul (111ux11) I cast into her 
the power, which I received from the Great Sabaoth, the Good (aya06<;) who is in 
the place of the Right." P.S. 8; text Schmidt, Pistis Sophia (Coptica 2) 13-14; cf. tr. 
Schmidt (GCS 45) Bf. Cf. also the repeated use of this theme in the various exegetical 
interpretations of Ps 84: 10-11, offered inc. 62 and 63; cf. tr. Schmidt (GCS 45) 791T. 

127 "But Sabaoth, the Great and Good (aya06<;), whom I have named my father, 
has come forth (1tpoi:pxm8m) from Jeu, the overseer (i:1ticrK01to<;) of light." P.S. 86; 
text Schmidt, Pistis Sophia (Coptica 2) 195; cf. tr. Schmidt (GCS 45) 125f. 

128 "Before you came, the power in the prophet (1tpoq>T),1]<;) Isaiah prophecied 
(1tpoq>1],EUE1v) about you that you would take the power of the archons (cipxovt1;<;) 
of the aeons (ai&vE<;) and would change their sphere (crq>atpa) and their fate (Eiµapµi:v!]), 
so that from now on they would not know anything. Therefore, it has also said, 
'Then you will not know what the Lord Sabaoth will do,' i.e. none of the archons 
(cipxovi:E<;) will know what you will do from now on; they are Egypt, since they are 
matter (UAl]). Now the power in Isaiah prophecied (1tpoq>1],EUE1v) at that time about 
you when it said, 'You will not know from now on what the Lord Sabaoth will do." 
Because of the light power, which you received from Sabaoth, the Good (aya06<;), 
who is in the place (i:61to<;) of the Right, and which is now in your material (uA1K6<;) 
body ( cr&µa), therefore you Lord Jesus once said to us, "Who has ears to hear let him 
hear,' so that you might know whose heart is directed strongly to the kingdom of 
heaven." P.S. 18; text Schmidt, Pistis Sophia (Coptica 2) 28; cf. tr. Schmidt (GCS 45) 17. 

129 In P.S. one also finds the figure of Adamas over the 12 Aeons. However, he 
is not referred to as Sabaoth Adamas. Cf. P.S. 27; tr. Schmidt (GCS 45) 23. 

130 "But the truth is the power of Sabaoth, the Good (aya06<;) which was joined 
to you and which you cast to the Left-you, the first mystery (µucri:11p1ov).which looks 
down. And the Small Sabaoth, the Good (dya06<;), took it and cast it into the matter 
(UAl]) of Barbelo." P.S. 63; text Schmidt, Pistis Sophia (Coptica 2) 127-28; cf. tr. 
Schmidt (GCS 45) 82. 

131 As we indicated above, the Sabaoth passage Isa 19: 12 in c. 63 has been 
referred to Jesus rather than, for example, to the Great Sabaoth or the Small Sabaoth 
as the God of the OT. It is further doubtful that P.S. would consider all references 
to Sabaoth in the OT as applying to Jesus. 
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pseudepigraphical Odes of Solomon are accepted as inspired and 
containing revelation concerning both Faith-Wisdom 132 and Jesus. 133 

The power or light-power of Jesus is said to have prophecied through 
Moses, 134 David in the Psalms, 135 Isaiah, 136 and Solomon in his 
Odes. 137 However, it is doubtful whether all parts of the OT were 
accepted as having equal value. 

The place of the people of the OT in the divine economy is also 
considered within P.S. However, the contrast is not among Gentile, 
Jew, Christian and gnostic. Rather, the contrast is among sinners, 
the righteous who have not received the mysteries-which would 
include some of the people of the OT among others-and the gnos­
tics. 138 The righteous will be reincarnated in bodies, which will receive 
the mysteries, and thus the righteous will eventually be saved. 139 

In P.S. then the problem of the God of the OT is not a concern, 
although the books o( the OT and the righteous of the OT are 
considered. The main concern in P.S., instead, is focused upon recep­
tion of the saving mysteries, sinners, and the ascent of the soul 
through the Aeons after its separation from the body. 

Once again, although the specific tradition concerning Sabaoth 
witnessed in NatArch and OnOrgWld is not encountered in P.S., 
this document incorporates previous speculation concerning Sabaoth 
in which he is evaluated as a good ruler, who is other than the high 
God. 

132 E.g. concerning the repentance of Faith-Wisdom in P.S. 33; tr. Schmidt (GCS 45) 
321T. 

133 P.S. 18; tr. Schmidt (GCS 45) 16f. 
134 P.S. 43; tr. Schmidt (GCS 45) 45. 
135 E.g. P.S. 36 and 38 inter a/ios; tr. Schmidt (GCS 45) 36f and 38f. 
136 P.S. 18; tr. Schmidt (GCS 45) 16-17. 
137 E.g. Odes Sol 19 in P.S. 58; tr. Schmidt (GCS 45) 73f. 
138 Cf. P.S. 135; tr. Schmidt (GCS 45) 229f. 
139 "When I came to the place ( t61to~) of the aeons ( ai&vt~). I caused the other 

patriarchs (natpuipxa) and righteous (6iKmm) from the time of Adam to (fro<;) now, 
who were in the aeons (ai&vt~) and orders (ta~tt~) of the archons (apxovtt~). to 
return through the light-virgin (-nap0tvo~) to bodies (cr&µata), which would be righteous 
(6iKma). Those which will find all the mysteries (µucrtT)pta) of light will enter and 
inherit (KA:r1povoµEiv) the light kingdom." P.S. 135; text Schmidt, Pistis Sophia (Coptica 
2) 351-52; cf. tr. Schmidt (GCS 45) 230. 



CHAPTER FIVE 

CONCLUSION 

As a contribution to the scholarly discussion of the origins of 
Gnosticism, our analysis of the Sabaoth accounts in NatArch and 
OnOrgWld has shown indeed that they are examples of the contribution 
of Judaism to Gnosticism. Specifically, apocalyptic and sapiential 
Judaism are the segments of Judaism, which have mainly contributed 
to these accounts. We have seen that these accounts derive not just 
from the OT but from later Judaism and that they have neither 
influenced nor been influenced by the NT. The only specifically 
Christian element in these accounts is the reference to Sabaoth 's 
creation of Jesus Christ and the Holy Spirit in OnOrgWld. Our study 
has further shown that the traditions drawn upon for the presentation 
of Sabaoth are those of heavenly enthronement and the ascent of 
the apocalyptic visionary. Passages concerning the son of man in Dan 7, 
Enoch in l Enoch 69-71, and Moses in Ezekiel Tr and in Philo, 
provide the immediate and appropriate History-of-Religions back­
ground for understanding the composition and function of these 
Sabaoth accounts. 

Since the editors of both NatArch and OnOrgWld had observed 
that these documents were related and called for a closer examination 
of that relationship, we compared in detail the two Sabaoth accounts. 
We found that the wording was identical in some portions and that 
the pattern in both accounts consisted of the same elements : the 
repentance of Sabaoth, the ascent and enthronement of Sabaoth, 
creation of the throne/chariot of Sabaoth, creation of angels, the 
instruction of Sabaoth, and the separation into right and left. From 
that analysis it is clear that the Sabaoth accounts in NatArch and in 
OnOrgWld derive from a common tradition. However, it is impossible 
to establish a literary dependency in either direction or to determine 
more exactly whether that common tradition was oral and/or written. 
From that examination it also became evident that the Sabaoth account 
in NatArch exhibits the typologically earlier stage. In contrast, the 
Sabaoth account in OnOrgWld exhibits inner contradictions, redu­
plications, and redactional features, which mark it as typologically 
later. 
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Since the Sabaoth account in NatArch showed forth the typologically 
earlier form, we then exegeted that account first. We discovered that 
the figure Ialdabaoth, the father of Sabaoth, derives from the God 
of the OT, the leader of the fallen angels, and the god 'Olam/Aion of 
ancient Canaanite myth. The figure of Sabaoth himself arises as a 
conflation of three figures: obviously that of the God of the OT, 
but also that of a leading angel (e.g. Michael) and that of the apo­
calyptic visionary (e.g. Enoch or Moses). It is odd within gnostic, 
mythological patterning to have three rather than two gods, i.e. the 
transcendent God, the evil god Ialdabaoth, and as his repentant off­
spring the god Sabaoth. However, the second century debate, particu­
larly within Marcionite and Valentinian circles, over the God of the 
OT as a righteous deity and over the value of the OT provides a clue 
to the function of this Sabaoth account. Sabaoth, as a repentant 
deity with the angel of punishment at his left side, is the righteous 
God of the OT. Because he has been instructed by Wisdom's daughter 
Life about the Eighth, the books of the OT which derive ultimately 
from him are authenticated as possessing some truth about the perfect 
realm. The people of the OT then are associated with this god Sabaoth. 
In contrast, the true gnostics are associated with the highest God 
and know how to discover the true information contained in the 
books of the OT. Further, since Sabaoth is enthroned over the seventh 
heaven, he is king over all below. Thus his rule and the rule within the 
world are ultimately derived from evil matter and at best repentant 
or righteous. The gnostics, on the other hand, stem from the realm of 
imperishability and belong to the kingless race. This proposed function 
has been confirmed by an analysis of the views in other Nag Hammadi 
documents, among the Marcionites and Valentinians, and within related 
groups such as the Gnostikoi, the Archontics and the Severians. 
Because of the importance of this debate within the second century, a 
proposed date of the latter half of the second century has been offered 
for the composition of the Sabaoth account and NatArch. 

In our analysis of the Sabaoth account in OnOrgWld, we have shown 
that the Sabaoth account is greatly expanded. The description of 
the chariot is amplified with material drawn from Jewish tradition; 
the author's own contribution is particularly visible in the motif of 
light versus darkness, which is part of the announced theme of the 
tractate. In terms of its function, the Sabaoth account in OnOrgWld 
serves an anthropological rather than a theological function. Three 
types of men have been enumerated in this tractate: the pneumatic, 
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the psychic, and the choic. Within this framework Sabaoth then 
represents the psychic. On the other hand, the immortal Light-Man 
represents the pneumatic, and Ialdabaoth symbolizes the choic. In 
another passage, the choic man is said to be the man of Law, i.e. 
the Jews. Sabaoth also fashions an angelic church as well as Jesus 
Christ and thus represents the orthodox Christian Church. Since the 
Jews and Christians form a church of unrighteousness and righteous­
ness to which the world is subject, the world and the churches of Jews 
and orthodox Christians are rejected. The immortal Light-Man then 
typifies the gnostics, who are free from this righteous and/or unrighte­
ous rule. Interestingly enough, in one passage a further, fourth category 
is introduced-that of the perfect. Thus the anthropology of this 
document seems to be moving in the direction of Manichaeism, which 
distinguished the elect from the remainder of the Manichaeans. Because 
of its developed mythology, its familarity with other gnostic literature, 
and its proposed influence from Valentinianism, a date in the early 
third century has been offered as the time of composition for OnOrg 
Wld. 

Lastly, further documents from Gnosticism have been considered 
to determine whether the specific tradition of these Sabaoth accounts 
is reflected in them. A positive answer to that question was found in 
the Second Treatise of the Great Seth (CG VII, 2). Here the figure 
is named Adonaios, however, and he is instructed by Hope rather 
than Life. The function of this Adonaios account is also less clear than 
that of the Sabaoth accounts; however, it appears to serve a Christo­
logical purpose. Examination of the two Books of Jeu and the various 
books of Pistis Sophia, on the other hand, yielded only a negative 
answer. The figure of Sabaoth fulfills a variety of roles in these late 
works; and, indeed, there is a variety of Sabaoth figures in these 
documents. However, the specific tradition of a repentant Sabaoth 
who is enthroned in the seventh heaven is not mirrored in them. 

In conclusion, the discovery of the Nag Hammadi documents has 
provided us with an opportunity for a greater understanding of Gnosti­
cism itself, the religious world of antiquity, and also the development 
of early Christianity. As the documents are made available to the 
scholarly public, thanks to the labors of the editors, detailed analysis 
of them is necessary before their treasures can be assimilated. Hope­
fully our research into the Sabaoth accounts in NatArch and OnOrg 
Wld will make a contribution to that investigation. 
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